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I am very glad to know that the Sacred
Books of the East, published years ago by
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been out-of-print for a number of years,
will now be available to all students of
religion and philosophy. The enterprise
of the publishers is commendable and I
hope the books will be widely read.

S. RADHAKRISHNAN






PREFATORY NOTE TO THE NEW EDITION

Since 1948 the United Nations Educational, Scientific
and Cultural Organization (UNESCO), upon the rccom-
mendation of the General Assembly of the United Nations,
has been concerned with facilitating the translation of the
works most representative of the culture of certain of its
Mcember States, and, in particular, those of Asia.

One of the major difficultics confionting this programme
is the lack of translators having both the qualifications and
the time to undertake translations of the many outstanding

books meriting publication. To help overcome this difficulty

in part, UNESCO’s advisers in this field (a panel of experts
convened every other year by the International Council for
Philosophy and Humanistic Studies), have recommended that
many worthwhile translations published during the 19th century,
and now impossible to find except in a limited number of
libraries, should be brought back into print in low-priced
editions, for the use of students and of thc general public. The
experts also pointed out that in certain cases, even though
there might be in existence more recent and more accurate
translations endowed with a more modern apparatus of scholar-
ship, a number of pioneer works of the greatest value and

interest to students of Eastern religions also merited
cation.

republi-

This point of view was warmly endorsed by the Indian
National Academy of Letters (Sahitya Akademi), and the
Indian National Commission for Unesco.

It is in the spirit of these recommendations that this
work from the famous series ‘“Sacred Books of the East’” is
now once again being made available to the general public
as part of the UNESCO Collection of Representative Works,



PUBLISHER’S NOTE

First, the man distinguished between eternal and perish-
able. Later he discovered within himself the germ of the
Eternal. This discovery was an epoch in the history of the
human mind and the East was the first to discover it.

To watch in the Sacred Books of the East the dawn of
this religious consciousness of man, must always remain one
of the most inspiring and hallowing sights in the whole history
of the world. In order to have a solid foundation for a com-
parative study of the Religions of the East, we must have before
all things, complete and thoroughly faithful translation of their
Sacred Books in which some of the ancient sayings were pre-
served because they were so true and so striking that they
could not be forgotten. They contained eternal truths, ex-
pressed for the first time in human language.

With profoundest reverence for Dr. S. Radhakrishnan,
President of India, who inspired us for the task; our deep
sense of gratitude for Dr. C. D. Deshmukh & Dr. D. S.
Kothari, for encouraging assistance; esteemed appreciation of
UNESCO for the warm endorsement of the cause; and finally
with indebtedness to Dr. H. Rau, Director, Max Miller

Bhawan, New Delhi, in procuring us the texts of the Series
for reprint, we humbly conclude.
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. INTRODUCTION.

THE origin and development of the Gaina sect is a
subject on which some scholars still think it safe to speak
with a sceptical caution, though this seems little warranted
by the present state of the whole question ; for a large and
ancient literature has been made accessible, and furnishes
ample materials for the early history of the sect to all who
are willing to collect them. Nor is the nature of these
materials such as to make us distrust them. We know
that the sacred books of the Gainas are old, avowedly
older than the Sanskrit literature which we are accus-
tomed to call classical. Regarding their antiquity, many
of those books can vie with the oldest books of the
northern Buddhists. As the latter works have success-
fully been used as materials for the history of Buddha
and Buddhism, we can find no reason why we should
distrust the sacred books of the (Gainas as an authentic
sourcc of their history. If they were full of contradictory
statements, or the dates contained in them would lead to
contradictory conclusions, we should be justified in viewing
all theorics based on such materials with suspicion. But
the character of the Gaina literature differs little in this
respect also from the Buddhistical, at least from that of
the northern Buddhists. How is it then that so manyv
writers are inclined to accord a different age and origin
to the Gaina sect from what can be deduced from their
own literature? The obvious reason is the similarity, real
or apparent, which European scholars have discovered
between Gainism and Buddhism. Two sects which have
so much in common could not, it was thought, have been
independent from each other, but one sect must needs
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have grown out of, or branched off from the other. This
a priori opinion has prejudiced the discernment of many
critics, and still does so. In the following pagces I shall try
to destroy this prejudice, and to vindicate that authority
and credit of the sacred books of the Gainas to which they
are entitled. We begin our discussion with an inquiry
about Mahdvira, the founder or, at lcast, the last prophet
of the Gaina church. It will be seen that cnough is
known of him to invalidate the suspicion that he is a
sort of mystical person, invented or sct up by a younger
sect some centuries after the pretended age of their
assumed founder.

The Gainas, both Svetdmbaras and Digambaras, state
that Mahavira was the son of king Siddhirtha of Kunda-
pura or Kunzdagrima. They would have us belicve that
Kundagrima was a large town, and Siddhartha a powerful
monarch, But they have misrepresented the matter in
overrating the real state of things, just as the Buddhists
did with regard to Kapilavastu and Suddhodana. For
Kundagrima is called in the A4Aranga Sitraa samnivesa,
a term which the commentator interprets as denoting a
halting-place of caravans or processions. It must thercfore
have been an insignificant place, of which tradition has
only recorded that it lay in Videha (AZiringa Sttra II,
15,§ 17). Yet by combining occasional hints in the Baud-
dha and Gaina scriptures we can, with sufficient accuracy,
point out where the birthplace of Mahavira was situated;
for in the Mahivagga of the Buddhists!' we read that
Buddha, while sojourning at Kofiggima, was visited by
the courtezan Ambapali and the Likk/avis of the neigh-
bouring capital Vesili. From KoZiggima he went to where
the Vitikas? (lived). There he lodged in the NVatika Brick-
hall’, in the neighbourhood of which place the courtezan

! See Oldenberg’s edition, pp. 231, 232; the translation, p. 104 seq., of the
second part, Sacred Books of the East, vol. xvii.

* The passages i which the Nitikas occur seem to have been misunderstood
by the commentator and the modern translators. Rhys Davids in his transla-
tion of the Mabéparinibbana-Sutta (Sacred Books of the East, vol. xi) says ina
Jnote, p.24: *Aufirst Nadika is (twice) spoken of in the plural number; but then,
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Ambapali possessed a park, Ambapilivana, which she
bequeathed on Buddha and the community. From there
he went to Vesili, where he converted the general-in-chief
(of the Likk/avis), a lay-disciple of the Nirgranthas (or
Gaina monks). Now it is highly probable that the Kofig-
gima of the Buddhists is identical with the Kundaggama
of the Gainas. Apart from the similarity of the names,
the mentioning of the NVatikas, apparently identical with the
Gitatrika Kshatriyas to whose clan Mahévira belonged, and
of Siha, the Gaina, point to the same direction. Kunda-
grama, therefore, was probably one of the suburbs of Vaisali,
the capital of Videha. This conjecture is borne out by the
name Vesilic, i. e. Vaisdlika given to Mahdavira in the Satra-
krstanga I, 3. The commentator explains the passage in
question in two different ways, and at another place a third
cxplanation is given. This inconsistency of opinion proves
that there was no distinct tradition as to the real meaning of
Vaisdlika,and so wc arejustified in entirely ignoring the arti-
ficial explanations of the later Gainas. Vaisalika apparently
means a native of Vaisali: and Mahavira could rightly
be called that when Kundagrima was a suburb of Vaisali,
just as a native of Turnham Green may be called a
Londoner. If then Kurdagrima was scarcely more than
an outlying village of Vaisali, it is evident that the sovereign
of that village could at best have been only a petty chief.
Indeed, though the Gainas fondly imagine Siddhartha to
have been a powerful monarch and depict his royal state
in glowing, but typical colours, yet their statements, if
stripped of all rhetorical ornaments, bring out the fact

thirdly, in the last clause, in the singular. Buddhaghosa explains this by saying
that there were two villages of the same name on the shore of the same piece of
water.” The plural Mitikd denotes, in my opinion, the Kshatriyas, the singular
is the adjective specifying Girgakivasatha, which occurs in the first mention of
the place in the Mahiparinibbdna-Sutta and in the Mahivagga VI, 30, 5,
and must be supplied in the former book wherever Nidika is used n the singular.
I think the form Nadika is wrong, and Vitika, the spelling of t. » Mahivagga,
1s correct.  Mr. Rhys Davids is also mistaken in saying in the index to his trans-
lation : ‘ Nidika, near Patna.” It is apparent from the narrative in the MahA-
vagga that the place in question, as well as Kotiggima, was near Vesali.
! See Weber, Indische Studien, XVI, p., 263.
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that Siddhartha was but a baron; for he is frequently
called merely Kshatriya — his wife Trisald is, so far
as I remember, never styled Devi, queen, but always
Kshatriydni. Whenever the Giidtrika Kshatriyas are men-
tioned, they are never spoken of as Siddhértha’s Simantas
or dependents, but are treated as his equals. From all this
it appears that Siddhartha was no king, nor even the head
of his clan, but in all probability only exercised the degree of
authority which in the East usually falls to the share of land-
owners, especially of those belonging to the recognised
aristocracy of the country. Still he may have enjoyed a
greater influence than many of his fellow-chiefs; for he is
recorded to have been highly connected by marriage. His
wife Trisald was sister to Kefaka, king of Vaisdlil. She is
called Vaidehi or Videhadatta$®, because she belonged to the
reigning line of Videha.

Buddhist works do not mention, for aught I know,
K etaka, king of Vaisdli; but they tell us that the government
of Vesili was vested in a senate composed of the nobility
and presided over by a king, who shared the power with a
viceroy and a general-in-chief3. In Gaina books we still
have traces of this curious government of the LikkZavis;
for in the Niraydvali Sttrd* it is related that king Kezaka
whom Knika, al. Agitasatru, king of KXampi, prepared to
attack with a strong army, called together the cighteen
confederate kings of Kasi and Kosala, the Likk/avis and
Mallakis, and asked them whether they would satisfy Kani-
ka’s demands or go to war with him. Again, on the death of
Mabhavira the eighteen confederate kings, mentioned above,
instituted a festival to be held in memory of that event?,
but no separate mention is made of Kezaka, their pretended
sovereign. It is therefore probable that K'efaka was simply
one of these confederate kings and of equal power with
them. In addition to this, his power was checked by the

! Sec Kalpa Sitra, my edition, p. 113. Keraka is called the maternal uncle of
Mahaivira.

? Sce Kalpa Sitra, Lives of the Ginas, § 110; Akiringa Stra II, 15, § 15.

3 Turnour in the Journal of the Royal As. Soc. of Bengal, VII, p. 992.

¢ Ed. Warren, p. 27.

8 See Kalpa Sitra, Lives of the Ginas.
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constitution of Vesili. So we are enabled to understand
why the Buddhists took no notice of him, as his influence
was not very great, and, besides, was used in the interest of
their rivals. But the Gainas cherished the memory of the
maternal uncle and patron of their prophet, to whose
influence we must attribute the fact, that Vaisili used to
be a stronghold of Gainism, while being looked upon by
the Buddhists as a seminary of heresies and dissent.

We have traced the connection of Mah4vira’s family not
out of mere curiosity, which indiscriminately collects all
historical facts however insignificant in themselves, but for
the reason that the knowledge of this connection enables
us to understand how Mahdvira came to obtain his success.
By birth he as well as Buddha was a member of a feudal
aristocracy similar to that of the Yadavas in the legends
about Krizshzna, or that of the Rijpoots of the present day.
In feudal societies family ties are very strong and long
remembered. Now we know for certain that Buddha at
least addressed himself chiefly to the members of the aris-
tocracy, that the Gainas originally preferred the Kshatriyas
to the BrAhmans?. It is evident that both Mahavira and
Buddha have made use of the interest and support of their
families to propagate their order. Their prevalence over
other rivals was certainly due in some degree to their con-
nection with the chief families of the country.

Through his mother Mahivira was related to the ruling
dynamﬁa, “for Ketaka’s daugh“erW‘ellané3
was married to Seziya BimbhisAra* or Bimbisira, king of
Magadha, and residing in Ré4gagrzha. He is praised by
the Gainas and Buddhists, as the friend and patron of both

! The Gainas are very particular in stating the names and gotras of Mah&vira’s
relations, of whom they have recoided little else. Kalpa Sfitra, Lives of the Ginas,
§ 109.

?* See Kalpa S{itra, Lives of the Ginas, §§ 17 and 18.

3 See Nirayivalf Sltra, ed. Warren, p. 22. She is commonly called by the
Buddhists Vaidebi; in » Thibetan life of Buddha her name is Sribhadr4, which
reminds us of the name of Ketaka’s wife Subhadri. See Schiefner in Mémoires
de I’Académie Impériale de St. Pétersbourg, tome iv, p. 253.

* He is usually called only Seniya or Srenika ; the full name is given in the
Dasflsrutaskandha, Weber, Ind. Stud. X VI, p. 469.
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Mah4vira and Buddha. But Kanika or, as the Buddhists
call him, Agitasatrul, his son by Kellani, the Videhan
lady, showed no favour to the Buddhists in the earlier part
of his reign; only ecight years before Buddha’s dcath he
became his patron. We should go wrong in believing him
to have sincerely been converted. For a man who avowedly
murdered his father?, and waged war against his grand-
father?, is not likely to have cared much about theology.
His real motive in changing his religious policy we may
easily guess. He planned to add Videha to his dominions,
just as his father had added Anga to his kingdom of Maga-
dha ; he therefore built the fort at Pasaligrama?, in order
not to repel but subdue the Vaggians or Vrigis, a tribe of
Videha, and at last fixed a quarrel on the king of Vaisali,
his grandfather. As the latter was the maternal uncté of
MahAvira, Agitasatru, by attacking this patron of the
Gainas, lost in some degree their sympathy. Now he
resolved on siding with their rivals, the Buddhists, whom
he formerly had persecuted as friends of his father’s, whom,
as has been said above, he finally put to death. We know
that Agitasatru succceded in conquering Vaisili, and that

Mauryas. With the extension of the limits of thc empire
of Magadha a new field was opened to both religions, over
which they spread with great rapidity. It was probably
this auspicious political conjuncture to which Gainism and
Buddhism chiefly owed their success, while many similar
sects attained only a local and temporal importance.

The following table gives the names of the relations of
Maha4vira, or, as we should call him when not speaking of

1 That the same person is intended by both names is evident from the fact
that according to Buddhist and Gaina writers he is the father of Udiyin or
Udayibhaddaka, the founder of Pitaliputra in the records of the Gainas and
Brihmans.

3 The story is told with the same details by the Buddhists ; see Kern, Der
Buddhismus und seine Geschichte in Indien, I, p. 249 (p. 195 of the original),
and the Gainas in the Nirayivalf Sitra.

* See above.

¢ Mah4parinibbdna-Sutta I, 26, and Mabdvagga VI, 28, 7 seq.
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him as a prophet of the Gainas, Vardhaména or Giia-
triputral:—

| | | I
Suparsva Siddhirtha Trisald or Ketaka Subhadia
Videhadatti king of Vaisali

] l

Nandivardhana Vardhamina Sudarsani Bimbisira Kellani

married to king of Magadha
Yasoda |
| I
Anoggi m to Kinika or Agétasatru
Gamali

|
Udayin, founder of
Seshavatf. Pasahiputra.

I do not intend to write a full life of Mah4vira, but to
collect only such details which show him at once a distinct
historical person, and as different from Buddha in the most
important particulars. Vardhamina was, like his father,
a Kisyapa. He seems to have lived in the house of his
parents till they died, and his elder brother, Nandivardhana,
succeeded to what principality they had. Then, at the age
of twenty-eight, he, with the consent of those in power,
cntered the spiritual career, which in India, just as the
church in Roman Catholic countries, seems to have offered
a field for the ambition of younger sons. For twelve years
he led a life of austerities, visiting even the wild tribes of
the country called Rad%4. After the first year he went
about naked? From the end of these twelve years of pre-
paratory self-mortification dates Vardhaméina’s Kevaliship.
Since that time he was recognised as omniscient, as a
prophet of the Gainas, or a Tirthakara, and had the titles
Gina, MahA4vira, &c., which were also given to Sdkyamuni.
The last thirty years of his life he passed in teaching his
religious system and organising his order of ascetics, which,
as we have secen above, was patronised or at least counte-
nanced chiefly by those princes with whom he was related
through his mother, viz. K'ezaka, Srenika, and Kanika, the

1 Nitaputta in Pili and Prakrit. The Buddhists call him Nigantka Nétaputta,
i, e. GAdtriputra the Nirgrantha or Gaina monk.

2 This period of his life is the subject of a sort of ballad incorporated in the
Aréranga Sttra (1, 8).
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kings gj'wagmﬂm,mmﬁ__’d’_@_g&_j_n the towns which
lay in these parts he spent almost all the rainy seasons
during his spiritual career, though he extended his travels
as far west and north as Srivastt and the foot of the Him4-
laya. The names of his chief disciples, the eleven Garna-
dharas or apostles of the Gainas, as detailed in the Kalpa
Sttra (List of Sthaviras, § 1), are given without any varia-
tion by both divisions of the church, the Svetimbaras
and Digambaras. Of the details of Mahivira’s life, men-
tioned in the canonical books, his rivalry with, and victory
over Gosila, the son of Makkhali, and lastly, the place of
his death, the small town Péap4, deserve to be noticed. Nor
are we by any means forced to rely on the tradition of the
Gainas only, since for some particulars we have the testi-
mony of the Buddhists also, in whose writings Mahdvira is
mentioned under his well-known name Nitaputta, as the
head of the Nigan#Zas or Gaina monks and a rival of
Buddha. They only misstated his Gotra as that of Agni-
vaisydyana ; in this particular they confounded him with
his chief apostle Sudharman, the only one of all the apostles
who survived him and took the lead in the church after his
teacher’s death. Mahdivira being a contemporary of Buddha,
they both had the same contemporaries, viz. Bimbisara and
his sons, Abhayakumira and Agitasatru, the Likklkavis
and Mallas, Gosala Makkhaliputra, whom we accordingly
meet with in the sacred books of either sect. From the
Buddhist Pizakas it appears, as we have seen above, that
Mahaivira’s followers were very numerous in Vaisali, a fact
that is in perfect accordance with what the Gainas relate
about his birth in the vicinity of that town, and which at
the same time well agrees with his connection with the
chief magistrate of the place. In addition to this, some
tenets of the Niganzias, e.g. the Kiriyavida and the belief
that water is inhabited by souls, are mentioned in the
sacred books of the Buddhists, in perfect accordance with

1 See Kalpa Sfitra, Lives of the Ginas, § 132; Kamp4, 3; Vaisdli, 12; Mithild, 6;
Régagriba, 14; Bhadrik4, 2; Alabhik4, 1; PanitabhGmi, 1; Srdvastf, 1; Pap4, 1.
All these towns, with the exception of PanitabhQmi, Srivasti, and perhaps
Alabhika, lay within the limits of the three kingdoms mentioned in the text.
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the Gaina creed. Lastly, the Buddhists are correct in
assuming the town Pipa as the scene of Naitaputta’s
death.

Comparing this outline of Mahivira’s life with that of
Buddha’s, we can detect little or nothing in the former
which can be suspected as having been formed after the
latter by tradition. The general resemblance between the
lives of both is due to their being lives of ascetics, which
from the nature of the things must present some uniformity,
which certainly will appear greater to the mind of a European
historian of our times than to that of an ancient Hindu.
Some names of Mahdivira’s relations are similar to those of
Buddha’s: the former’s wife was Yasod4, the latter’s Yaso-
dhari ; the former's clder brother was Nandivardhana, the
latter’s step-brother Nanda; Buddha’s name as a prince
was Siddhartha, which was the name of MahAivira’s father.
But if the similarity of these names proves anything, it
proves no more than that names of this description were
much used then among the Kshatriyas, as surely they were
at all times!. Nor is it to be wondered at that two Ksha-
triyas should have founded sects in opposition, or at least in
disregard to the authority of the Brahmans. For, as I shall
try to prove in the sequel, the Kshatriyas were the most
likely of all to become what the Brahmans would call
‘untrue ascetics.’

We shall now put side by side the principal events of
Buddha’s and MahAavira’s lives, in order to dcmonstrate
their difference. Buddha was born in Kapilavastu, Maha-
vira in a village near Vaisili; Buddha’s mother died after
his birth, Mahdévira’s parents lived to see him a grown-up
man ; Buddha turned ascetic during the lifetime and
against the will of his father, Mahdvira did so after the
death of his parents and with the consent of those in
power; Buddha led a life of austerities for six years,
MahAavira for twelve ; Buddha thought these years wasted
time, and that all his penances were useless for attaining
his end, Mahivira was convinced of the necessity of his

1 See Petersburg Dictionary, ss.vv.

[22] b
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penances’, and persevered in some of them even after
becoming a Tirthakara. Amongst Buddha’s opponents
Gosila Makkhaliputra is by no means so prominent as
amongst Mah4vira’s, nor among the former do we meet
Gamili, who caused _thc_,ﬁrstichism\i{'the Gaina church.
All the disciples of Buddha bear other names than those
of Mahivira. To finish this enumeration of differences,
Buddha died in Kusinagara, whereas Mahivira died in
Pap4i, avowedly before the former.

I have dwelt so long on the subject of Mah4vira’s life in
order to make the reader acquainted with facts which must
decide the question whether the origin of Gainism was
independent of Buddhism or not. Though most scholars
do not go the length of denying that Mahavira and Buddha
were different persons, yet some will not admit that this
decides the question at issue. Professor Weber, in his
learned treatise on the literature of the Gainas? says that
he still regards ‘the Gainas merely as one of the oldest
sects of Buddhism. According to my opinion, he writes,
‘this is not precluded by the tradition about the origin of
its founder having partly made use of another person than
Buddha Sikyamuni; nay, even of one whose name is fre-
quently mentioned in Buddhist legends as one of Buddha’s
contemporary opponents. This rather suggests to me that
the Gainas intentionally disowned Buddha, being driven to
this extremity by the animosity of sect. The number and
importance of coincidences in the traditicn of either sect
regarding their founders is, on the whole, overwhelming.’

Professor Weber’s last argument, the very one on which
he seems to base his theory, has, according to my opinion,
been fully refuted by our preceding inquiry. This theory, in
itself, would require the strongest proof before we could admit
it as even probable. Generally, heterodox sects claim to be
the most authentic and correct interpreters of the words and

! These twelve years of penance were indeed always thought essential for
obtaining perfection, and every ascetic who endeavours to quit this life with
the best claims to enter one of the highest heavens, or even Nirvina, has to
undergo a similar course of preparatory penance, which lasts twelve years,

3 Indische Studien, XVI, 310.
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tenets of their founders. If a sect begins to recognise
another authority than that of the original founder of the
main church, it either adopts another faith already in exist-
ence, or starts a new one. In the first case the previous
existence of the Gaina faith in some form or other has to be
admitted; in the second we must suppose that the malcontent
Buddhists searched in their scriptures for an opponent of
Buddha, on whom they might foist their heretical theories,
a course in which they were not followed by any other of the
many sects of Buddhism. Now, granted for argument’s
sake, that they really did what they are charged with, they
must have proceeded with the utmost dexterity, making use of,
and slightly altering all occasional hints about the NigazzZas
and Naitaputta which they were able to hunt up in their
ancient scriptures, inventing new facts, and fabricating docu-
ments of their own, which to all, not in the secret, would
seem just as trustworthy as those of their opponents. Indeed
the Buddhistical and Gaina traditions about MahAivira, the
circumstances in, and the people with whom he lived, so
very well tally with, complete and correct each other that
the most natural and plausible way to account for this fact,
which our preceding inquiry has established, seems to be
that both traditions are, in the main, independent of each
other, and record what, at the time of their attaining a fixed
form, was regarded as historical truth.

We shall now consider the resemblance between Buddhism
and Gainism which has struck so many writers on this topic
and greatly influenced their opinion regarding their mutual
relation. Professor Lassen! adduces four points of coinci-
dence which, according to his opinion, prove that the
Gainas have branched off from the Bauddhas. We shall
discuss them one after the othet.

Both sects give the same titles or epithets to their prophets:
Gina, Arhat, Mahavira, Saivag#a, Sugata, Tathigata,
Siddha, Buddha, Sambuddha, Parinivrsta, Mukta, &c. All
these words occur more or less frequently in the wntings of
both sects; but there is this difference, that with the exception

! Indische Alterthun.skunde, IV, p. 763 seq.
' b2
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of Gina, and perhaps Sramara, the preference is given to
some set of titles by one sect, and to another set by the
rival sect; e.g. Buddha, Tathdgata, Sugata, and Sam-
buddha are common titles of Sikyamuni, and are only
occasionally used as epithets of Mahavira. The case is
exactly reverse with regard to Vira and Mahévira, the usual
titles of Vardhamana. More marked still is the difference
with regard to Tirthakara, meaning prophet with the Gainas,
but founder of an heretical sect with the Bauddhas. What
then may be safely inferred from the peculiar choice which
either sect made from thesc epithets and titles? That the
Gainas borrowed them from the older Buddhists? I think
not. For if these words had once been fixed as titles, or
gained some special meaning beyond the one warranted
by etymology, they could only have been adopted or
rejected. But it was not possible that a word which had
acquired some special meaning should have been adopted,
but used in the original sense by those who borrowed it
from the Buddhists. The most natural construction we can
put on the facts is, that there was and is at all times a
number of honorific adjectives and substantives applicable
to persons of exalted virtue. These words were used as
epithets in their original meaning by all sects; but some
were selected as titles for their prophets, a choice in which
they were directed either by the fitness of the word itself, or
by the fact that such or such a word was already appro-
priated by heterodox sects as a title for their highest
authority. Thus the etymological meaning of Tirthakara
is founder of a religion, prophet, and accordingly this title
was adopted by the Gainas and other sects, whereas the
Buddhists did not adopt it in this sense, but in that of an
heterodox or heretical teacher, showing thereby their enmity
towards those who used Tirthakara as an honorific title.
Again, Buddha is commonly used in about the same
sense as mukta, that is a liberated soul, and in this
meaning it is still employed in Gaina writings, whilst with
the Buddhists the word has become a title of their prophet.
The only conclusion which might be forced from these
facts is, that the Buddhists at the time when they formed
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their terminology were opponents of the Gainas, but not
vice versa.

Lassen, as a second argument in favour of the priority of
Buddhism, adduces the fact that both sects worship mortal
men, their prophets, like gods, and erect statues of them in
their temples. As Buddhism and Gainism excepted none
of the many sects, the founders of which pretended, like
Buddha or Mahévira, to omniscience and absolute perfection.
have continued long enough to come within the reach of our
knowledge—and all or many of them may, for aught we
know, have given the same divine honours to their saints,
as the Buddhists and Gainas did to their own prophets—it
cannot be alleged that the practice of the Buddhists rather
than of any other sect was imitated by the Gainas, or vice
versd. On the contrary, there is nothing in the notion of
Buddha that could have favoured the erecting of statues
and temples for his followers to worship them, but rather
much that is inconsistent with this kind of adoration,
while the Gainas commit no inconsistency in worshipping
Mahévira in his apotheosis. But I believe that this worship
had nothing to do with original Buddhism or Gainism, that
it did not originate with the monks, but with the lay com-
munity, when the people in general felt the want of a higher
cult than that of their rude deities and demons, and when
the religious development of India found in the Bhakti the
supreme means of salvation. Therefore instead of seeing in
the Buddhists the originals,and in the Gainas the imitators,
with regard to the erection of temples and worship of sta-
tues, we assume that both sects were. independently from
each other, brought to adopt this practice by the perpetual
and irresistible influence of the religious development of
the people in India.

The third point of resemblance between both sects, the
stress which is laid on the ahimsa or not killing -of living
beings, will be treated more fully in the sequel. For this
reason I quickly pass over to Professor Lassen’s fourth
argument, viz. that the Buddhists and Gainas measure the
history of the world by those enormous periods of time
which bewilder and awe even the most imaginative fancy.
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It is true that regarding this the Gainas outdo the Bud-
dhists, but they have the idea of such.periods in common
not only with the latter but also with the Brahmans. The
main features of the chronological system of the Gainas
equally differ from those of the Buddhists as from those
of the Brahmans. For it is impossible to derive the Ut-
sarpint and Avasarpini eras, with their six Aras, from the
Buddhistical four great and eighty smaller Kalpas, which are
as it were the acts and scenes in the drama of the suc-
cessive creations and dissolutions of the universe,,nor from
the Yugas and Kalpas of the Brahmans. I am of opinion
that the Buddhists have improved on.the Brahmanic
system of the Yugas, while the Gainas invented their
Utsarpini and Avasarpizi eras after the model of the day
and night of Brahma4. '

We have postponed the discussion of Professor Lassen’s
third argument, the ahimsa, because it will be better
treated together with the other moral precepts of both
sects. Professor Weber! has pointed out the near relation
existing between the five great vows of the Gainas and the
five cardinal sins and virtues of the Buddhists; and Pro-
fessor Windisch* has compared the Gaina vows (mahavrata)
with the ten obligations of the Buddhists (dasasil).

The Ten Precepts for the Buddhist ascetics are the
following?3:

1. I take the vow not to destroy life.

2. I take the vow not to steal.

3. I take the vow to abstain from impurity.

4. I take the vow not to lie.

5. I take the vow to abstain from intoxicating drinks
which hinder progress and virtue.

6. I take the vow not to eat at forbidden times.

7. I take the vow to abstain from dancing, singing,
music, and stage plays.

8. I take the vow not to use garlands, scents, unguents,
or ornaments.

! Fragment der Bhagavats, II, pp. 175, 187.
3 Zeitschrift der Deutschen Morgenlandischen Gesellschaft, XX VIII, p. 232.
note. * Rhys Davids, Buddhism, p. 160.
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9. I take the vow not to use a high or broad bed.

10. I take the vow not to receive gold or silver.

The Buddhists have also Eight Precepts (a#fZangasila),
of which the first five (pasifasila) are binding on every
Buddhist, while the rest are only recommended to pious
laymen?:

1. One should not destroy life.

2. One should not take that which is not given.

3. One should not tell lies.

4. One should not become a drinker of intoxicating
drinks.

5. One should refrain from unlawful sexual intercourse —
an ignoble thing.

6. One shov'd not eat unseasonable food at nights.

7. One should not wear garlands or use perfumes.

8. One should sleep on a mat spread on the ground.

The five Buddhist vows nearly agree with those of the
Gaina ascetics, viz. :

1. Not to destroy life (ahismsa).

2. Not to lie (sQnzzta).

3. Not to take that which is not given (asteya).

4. To abstain from sexual intercourse (brahmatarya).

5. To renounce all interest in worldly things, especially
to call nothing enc’s own (aparigraha).

The fifth precept of the Gainas is much more compre-
hensive than the corresponding one of the Buddhists, but
the other precepts are the same, in a different order, as Nos.
1-4 of the Buddhists. The agreement is indeed so striking
that it would seem hard to avoid the conclusion that one sect
borrowed their precepts from the other. Yet the question
whether the Buddhists or the Gainas were the borrowers,

would still remain an open one. It can be shown, how-
ever, that neither the Buddhists nor the Gainas have in this
rewm%m both have only
adopted the five vows of the ic ascetics (samnyéa-

sin). The latter must keep the following five vows?:

! Rhys Davids, Buddhism, p. 139.
* Baudh&yana I, 10, 18 ; see Buhler’s translation, Sacred Books of the Fast,
vol, xiv, p. 275.
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1. Abstention from injuring living beings.

2. Truthfulness.

3. Abstention from appropriating the property of others.

4. Continence.

5. Liberality.

And five minor vows:

6. Abstention from anger.

7. Obedience towards the Guru.

8. Avoidance of rashness.

9. Cleanliness.

10. Purity in eating.

The first four great vows of the Samnyasin agree with
those of the Gaina Bhikshu, and are enumerated in the
same order. It is therefore probable that the (Gainas have
borrowed their own vows from the Brihmans, not from the
Buddhists, because the latter have changed the order of
the vows, making truthfulness either the third or fourth
cardinal virtue instead of giving it the sccond place. Be-
sides it is highly improbable that they should have imitated
the Buddhists, when they had in the Brahmanic ascetics
much older and more respected models.

It is worth remarking that the fifth great vow or precept
is peculiar to cach of the three religious systems, probably
because the Brahmanic fifth vow, viz. liberality, could not
be enjoined on mendicants such as the monks of the
Buddhists and Gainas were. The Gainas previous to
Mahévira’s time had only four great vows, since the fourth
was included in the fifth. But Mahavira brought the
number of the vows again up to five, a number which seems
to have been regarded as solemn, since the Buddhists have
adopted it likewise in their moral code.

Our foregoing inquiry suggests where we have tc look
for the originals of the monastic orders of the Gainas and
Buddhists. The Brahmanic ascetic was their model, from
which they borrowed many important practices and insti-
tutions of ascetic life. This observation is not an entirely
new one. Professor Max Miiller has already, in his Hib-
bert Lectures (p. 351), started a similar opinion; likewise
Professor Biihler, in his translation of the Baudhdyana Satra



INTRODUCTION. XXV

(passim) ; and Professor Kern, in his History of Buddhism
in_India. In order to show to what extent the life of Gaina
monks is but an imitation of the life of the Brahmanic
ascetics, I shall now compare the rules given to the latter
in Gautama’s and Baudhiyana’s law-books® with the rules
for Gaina monks. In most cases the Buddhists conform to
the same rules; this will also be bricfly noticed.

I1. ‘An ascctic shall not possess (any) store?’ The
Gaina and Buddhist monks are also forbidden to have any-
thing which they could call their own. See the fifth vow
of the Gainas (aparigraha). Even thosc things which the
Gaina monk always carries about himself, as clothes,
alms-bowl, broom, &c., are not regarded as his property,
but as things necessary for the exercise of religious duties
(dharmopakarana).

12. ‘(He must be) chaste.” This is the fourth great
vow of the Gainas and in Baudhdyana, the fifth of the
Buddhists.

13. ‘He must not change his residence during the rainy
season?’ Buhler remarks in a note: ‘ This rulc shows that
the Vasso of the Bauddhas and Gainas is also derived from
a BrahmbAnic sourcce.’ .

14. ‘He shall enter a village only in order to beg.” The
Gainas arc not so strict in this respect, as they allow a
monk to sleep in a village or town. However he must not
stay too long% Mahivira did not stay longer than one
night in a village or five nights ina town?.

15. ‘He shall beg late (after people have finished their
mecals), without returning twice®.” The Gaina monks collect
food in the morning or at noon, probably to avoid meeting
with their rivals. They gencrally but once in a day go out
begging ; but one who has fasted for more than one day
may go a begging twice a day”.

! See Buhler’s translation, Sacred Books of the East, vol. ii, pp. 191, 192.
The numbers in the text refer to the paragraphs in Gautama’s third book. The
similar passages of Baudhdyana are referred to 1n the notes.

? Compare Baudhiyana 1], 6, 11, 16. 3 Baudhfyana II, 6, 11, 20.
f\kﬁrﬁ.ﬁga Sitra II, 2, 2, § 6.

Kalpa Sfitra, Lives of the Ginas, § 119.
Baudhéyana 11, 6, 12, 22. 7 Kalpa Sfitra, Rules for Yatis, § zo.

o a »
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”

16. ¢ Abandoning all desires {for sweet food).” The same
is prescribed in the fourth clause of the fifth great vow of
the Gainas?, and is, besides, the apparent motive in many
rules for the acceptance or rejection of alms.

17. ‘He shall restrain his speech, his eyes, (and) his
actions.” This nearly agrees with the three Guptis of the
Gainas, or the restraining of the mind, speech, and body?2.

18. ‘He shall wear a cloth to cover his nakedness3.’ The
Gaina rules about dress are not so simple; for they allow
a Gaina to go naked or to wear one, two, or three garments,
but a young, strong monk should as a rule wear but one
robet. Mahivira went about naked®, and so did the
Ginakalpikas, or those who tried to imitate him as much
as possible. But they also were allowed to cover their
nakedness®.

19. ‘Some (declare that he shall wear) an old rag after
having washed it Baudhiyana? says: ‘He shall wear a
dress dyed yellowish-red.” This rule agrees more with the
practice of the Buddhists than that of the Gainas. The latter
are forbidden to wash or dye their clothes, but they must
wear them in the same condition in which they are given?.
However, the Gainas have only carried into the extreme
the original intention of the Brahmanic rule, viz. that the
dress of ascetics should be as simple and mean as possible.
For they seem to take a sort of pride in outdoing their
Brahmanic rivals as regards rigorous conduct, mistaking
nastiness and filthiness for the highest pitch of ascetic
virtue®, while on the other hand the Buddhists studied to
bring their conduct in accordance with the dictates of
humanity.

20. ‘He shall not take parts of plants and trees except
such as have become detached (spontaneously)’ The
Gainas have the same precept, but they go still farther

1 Akﬁrﬁhga Sdtra I, 15, v, § 15.

* Kalpa S{tra, Lives of the Ginas, § 118,

$ Baudhfiyana, l.c. § 16, ¢ Akﬁra:‘;ga Sitra II, 5, 1, § 1.

¢ Kalpa Sfitra, Lives of the Ginas, § 117. ¢ Ardringa Sltral, 7, 7, 1.
" L.c. §ar. ¢ Akirdnga Stra II, §,2,1,and I, 7, 5, a.

* Compare Akiringa Sitra 71, 2, 3, 1.
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in allowing a Gaina to eat only such vegetables, fruits, &c.
as have no trace of life left?.

21. ‘Out of season he shall not dwell a second night
in (the same) village” We have seen above that Mah4vira
carried out this precept whatever may have been the prac-
tice of the monks in general.

22. ‘He may either shave or wear a lock on the crown of
the head.” The Gainas have improved on this rule as they
make baldness binding for all monks. According to Bau-
dhiyana? a Brihman on becoming an ascetic had to cause
‘the hair of his head, his beard, the hair on his body, and
his nails to be cut.” The same practice, at least as regards
the cutting of the hair, was observed by the Gainas on the
same occasion. Hence the phrase: ‘becoming bald (or
tearing out one’s hair) to leave the house and enter the
state of houselessness?.’

23. ‘ He shall avoid the destruction of seeds.” The reader
will observe, in many passages of the second book of the
Akaranga SOtra, how careful Gaina monks should be of
avoiding to injure eggs, living beings, seeds, sprouts, &c.
It seems therefore that the Gainas have only generalised
the above rule in applying it to all small beings of the
animal and vegetable world.

24. ‘(He shall be) indifferent towards (all) creatures,
whether they do him an injury or a kindness.’

25. ‘He shall not undertake (anything for his temporal
or spiritual welfare).’

The last two rules could just as well be taken from a
sacred book of the Gainas, for they are in full accordance
with the drift of their religion. Mahavira strictly carried
them out. ‘More than four months many sorts of living
beings gathered on his body, crawled about it, and caused
there paint.’ ¢ Always well guarded, he bore the pains (caused
by) grass, cold, fire, flies, and gnats; manifold pains®’ ‘He
with equanimity bore, underwent, and suffered all pleasant

! Akfritga Stra II, 1, 7, 6, and 8th Lesson.
? Baudhéyana 11, 10, 17, 10.
3 Mumde bhavitti agfrio anaghriyam pavvaie.
¢ Airdnga SQtra I, 8, 1, 2. s Akardiga SAtra L, 8, 3, 1.
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or unpleasant occurrences, arising from divine powers, men,
or animals!’ It is frequently said of the ascetic in the last
stage of his spiritual career that ‘he does desire neither life
nor death?’

There are some more precepts in Baudhiyana which bear
a close resemblance to such of the Gainas. ¢ With the three
means of punishment, (viz.) words, thoughts, and acts, he
shall not injure created beings3’ This is only an amplifi-
cation of the first great vow (see above). ‘Means of punish-
ment’ is what the Gainas call weapon (sastra*). ’

‘He shall carry a cloth for straining water for the sake of
purification.” ‘He shall perform the necessary purifications
with water which has been taken out (of a well or a tank)
and has been strained5.’ These rules are strictly observed
by the Gaina monks. They also carry a cloth for straining
water. The commentator Govinda explains pavitra, ‘a cloth
for straining water,’ by ‘a bunch of Kusa grass for removing
insects from the road®’ If Govinda be right, and had the
authority of a really old tradition, which I do not doubt,
we have here the Brahmanic counterpart of the broom
(ragoharana or padapro#k/ana) with which the Gaina monks
sweep the road and the place where they walk or sit down,
for removing insects.

The outfit of a Brahmanic ascetic consists in ‘sticks, a
rope, a cloth for straining water, a water vessel, and an alms-
bowl?’ The Gaina monks also carry sticks, at least now-
a-days, though I remember no passage in the Pifakas
expressly allowing the use of a stick. They have also
a rope belonging to the alms-bowl8, an alms-bowl, and a
water vessel®. Of the cloth for straining water, and the
broom, we have already spoken. The filter for the mouth

! Kalpa Sfitra, Lives of the Ginas, § 117, towards the end.

? E. g. Kalpa Sfitra, Rules for Vatis, § 51.

3 Baudhdyana II, 6, 11, 33. 4+ Akdrfnga SQtra, p. 1, note 2.

3 Baudhdyana I1, 6, 11, 24, 25.

® See Professbr Buihler’s translation, p. 260, note.

7 Baudhiyana II, 10, 17, 11. ® Akarahga SGtra, p. 67, note 3.

® Though a monk is allowed to carry a water vessel besides his alms-bowl,
still it is thought more meritorious to have but one bowl.
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by the Gainas. On the whole, therefore, the Gainas were
outfitted very much like their Brahmanic models, the
Samnyasins or Bhikshus.

‘Let him eat food, given without asking, regarding which
nothing has been settled beforehand, and which has reached
him accidentally, so much only as is sufficient to sustain
lifel." The reader will find on perusing the Gaina ‘rules
for begging?’ that only that food is considered ‘pure and
acceptable which has been obtained under exactly the
same circumstances as have been laid down in the above
rule of Baudhdyana for Brahmanic ascetics. The Bud-
dhists are not so strict in this regard, as they accept invita-
tions for dinner, of course, prepared especially for them.

From the comparison which we have just instituted
between the rules for the Brahmanic ascetic and those for
the Gaina monk, it will be apparent that the latter is but a
copy of the former. But now the question may be raised
whether the Nirgrantha is a direct copy of the Samnyisin,
or an indirect one. For it might be assumed that the Nir-
grantha copied the Buddhist Bhikkhu, who himself was but
a copy of the Samnyasin. As I have hinted above, this
suggestion is not a probable one, for there being a model
of higher antiquity and authority, the Gainas would proba-
bly have conformed rather to it than to the less respected
and second-hand model of their rivals, the Buddhists. But
besides this primi facie argument against the assumption
in question, the adoption of certain Brahmanic rules, noticed
above, by the Ginas, which were not followed by the Buddhists,
proves that the latter were not the model of the former.

There remains another possibility, but a still more im-
probable one, viz. that the Brahmanic ascetic copied the
Buddhist Bhikkhu or Gaina monk. I say still more im-
probable, because, firstly, the Samnyﬁsm makes part of the
system of the four stages, or Asramas, which if not so old
as Brahmanism itself, is at least much older than both
Buddhism and Gainism ; secondly, the Brahmanic ascetics
were scattered all over India, while the Buddhists were

! Baudhiyana II, 10, 18, 13. 3 Akirdnga Stra I, 1.
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confined, at least in the first two centuries of their church,
to a small part of the country, and therefore could not
have been imitated by all the Samnyasins; thirdly, Gau-
tama, the lawgiver, was certainly older than the rise of
Buddhism. For Professor Biihler thinks that the lower
limit for the_composition of the Apastamba Sdtra must
be placed in the fourth or fifth century B.C. Baudhéyana
is older than Apastamba; according to~Biihler?, the dis-
tance in years between them must be measured rather by
centuries than by decades. Again, Gautama is older than
Baudhdyana3. Gautama, therefore, and perhaps Baudha-
yana, must have lived before the rise of Buddhism, and as
the former teaches already the complete system of Brah-
manic ascetism, he cannot have borrowed it from the
Buddhists. But if Biihler should be wrong in his estima-
tion of the time when those codes of sacred laws were
composed, and if they should turn out to be younger than
the rise 6f Buddhism, they certainly cannot be so by many
centuries, Even in that case, which is not a probable one,
those lawgivers are not likely to have largely borrowed
from the Buddhists whom the BriAhmans at that time must
have despised as false pretenders of a recent origin. They
would certainly not have regarded laws as sacred which were
evidently appropriated from heretics. On the other hand
the Buddhists had no reason not to borrow from the Brah-
mans, because they greatly respected the latter for the
sake of their intellectual and moral superiority. Hence
the Gainas and Buddhists use the word Brahmaza as an
honorific title, applying it even to persons who did not
belong to the caste of Brahmans.
It may be remarked that the monastical order of the
ainas and Buddhists though copied from the Brihmans
ere chiefly and originally intended for Kshatriyas. Buddha
ddressed himself in the first line to noble and rich men,
as has been pointed out by Professor Oldenberg%. For

! Sacred Laws of the Aryas, part i, introduction, p. xliii.
3 L.c. p. xxii. 3 L.c. p. xlix.
4 Buddha, sein Leben. &c., p. 157 seq.
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Buddha, in his first sermon at Benares, speaks of his reli-
gion as that yass’ atthiya kulaputti sammad eva
agdrasmda anagdriyam pabbaganti: for the sake of
which sons of noble families leave the house and enter the
state of houselessness!. That the Gainas too gave the
Kshatriyas the preference over the Brahmans is proved by
that curious legend about the transfer of thc embryo of
Mahavira from the womb of the Brdhmani Devinandi to
that of the Kshatriy4ni Trisala, it being alleged that a
Brahmarni or another woman of low family was not worthy
to give birth to a Tirthakara?.

On the other hand it is probable that Brahmanic ascetics
did not regard fellow-ascetics of other castes as quite their
equals, though they were just as orthodox as themselves.
For in later times the opinion prevailed that only Bréh-
mans were entitled to enter the fourth Asrama, and as a

! Mahivagga I, 6, 12,

? This legend is rejected as absurd by the Digambaras, but the Svetimbaras
staunchly uphold its truth. As it is found in the Akiringa, the Kalpa Sitra,
and many other books, it cannot be doubted that it is very old. However, it
is not at all clear for what reason so absurd a legend could have been invented
and have gained currency. Yet I may be allowed to offer my opinion on this
dark point. Iasgume that Siddhirtha had two wives, the Brihmanf Dev4dnanda,
the real mother of Mahivira, and the Kshatriydni Trisald; for the name of
the alleged husband of the former, viz. Rishabhadatta, cannot be very old, be-
cause its Prakrit form would in that case probably be Usabhadinna instead of
Usabhadatta. Besides, the name is such as could be given to a Gaina only,
not to a Brihman. 1 therefore make no doubt that Rishabhadatta has been
invented by the Gainas in order to provide Devinandi with another husband.
Now Siddhartha was connected with persons of high rank and great influence
through his marriage with Trisald. It was, therefore, probably thought more
profitable to give out that Mahdvira was the son, and not merely the step-son
of Trisal4, for this reason, that he should be entitled to the patronage of her
relations. This story could all the more easily have gained credence as
Mahavira’s parents were dead many years when he came forward as a prophet.
But as the real state of things could not totally have been erased from the
memory of the people, the story of the transfer of the embryos was invented,
The latter idea was not an original conception of the Gainas, but it is evidently
borrowed from the Purdszic story of the transfer of the embryo of Krishna
from the womb of Devaki to that of Rohini. The worship of Krishna seems to
have been popular during the first centuries of the development of the Gaina
creed ; for the Gainas have reproduced the whole history of Krishna, with
small alterations, in relating the life of the twenty-second Tirthakara, Arishsa-
nemi, who was a famous Yidava,
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proof for this theory a verse of Manu, VI, 97, as Professor
Biihler informs me, was quoted. But not all commentators
drew the same inference from that verse. Leaving aside
this controverted point, it certainly became, in later times,
the custom that a Brahman, as a rule, passed through four,
a nobleman through three, a citizen through two, a Stdra
through one of the four Asramas’.

From all this it becomes probable that the non-Brahma-
nic ascetics even in early times were regarded as an order
separate and distinguished from the Brahmanic ascetics.
We can understand that this position of non-Brahmanic
ascetics led to the formation of sects inclining to dissent.
That the untrue ascetics had such an origin, may be col-
lected from a remark of Vasish#Za. It is known that the
performance of religious ceremonies was discontinued by
the ascetics, but some went beyond this and discontinued
the recitation of the Veda. Against transgressors of this
kind Vasish#%a ? has the following quotation : ¢ Let him dis-
continue the performance of all religious ceremonies, but
let him never discontinue the recitation of the Veda. By
neglecting the Veda he becomes a Sidra; therefore he
shall not neglect it An inhibition pronounced so em-
phatically presupposes the real occurrence of the practices
forbidden. If therefore some ascetics already had ceased
to recite the Veda, we may conclude that others began to
disregard it as revelation and the highest authority. That
those who were regarded as a sort of inferior ascetics, the
non-Brahmanic ascetics, were most likely to make this step,
is easy to imagine. We see thus that the germs of dissent-
ing sects like those of the Buddhists and the Gainas were
contained in the institute of the fourth Asrama, and that
the latter was the model of the heretical sects; therefore
Buddhism and Gainism must be regarded as religions de-

velg_p_ed_o_ur_gu?»_@l}mamsm not by a sudden reformation,

but prepared by a religious movement golgg__ml\ﬂia long

time.
e e

! Max Miiller, The Hibbert Lectures, p. 343.
? Chapter x, 4. Biihler'’s translation,
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We have seen that neither the Gaina legends about their
last prophet, nor the ascetic life ordained for Gaina monks,
nor any other religious practices adhered to by the faithful.
warrant our assuming that the Gaina sect has developed,
in one way or other, out of the Buddhistical church. It
remains for me to show that the difference of both creeds
as regards the principal tenets is such as not to admit a
common origin. Whatever Buddha may have taught and
thought about the state of Nirvira, whether he went the
length to identify it with absolute non-existence, or imagined
it to be a sort of existence different from all we know or
can conceive, it is beyond doubt, and a striking feature of
Buddha’s philosophy, that he combated the Brahmanic
theory of the Atman, as being the absolute and permanent
soul, according to the pantheist as well as the monadic
point of view. But the Gainas fully concur in the Brahmanic
theory of the Atman, with only this difference, that they as-
cribe to the Atmans a limited space, while the Brahmans of
the Sankhya, Nydaya,and Vaiseshika schools contend that the
Atmans are co-cxtensive with the universe. On the other
hand, the Buddhistical theory of the five Skandhas with their
numerous subdivisions have no counterpart in the psycho-
logy of the Gainas. A characteristic dogma of the Gainas
which pervades their whole philosophical system and code
of morals, is the hylozoistic theory that not only animals
and plants, but also the smallest particles of the elements,
earth, fire, water, and wind, are endowed with souls (giva).
No such dogma, on the other hand, is contained in the
philosophy of the Buddhists. To Indian philosophers the
various degrees of knowledge up to omniscience are
matters of great moment. The Gainas have a theory of
their own on this head, and a terminology which differs
from that of the Brahmanic philosophers and of the Bud-
dhists. Right knowledge, they say, is fivefold: (1) mati,
right perception ; (2)sruta, clear knowledge based on mati;
(3) avadhi, a sort of supernatural knowledge ; (4) manas-
paryaya, clear knowledge of the thoughts of others; (5)
kevala, the highest degree of knowledge, consisting in
omniscience. This psychological theory is a fundamental

(2] c
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one of the Gainas, as it is always before the mind of the
authors of the sacred books when describing the spiritual
career of the saints. But we search in vain for something
analogous in the Buddhist scriptures. We could multiply
the instances of difference between the fundamental tenets
of both sects, but we abstain from it, fearing to tire the
reader’s patience with an enumeration of all such cases.
Such tenets as the Gainas share with the Buddhists, both
sects have in common with the Brahmanic philosophers, e. g.
the belief in the regeneration of souls, the theory of the
Karman, or merit and demerit resulting from former actions,
which must take effect in this or another birth, the belief
that by perfect knowledge and good conduct man can avoid
the necessity of being born again and again, &c. Even the
theory that from time immemorial prophets (Buddhas or
Tirthakaras) have proclaimed the same dogmas and re-
newed the sinking faith, has its Brahmanic counterpart in
the Avatiras of Vishzu. Besides, such a theory is a
necessary consequence both of the Buddhistical and Gaina
creed. For what Buddha or Mah4vira had revealed was,
of course, regarded by the followers of either as truth and
the only truth; this truth must have existed from the
beginning of time, like the Veda of the Brihmans; but
could the truth have remained unknown during the infinite
space of time elapsed before the appearance of the prophet?
No, would answer the pious believer in Buddhism or
Gainism, that was impossible; but the true faith was re-
vealed in different periods by numberless prophets, and so
it will be in the time to come. The theory of former
prophets seems, therefore, to be a natural consequence of
both religions; besides, it was not wholly unfounded on;
facts, at least as regards the Gainas. For the Nirgranthas
are never spoken of in the Buddhist writings as a newly
risen sect, nor Nataputta as their founder. Accordingly the
Nil}:a-nthas were probably an old sect at the time of
Buddha, and Nataputta only the reformer of the Gaina
church which may have been founded by the twenty-third
Tirthakara, Parsva. But what seems astonishing is the
fact that the Gainas and Bauddhas have hit on nearly the
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same number of prophets believed to have risen since the
creation of the present order of things, the former worship-
ping twenty-four Tirthakaras, the latter twenty-five Bud-
dhas. I do not deny that in developing this theory one sect
was influenced by the other; but I firmly believe that it
cannot be made out which of the two sects first' invented,
or borrowed from the Brihmans, this theory. For if the
twenty-five Buddhas were worshipped by the Buddhists
of the first centuries after the Nirvana, the belief in

twenty—four Tlrthakaras is equTy old, as it is common
bably in the second century aftef the Nirviza. However
the decision of the question whether che Buddhists or
the Gainas originally invented the theory of the succes-
sion of prophets, matters little; it cannot influence the
result to which the previous discussion has led us, viz. (1)
that Gainism had an origin independent from Buddhism,
that it had a development of its own, and did not largely
borrow from the rival sect; (2) that both Gainism and
Buddhism owed to the Brihmans, especially the Samnya-
sins, the groundwork of their philesophy, ethics, and
cosmogony.

Our discussion has as yet been conducted on the supposi-
tion that the tradition of the Gainas as contained in their
sacred books may on the whole be credited. But the intrin-
sic value of this tradition has been called into question by a
scholar of wide views and cautious judgment. Mr. Barth, in
the Revue de ’Histoire des Religions, vol. iii, p. 9o, admits
that an historical personage is hidden under Nitaputta, but
he doubts that valid inferences may be drawn from the
sacred books of the Gainas which, avowedly, have been
reduced to writing in the fifth century A.D,, or nearly 3
thousand years after the foundation of the sect. For, in
his opinion, ‘the self-conscient and continuous existence of
the sect since that remote epoch, i. e. the direct tradition of
peculiar doctrines and records, has not yet been demon-
strated. During many centuries,” he says, ¢ the Gainas had
not become distinct from the numerous groups of ascetics
who could not boast of more than an obscure floating

c2
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existence.” The tradition of the Gainas appears to Mr. Barth
to have been formed of vague recollections in imitation of
the Buddhist tradition.

Mr. Barth seems to base his theory on the assumption
that the Gainas must have been careless in handing down
their sacred lore, since they formed, for many centuries, but
a small and unimportant sect. I cannot see the force of
this argument of Mr. Barth’s. Is it more likely that a sect
of which the not very numerous followers are scattered over
a large country, or a church which has to satisfy the reli-
gious wants of a great multitude, will better preserve its
original tenets and traditions? It is impossible to decide
this question on & priori grounds. The Jews and the
Parsis may be adduced as instances in favour of the former
view, the Roman Catholic church as one in favour of the
latter. But we are not obliged to rely on such generalities
in order to decide the question at issue with regard to the
Gainas, for they were so far from having only dim notions
of their own doctrines that they pronounced as founders
of schisms those who differed from the great bulk of the
faithful in comparatively unimportant details of belief. This
fact is proved by the tradition about the seven sects of the
Svetdmbaras made known by Dr. Leumann!. The Digam-
baras also, who separated from the Svetimbaras probably
in the second or third century after the Nirvasna, differ from
their rivals but little with regard to philosophical tenets; yet
they were nevertheless stigmatised by the latter as heretics
on account of their rules of conduct. All these facts show
that the Gainas, even previous to the redaction of their
sacred books, had not a confused and undefined creed, which
would have been liable to become altered and defiled by
doctrines adopted from widely different religions, but one
in which even the minutest details of belief were fixed.

What has been said about the religious doctrines of the
Gainas can also be proved of their historical traditions.
For the detailed lists of teachers handed down in the
several Gakkkas?, and those incorporated in their sacred

! Sce Indische Studien, XVT, # See Dr. Klatt, Ind. Ant. XI.
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books, show that the Gainas did possess an interest in the his-
tory of their church. I do not deny that a list of teachers may
be invented, or an incomplete one filled up or made pakka.
as the Hindus would say ; the necessity of proving itself to
be legitimately descended from a recognised authority may
induce a sect to invent the names of a line of teachers.
But what could have caused the Gainas to fabricate
such a detailed list of teachers, Gamas, and Saikhis ‘as
that in the Kalpa Satra? Of most of the details the
Gainas of later times knew nothing beyond what they
found in the Kalpa Satra itself,—and that is unfortunately
very little,—nor did they pretend to anything more. For
all practical purposes the short list of Sthaviras, as it stands
in the Kalpa Satra, would have been sufficient ; the pre-
servation of the detailed list, containing so many bare
names, proves that they must have had an interest for the
members of the early church, though the more accurate
knowledge of the times and events chronicled in that list
was lost after some centuries.

However, it is not enough to have proved that the Gainas.
even before the redaction of their sacred books, possessed
the qualities necessary for continuing their creed and tradi-
tion, and preserving them from corruptions caused by large
borrowings from other religious systems; we must also
show that they did do what they were qualified to do.
This leads us to a discussion of the age of the extant
Gaina literature. For if we succeed in proving that the
Gaina literature or at least some of its oldest works were
composed many centuries before they were reduced to
writing, we shall have reduced, if not closed. the gap sepa-
rating the prophet of the Gainas from their oldest records.

The redaction of the Gaina canon or the Siddhanta took
place, according to the unanimous tradition, on the council
of Valabhi, under the presidency of Devarddhi. The date of
this event, 980 (or g93) A.V., corresponding to 454 (or 467)
A.DJ, is incorporated in the Kalpa Sotra (§ 148). Devard-
dhi Gazin, says the tradition, perceiving the Siddhdnta in

' 1t is possible, but not probable, that the date of the redaction fell sixty years
later, 514 (§27) A.D.; see Kalpa Sftra, introduction, p. 15.
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danger of becoming extinct, caused it to be written in
books. Before that time teachers made no use of written
books when teaching the Siddhinta to novices, but after
that time they did use books. The latter part of this
statement is evidently true. For in olden times books
were not used, it being the custom of the Brihmans to
rely rather on the memory than on the MSS., and in this
they were, almost without doubt, followed by the Gainas
and Buddhists. But now-a-days Yatis use MSS. when
teaching the sacred lore to their novices. There is no
reason why we should not credit the tradition that this
change in the method of instruction was brought about by
Devarddhi Gazin ; for the event was of too great import-
ance not to be remembered. To provide every teacher or
at least every Upisraya with copies of the sacred books,
Devarddhi Gazin must have issued a large edition of the
Siddhéanta. This is probably the meaning of the traditional
record that Devardchi caused the Siddhanta to be written
in books, for it is hardly credible that the Gaina monks
should never before have attempted to write cown what
they had to commit to memory ; the Brahmans also have
MSS. of their sacred books, though they do not use them
in handing down the Veda. These MSS. were intended
for private use, to aid the memory of the teacher. I make
no doubt that the same practice was observed by the Gaina
monks, the more so as they were not, like the Brahmans,
influenced by any theory of their own not to trust to MSS,,
but were induced merely by the force of the prevalent
custom to hand down their sacred lore by word of mouth.
I do not maintain that the sacred books of the Gainas were
originally written in books, for the same argument which
has been brought forward to prove that the Buddhist
monks could have had no MSS,, as they are never men-
tioned in their sacred books, in which ¢ every movable thing,
down to the smallest and least important domestic utensils,
is in some way or other referred to!, the same argument, I
say, holds good with regard to the Gainas as long as the

! Sacred Books of the East, vol. xiii, introduction, p. xxxiii.
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monks led a wandering life; but when the monks were
settled in Upésrayas exclusively belonging to themselves,
they may have kept there their MSS. as they do now-
a-days.

Devarddhi’s position relative to the sacred literature of
the Gainas appears therefore to us in a different light from
what it is generally believed to have been. He probably
arranged the already existing MSS. in a canon, taking
down from the mouth of learned theologians only such
works of which MSS. were not available. Of this canon a
great many copies were taken, in order to furnish every
seminary with books which had become necessary by the
newly introduced change in the method of religious instruc-
tion. Devarddhi’s edition of the Siddhinta is therefore
only a redaction of the sacred books which existed before
his time in nearly the same form. Any single passage in a
sacred text may have been introduced by the editor, but
the bulk of the Siddhdnta is certainly not of his making.
The text of the sacred books, before the last redaction of
the Siddhanta, did not exist in such a vague form as it
would have been liable to if it were preserved only by the
memory of the monks, but it was ¢checked by MSS.

On this premise we now proceed to inquire into the date
of the composition of the sacred books of the Gaings. Their
own dogmatical theory that all sacred books were revealed
by the first Tirthakara, shall only be noticed to be dis-
missed. We must try to discover better grounds for fixing
the age when the chief works of the Siddhinta were
composed.

As single passages may have crept into the text at any
time, we can draw no valid inferences from them, even if
they be sanctioned by Devarddhi’s receiving them into his
revised text. I attach therefore no great weight to the lists
of barbarous or un-Aryan tribes?, nor to the metion of
all seven schisms, the last of which occurred 534 A.V.32
Nothing is more common than that such details should be

! Among the latter Arava may denote the Arabs, as Weber thinks, or, as I
prefer to think, the Tamils, whose language is called Aravamu by the Dravidians.
2 See Weber, Indische Studien, XVI, p. 237.
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added as a gloss, or be incorporated even in the text, by
those who transmitted it either in writing or in instructing
their pupils. But an argument of more weight is the fact
that in the Siddhinta we find no traces of Greek astro-
nomy. In fact the Gaina astronomy is a system of incre-
dible absurdity, which would have been impossible, if its
author had had the least knowledge of the Greek science.
As the latter appears to have been introduced in India about
the third or fourth century A.D,, it follows that the sacred
books of the Gainas were composed before that time.
Another argument which offers itself for fixing the period of
the composition of the sacred books, is the language in which
they are written. But, unfortunately, it is not at all clear
whether the sacred books have been handed down in that lan-
guage in which they were composed, or in that in which they
were pronounced,and transcribed in later generations,accord-
ing to the then current idiom, till Devarddhi’s edition put an
end to the modernising of the language of the sacred books.
I aminclined to believe the latter view to be correct,and look
upon the absence of a self-consistent orthography of the
Gaina Prakrit as the effect of the gradual change of the
vernacular language in which the sacred books were re-
cited. In all MSS. of Gaina texts, the same word is not
always spelt in the same way. The differences of spelling
refer chiefly to the retention, omission, or attenuation of
single consonants between vowels, and the retention of the
vowels e,0, before two consonants, or their change ini, u. Itis
hardly possible that the different spellings of a word should
all correctly represent the pronunciation of that word at any
given time, e.g. bhQta, bhtiya; udaga, udaya, uaya;
lobha, loha!, &c.; but probably we must regard these
methods of spelling as historical spellings, that is to say, that
all different spellings presented in the MSS.which formed the
materials for Devarddhi’s edition of the Siddh4nta, were
locked upon as authentical and were preserved in all later
copies of the sacred texts. If this assumption is correct, we

!
! I do not contend that no double forms of any word were current at any
time, for there must have been a good many double forms, but I doubt that
nearly every word should have existed in two or three forms.
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must regard the most archaic spellings as representing the
pronunciation at or shortly after the epoch of the composi-
tion of the sacred books, and the most modern one as repre-
senting the pronunciation at or shortly before the redaction
of the Siddhantal. Now on comparing the Gaina Prékrit
especially in the oldest form attainable with the P4ili on one
side, and the Prikrit of Hala, Setubandha, &c. on the other,
it will appear to approach more the PAli than the later
Prakrit. We may therefore conclude that chronologically
also the sacred books of the (Gainas stand nearer those of
the Southern Buddhists than the works of later Prakrit
writers.

But we can fix the date of the Gaina literature between
still narrower limits by means of the metres employed
in the sacred books. I am of opinion that the first book
of the Akaranga Shtra and that of the Satraksitinga
Sitra may be reckoned among the most ancient parts of
the Siddhanta; the style of both works appears to me to
prove the correctness of this assumption. Now a whole
lesson of the Sttraks7tanga Sdtra is written in the Vaitaliya
metre. The same metre is used in the Dhammapadam and
other sacred books of the Southern Buddhists. But the Pali
verses represent an older stage in the development of the
Vaitéliya than those in the SQtraksstdnga, as I shall prove
in a paper on the post-Vedic metres soon to be published in
the Journal of the German Oriental Society. Compared
with the common Vaitdliya verses of Sanskrit literature, a
small number of which occur already in the Lalita Vistara,
the Vaitiliya of the Satraksitdnga must be considered to
represent an earlier form of the metre. Again, ancient Pali
works seem to contain no verses in the Aryé metre; at least
there is none in the Dhammapadam, nor have I found one
in other works. But both the AkarAnga and Satraksstanga

! Tt might be objected that archaic spellings are due to the influence of the
knowledge of Sanskrit ; but the Gainas must always have been so well acquainted
with Prikrit that they needed not any help from the Sanskrit to understand
their sacred books. On the contrary, in their Sanskrit MSS. we frequently
meet with words spelt like Prikrit words. Besides, some spellings cannot be
explained as Sanskriticisms, e.g. draga for diraya, the Sanskrit prototype
being diraka.




xlii GAINA SOTRAS.

contain each a whole lecture in Ary4 verses of a form which
is decidedly older than, and probably the parent of the
common Arys. The latter is found in the younger parts
of the Siddhinta, in the Brahmanical literature, both in
Prakrit and in Sanskrit, and in the works of the Northern
Buddhists, e.g. the Lalita Vistara, &c. The form of the
Trishaubh metre in ancient Gaina works is younger than
that in the PAli literature and older than that in the
Lalita Vistara. Finally the great variety of artificial
metres in which the greater number of the Gdthéas in the
Lalita Vistara, &c., is composed and which are wanting
in the Gaina Siddhanta, seems to prove that the literary
taste of the Gainas was fixed before the composition of
the latter works. From all these facts we must conclude
that the chronological positiorn of the oldest parts of the
Gaina literature is intermediate between the PAili literature
and the composition of the Lalita Vistara. Now the Pali
Pizakas were written in books in the time of Va#fa Gimaui,
who began to reign88 B.C. But they were in existence already
some centuries before that time. Professor Max Muller
sums up his discussion on that point by saying: ‘We must
be satisfied therefore, so far as I can see, at present with
fixing the date, and the latest date, of a Buddhist canon at
the time of the Second Council, 377 B.Cc.'” Additions and
alterations may have been made in the sacred texts after
that time; but as our argument is not based on a single
passage, or even a part of the Dhammapada, but on the
metrical laws of a variety of metres in this and other Pali
books, the admission of alterations and additions in these
books will not materially influence our conclusion, viz. that
the whole of the Gaina Siddhinta was composed after the
fourth century B. C.

We have seen that the oldest works in the Gaina canon
are older than the G&thA4s in the Lalita Vistara. As this
work is said to have been translated into Chinese 65 A.D.,
we must place the origin of the extant Gaina literature
before the beginning of our era. If we may judge about

' Sacred Books of the East, vol. x, p. xxxii.
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the distance in time of the questionable date from either
limit by the greater or less resemblance of the oldest
Gaina works in verse with such of the Southern and North-
ern Buddhists as regards metrical or stylistic peculiarities,
we should place the beginning of the Gaina literature
nearer the time of the PAli literature, rather than that of
the Northern Buddhists. This result agrees pretty well
with a tradition of the Svetdmbaras. For they say! that
after the twelve years’ famine, while Bhadrabdhu was the
head of the church, the Angas were brought together by
the Sangha of Paraliputra. Now Bhadrabihu’s death is
placed 170 A.V. by the Svetimbaras, and 162 A.V. by the
Digambaras; he lived therefore, according to the former,
under Kandragupta, who is said to have ascended the
throne 155 A.V. Professor Max Miiller assigns to Kandra-
gupta the dates 315-291 B.C.; Westergaard prefers 320 B.C.
as a more likely date for Kandragupta, and so does Kern 2.
However this difference matters little : the date of the collec-
tion or, perhaps more correctly; the composition of the Gaina
canon would fall somewhere about the end of the fourth or
the beginning of the third century B.C. It is worth noticing,
that according to the above-cited tradition, the Sangha of
Pazaliputra collected the eleven Angas without the assist-
ance of Bhadrabdhu. As the latter is claimed by the
Digambaras for one of their teachers,and as the Svetimbaras,
though doing the same,still continue the list of Sthaviras from
Sambhtavigaya, Bhadrabidhu’s fellow Sthavira, not from
Bhadrabahu himself, it seems to follow that the Angas,
brought together by the Sangha of Pazaliputra, formed the
canon of the Svetimbaras only, not that of the whole Gaina
church. In that case we should not go wrong in placing the
date of the canon somewhat later, under the patriarchate of
Sthalabhadra, i.e. in the first part of the third century B.C.

If the result of our preceding inquiry deserves credit—
and I see no counter arguments entitling us to mistrust our
conclusion—the origin of the extant Gaina literature cannot
be placed earlier than about 300 B.C, or two centuries after

1 Parisishsa Parvan I'X, 55 seqq.
? Geschiedenis van het Buddhisine in Indie, ii, p. 366 note.
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the origin of the sect. But we are not from this fact
obliged to assume that the Gainas in the time intermediate
between their last prophet and the composition of their
canon had to rely on nothing more solid than a religious
and legendary tradition, never brought into a fixed form.
In that case, Mr. Barth’s objections to the trustworthiness
of the Gaina tradition would, it is true, not be without
ground. However, we are told by the Svetdmbaras, as well
as the Digambaras, that besides the Angas, there existed
other and probably older works, called Pdrvas, of which
there were originally fourteen. The knowledge of these
Pirvas was gradually lost, till at last it became totally
extinct. The tradition of the Svetdmbaras about the four-
teen PQrvas is this: the fourteen Parvas had been in-
corporated in the twelfth Anga, the Drishtivada, which
was lost before 1000 A.Vv. But a detailed table of con-
tents of it, and consequently of the Plrvas, has survived
in the fourth Anga, the Samavayéinga, and in the Nandi
Sttral. Whether the Parvas, contained in the Drishti-
vAda, were the original ones, or, as I am inclined to believe,
only abstracts of them, we cannot decide; at all events
there has been a more detailed tradition about what they
contained.

Now we should as a rule be careful in crediting any
tradition about some lost book or books of great antiquity,
because such a tradition is frequently invented by an
author to furnish his doctrines with an authority from
which they may be derived. But in our case, there are no
grounds for suspecting the correctness of so general and
old a tradition as that about the Parvas. For the Angas do
not derive their authority from the Parvas, but are believed
to be coeval with the creation of the world. As a fraud,
the tradition about the Plrvas would therefore be unin--
telligible ; but accepted as truth, it well falls in with our
views about the development of the Gaina literature.
The name itself testifies to the fact that the Plrvas were
superseded by a new canon, for prva means former,

1 See Weber, Indische Studien, X VI, p. 341 seqq.
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earlier?; and it is assuredly not by accident that the know-
ledge of the Pdrvas is said to have commenced to fade away
at the same time when the Angas were collected by the
Sangha of Pasaliputra. For after Bhadrabahu, only ten
out of the fourteen Plirvas were known.

This then is the most natural interpretation we can place
on the tradition about the fourteen Parvas, that they were
the oldest sacred books, which however were superseded by
a new canon. But as regards the cause of the abolition of
the old canon and the composition of a new one, we are
left to conjecture, and only as such I shall give my opinion.
We know that the Drzsshzivada, which included the fourteen
Parvas, dealt chiefly with the drsshzis or philosophical
opinions of the Gainas and other sects. It may be thence
inferred that the Plrvas related controversies held between
Mahavira and rival teachers. The title pravada, which is
added to the name of each Pfirva, seems to affirm this view.
Besides, if MahAvira was not the founder of a new sect, but
as I have tried to prove, the reformer of an old one, it is
very likely that he should vigorously have combated the
opinions of his opponents, and defended those he had
accepted or improved. The founder of a religion has to
establish his own system, he is not so much in danger to
become a mere controversialist as a reformer. Now if the
discourses of Mahdivira, remembered and handed down by
his disciples, were chiefly controversies, they must have lost
their interest when the opponents of Mahdvira had died and
the sects headed by them had become extinct. Could such
contentions about philosophical questions which were no
more of any practical importance, and bickerings of divines
all but forgotten, though these things were of paramount
interest to the contemporary world, serve as a canon for
later generations who lived in thoroughly changed circum-
stances? The want of a canon suiting the condition of the

' The Gainas explain the meaning of the word pfrva in the following way.
The Tirthakara himself taught the Plrvas to his disciples, the Ganadharas. The
Ganadharas then composed the Anigas. Theie is evidently some truth in this
tradition, as it does not agree with the dogma of the Angas, being taught already
by the first Ttithakara. See Weber, Indische Studien, X VI, p. 353.
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community must have made itself felt, and it led, in my
opinion, to the composition of a new canon and the neglect
of the old one.

Professor A. Weber! assigns as the probable cause of
the Drishtivada being lost, that the development of the
Svetimbara sect had arrived at a point where the diversity
of its tenets from those embodied in that book became too
visible to be passed over. Therefore the Drssh#ivada, which
contained the PQrvas, fell into neglect. I cannot concur in
Professor Weber’s opinion, seeing that the Digambaras also
have lost the Parvas, and the Angas to boot. It is not
probable that the development of Gainism during the
two first centuries after the Nirviza should have gone on
at so rapid a pace that its two principal sects should have
been brought to the necessity of discarding their old canon.
For, as stated above, after the splitting of the church in
these two sects the philosophical system of the Gainas
remained stationary, since it is nearly the same with bqth
sects. As regards ethics, both sects, it is true, differ more.
But as the extant canon of the Svetdmbaras is not falling
into neglect, though many practices enjoined in it have long
since been abandoned, it is not more probable that they
should have been more sensible on the same score at the
time when the Parvas formed their canon. Besides, some
of the Plrvas are said to have continued to be extant long
after the time which we have assigned for the formation of
the new canon. At last they disappeared, not by an
intentional peglect, I presume, but because the new canon
set into clearer light the Gaina doctrines, and put them
forward more systematically than.had been done in the
controversial literature of the Plrvas.

Our discussion, which we here close, has, I hope, proved
that the development of the Gaina church has not been, at
any time, violently interrupted by some very extraordinary
events; that we can follow this development from its true
beginning through its different stages, and that Gainism
is as much independent from other sects, especially from

! Indische Studien, XVI, p. 248.
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Buddhism, as can be expected from any sect. We must
leave to future researches to work out the details, but I
hope to have removed the doubts, entertained by some
scholars, about the independence of the Gaina religion and
the value of its sacred books as trustworthy documents for
the elucidation of its early history.

It remains for me to add a few remarks about the two
works which have been translated in this book.
Samayikal, is the first of the eleven Angas. It treats of
the akéra, or conduct, which falls under the last of the four
heads; of ‘anuyogas, into which the sacred lore is divided,
viz. Dharmakatha, Garzita, Dravya, and Karazakaraza.
The Akérﬁflga Sitra contains two books, or .Srutaskandhas,
very different from each other in style and in the manner in
which the subject is treated. The subdivisions of the
second book being called Klas, or appendices, it follows
that only the first book is really old. That it was consi-
dered so even in later times, is apparent from a remark of
Silanka, who wrote the commentary, which is the oldest one
extant? For speaking of the mangala or auspicious sen-
tence which, according to a current theory, must occur at
the beginning, in the middle, and at the end of each work,
Silanka points out as such the first sentence of the first
lesson of the first lecture, the first sentence of the fifth
lesson of the fifth lecture, and the latter half of the 16th
verse in the fourth lesson of the eighth lecture of the first
book. It is evident that he regarded the AkArAnga Sttra
as ending with the last-named passage, which is the last but
one of the first book. '

The first book, then, is the oldest part of the AZ4ranga
Sttra ; it is probably thd@d A%Aranga Satra itself to which
other treatises have been added. For it is complete in

1 See Professor Weber's remarks on the possible bearing of this name in the
treatise I had so often occasion to quote, p. 243 seqq.

2 It was not, however, the first commentary, for Sildnka mentions one by
Gandhahastin,
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itself ; it describes in rather enigmatical language the pro-
gress of the faithful towards the highest perfection. The
last lecture, a sort of popular ballad on the glorious suffer-
ing of the prophet, was perhaps added in later times, but
as it stands now it serves well to illustrate and to set a high
example of the true ascetic’s life. But the greater part of
the book is in prose of the most bewildering kind. Fre-
quently we meet with fragments only of sentences, or with
sentences which it is impossible to construe. This reminds
us of the style of the Brahmanical Satras; but there is
this difference, that in the last-namcd works the single
aphorisms are the necessary links in the logical concatena-
tion of ideas, while in our book the single sentences or parts
of sentences do not seem to be connected with one another
in order to carry on the illustration of an idea. They do
not read like a logical discussion, but like a sermon made
up by quotations from some then well-known sacred books.
In fact the fragments of verses and whole verses which are
liberally interspersed in the prose text go far to prove the
correctness of my conjecture; for many of these ‘disjecta
membra’ are very similar to verses or Pidas of verses
occurring in the Sdatraksitinga, Uttarddhyayana, and
Dasavaikilika Sdtras. They must thercfore be taken as
allusions to standard authorities. The same must be
assumed of at least some prose scntences, especially those
which are incomplete in themselves. Other passages again
seem to be added to those quotations in order to explain
or to complete them. I shall give a few specimens. I, 4,
1, 3 we read, aho ya rdo gataminé dhire; this is a
Pada of a Trishaubh, and accordingly a quotation. The
words which follow, sayd 4gayapannanec, explain the
meaning of that quotation, aho ya rio = say4i, gata-
méine dhire = 4gayapanndne. The text continues
pamatte bahiyd péisa. This is probably a Pidda of a
Sloka; the rest of the sentence, appamatte saya
parakkamegg4, is the moral application of the pre-
ceding one. We should therefore translate: ¢ Day and
night exerting himself and steadfast,’ i. e. always having
ready wisdom. ‘Look, the careless stand outside,’ (there-
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fore) being careful he should always exert himself. The
commentator however does not separate the quotations
from the glosses, but takes all these passages as parts of
one sentence, which he interprets in the way that it has
been rendered in the text of my translation, p. 37.

In this as in many other cases I have preferred to give in
my translation the meaning which Silanka has given in his
commentary. For it is sometimes extremely difficult to
separate the quotations from the remaining text. I have
never dared to do so when they could not be proved to be
parts of verses. I had therefore to leave unnoticed all such
passages which, as the one quoted above, might be taken as
a Pdda of a Sloka; for in every prose work such passages
occur, though they never were meant for verse. They may,
therefore, only accidentally resemble parts of a Sloka in
our book too, though the great number of such passages
is rather suspicious. The greatest difficulty however we
should incur if we were to point out the prose quota-
tions, though there are certainly such, e.g. I, 3, 1, 1, suttd
amuznf, munrinzo satatam gagaranti. Such phrases
differ in style from the rest of the prose part; but it would
be impossible to draw the line between them and the work
of the real author. From what has been said, it will appear
how difficult it is to do justice to such a work as the first
book of the AZiranga in the first attempt to translate it.
In most cases I have contented myself with rendering the
text according to the interpretation of the commentator. It
must be left to future labours to come nearer the meanjng
of the author than it has been preserved by the tradition of
the scholiasts.

Formerly the first book contained nine lectures instead of
eight, one lecture, the Mah4parinn4, being now lost. It was,
according to some authorities, Samavayanga, Nandi, Ava-
syaka Niryukti, and Vidhiprabh4?!, the ninth lecture; but
according to the Niryukti of the Akiranga Sdtra, which
contains a systematic exposition of the subjects treated in
the single lectures and lessons of the Alkaranga itself, and

1 See Weber, Indische Studien, X VI, p. 251 seq.

[23) d
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to Silanka and the other commentators, it was the eighth
lecture. It contained seven lessons, and treated of some
details of ascetic lifel. The fact that the same subjects
were treated in the second book probably occasioned the
loss of the Mahéparinn, ‘because it was superfluous 2’

The second book consists of four parts (K014) or appen-
dices. There were originally five KQlds, but the fifth, the
Nisihiyagg/ana, is now reckoned as a separate work. The
first and second parts lay down rules for conduct. Their
style is very different from that of the first book, being
rather cumbrous, and not at all aphoristical. The greatest
difficulty in translating these parts is caused by the numer-
ous technical terms, some of which remain obscure, notwith-
standing the explanation of the commentary; others again
are simply transcribed into Sanskrit by the scholiast, and
seem to require no definition to be understood by the
modern Gainas. But it is different with us, who are fre-
quently reduced to guessing at the meaning of techni-
calities which a Yati could explain at once. It is therefore
to be hoped that some scholars in India, who can avail
themselves of the instruction of a Yati, will turn their
attention to this subject, and get an authentic explanation
of the many technical terms the meaning of which cannot
be ascertained by a European scholar by the means of
Gaina works only.

The third and fourth X(las have, according to the Pari-
sish7a Parvan IX, been revealed to the eldest sister of Stha-
labhadra by Simandhara, a Gina living in Pdrvavideha, a
mythical continent. This tradition is very remarkable, as
it assigns what we should call the composition of the two
last parts of the AZirAnga Stra to the same time when
the Kalpa Sdtra, which treats of a similar subject, was
composed:

The third part is of great interest, as it contains the
materials from which the Life of Mah4vira in the Kalpa
Sitra has been worked out. In fact most of the prose
paragraphs occur with but small alterations in the Kalpa

! See Calcutta edition, I, p. 435 seq., vv. 251-268,
! Sdisayattanena, Weber, 1. c.
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Satra. The latter work adds little that is material from an
historical point of view, but a great deal of descriptions
which have become typical and are to be found in other
Gaina works adapted to similar circumstances. The AZ%a-
rdnga Sftra contains, besides the above-mentioned para-
graphs, some verses which are wanting in the Kalpa Stra.
On comparing these verses with those in the eighth lecture
of the first book, we become aware of the great difference
which subsists between both portions of the Akaringa
Satra, for in both, kindred subjects are treated in Arya
verses, yet the difference in style and in the treatment of
the metre is such as can only be explained by the assump-
tion of a considerable distance of time.

The latter part of the third K014, which trcats of the five
great vows, with their twenty-five clauses, calls for no fur-
ther remark; nor is anything more to be said about the
twelve verses which make up the fourth K014, but that they
are probably old, and have been added here for want of a
better place.

The translation of the AkAranga Sdtra is based on my
edition of the text in the PAali Text Society?!, and the
commentaries printed in the Calcutta edition of the AZa-
ranga Satra. They are:

1. 71k4 of Silanka, also called Tattvaditya, said to have
been finished in the Saka ycar 798 or 876 A.D., with the
help of Vahari Sadhu.

2. Dipikd of Ginahamsa Sari, a teacher of the Brzhat
Kharatara Gakk/a. The Dipika is almost verbally copied
from the 71k4, which it pretends to reduce to a smaller
compass. But the reduction consists almost entirely in the
omission of Silanka’s comments on the Niryukti verses,
which form his introduction to every lecture and lesson.

3. Parsvakandra’s Bildvabodha or Gugerati Gloss. In
some parts of the second book, which are not explained
in the older commentaries, this gloss was the only help
I had. It generally closely follows the explanation of the
older commentaries, more especially that of the Dipika.

About the Kalpa Satra I have spoken at some length in

! The Ayfrimga Sutta of the Gvetimbara Jains, London, 188a.
d2 -’
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the introduction to my edition of that work!, to which I
refer the reader for further particulars. Since that time
Professor Weber has taken up the subject in his treatise
on the Sacred Books of the Gainas and corrected some
mistakes of mine. He ascertained that the whole Kalpa
Sdtra is incorporated as the eighth lecture in the Das4-
srutaskandha, the fourth K/Zeda Satra. Professor Weber
concurs in my opinion that the ‘Rules for Yatis’ may be
the work of Bhadrabihu?, and that the ¢ Lisi of Sthaviras’
probably has been added by Devarddhi, the editor of the
Siddhanta. I do not think, however, that Devarddhi was
the author of the Life of Mahavira also, as Professor Weber
suggests. For if it were the work of so well known a man,
tradition would certainly not have allowed such a fact to
become forgotten. It was a different thing with the List
of Sthaviras, which consists of four or five distinct treatises
only put together and added to the Lives of the Ginas by the
editor of the work. We cannot argue from the style of the
Lives of the Ginas that that part must be younger than
the Rules for Yatis; for the same difference of style occa-
sioned by the diversity of the matter exists between the
third K014 of the AZAranga Sttra and the two preceding
ones. Nor can the meagreness of the contents be adduced
as an argument against the- antiquity of the Lives of the
Ginas, since they were probably not intended for bio-
graphical treatises, but served a liturgical purpose; for
when the images of the Tirthakaras are worshipped in
the temples they are addressed with hymns, one of which
sums up the Kalyarakas or auspicious moments3. It is

! The Kalpa Sfitra of Bhadrabihu, Leipzig, 1879. Abhandlungen fiir die
Kunde des Morgenlandes, VII, 1.

2 That the ¢ Rules for Yatis’ must have been composed at least six genera-
tions after Mahdvira is evident from §§ 3-8, but probably the work is still
younger. For in § 6 the Sthaviras, who come immediately after the disciples of
the Ganadharas, are spoken of in some contrast to the ¢ Sramanas Nirgranthas
of the present time.” Yet the work cannot be comparatively young, because it
appears from §§ 28-30 that the Ginakalpa had not yet fallen into disuse, as
it had done in later times.

8 The rites are described and the hymns given in a modern work called
Katurvimsatitifthankardndm plgd, a MS. of which belongs to the Deccan
College.
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with these Kalyadnakas that the Lives of the Ginas are
chiefly concerned, and this fact seems to prove that the
custom of mentioning the Kalydnakas in the worship of
the Tirthakaras is a very old one; for otherwise it would
be impossible to conceive what could have induced an
author to treat so largely of so barren a subject as has been
done in the Kalpa Satra. But whatever may be the age of
the several parts of the Kalpa Sttra, it is certain that this
work has been held in high esteem by the Gainas for more
than a thousand years. It therefore deserves a place in
this collection of translations from the Sacred Books of
the East. I could only have wished to make my transla-
tion more worthy of the place where it is to make its
appearance; but if I have somewhat fallen short in my
performance, I hope it will be accepted as an excuse that
I had to translate into a language which is not my own,
-works of a literature which, notwithstanding all that has
been done for it, still is all but virgin soil to us.

HERMANN JACOBI.

MUNSTER, WESTPHALLY,
June, 1884.
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FIRST BOOK".
FIRST LECTURES?

CALLED

KNOWLEDGE OF THE WEAPON.

FirsT LEsson3s,

O long-lived (Gamb(svAmin4)! I (Sudharman)
have heard the following discourse from the vene-
rable (Mahavira): (1)

Here many do not remember whether they have
descended in an eastern direction (when they were
born in this world), or in a southern, or in a western,
or in a northern direction, or in the direction from
above, or in the direction from below, or in a direc-
tion intermediate (between the cardinal points), or in
a direction intermediate between these (and the

1 Suyakkhamdha, srutaskandha.

? Agghayana, adhyayana. The first lecture is called sattha-
parinni (sastra-parig4), ‘knowledge of the weapon.” Weapons
are divided into material weapon and weapon consisting in a state
(bhiva). The latter is explained to be non-control (asamyama)
or the wrong use of mind, speech, and body. Knowledge (parig#d)
is twofold : comprehension and renunciation. The subject of the
first lecture is, therefore, the comprehension and renunciation of
everything that hurts other beings.

8 Uddesaya, uddesaka.

¢ GambfisvAmin was the disciple of Sudharman, one of the
eleven chief disciples (gazadhara) of Mahavira.

(23] B
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cardinal points). (2) Similarly, some do not know
whether their soul is born again and again or not;
nor what they were formerly, nor what they will be-
come after having died and left this world. (3) Now
this is what one should know, either by one’s own
knowledge or through the instruction of the highest
(i. e. a Tirthakara), or having heard it from others:
that he descended in an eastern direction, or in any
other direction (particularised above). Similarly, some
know that their soul is born again and again, that it
arrives in this or that direction, whatever direction
that may be. (4) He believes in soul?, believes in
the world 2, believes in reward 3, believes in action
(acknowledged to be our own doing in such judgments
as these): ‘Ididit;’ ‘I shall cause another to do it;’
‘I shall allow another to do itt’ In the world, these
are all the causes of sin %, which must be compre-
hended and renounced. (5) A man that does not
comprehend and renounce the causes of sin, descends
in a cardinal or intermediate direction, wanders to all
cardinal or intermediate directions, is born again and
again in manifold births, experiences all painful
feelings. (6) About this the Revered One has taught

! I.e. in a permanent soul, different from the body. This is
said against the K4rvikas.

* 1. e. the plurality of souls, not in one all-soul, as the Vedantins.

* Kamma (karma) is that which darkens our intellect, &c. Its
result is the suffering condition of men, its cause is action
(kiriy8, kriyd).

¢ The different tenses employed in these sentences imply, ac-
cording to the commentators, the acknowledgment of the reality
of time, as past, present, future.

* Kamma-samirambha. Kamma has been explained above.
Samérambha, a special action (kriy4), is the engaging in something
blamable (s&vady4nush/s4na).
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the truth (comprehension and renunciation). For
the sake of the splendour, honour, and glory of this
life, for the sake of birth, death, and final liberation,
for the removal of pain, all these causes of sin are at
work, which are to be comprehended and renounced
in this world. He who, in the world, comprehends
and renounces these causes of sin, is called a reward-
knowing sage (muzi). Thus I say’. (7)

SeconD LEsson 2.

The (living) world is afflicted, miserable, diffi-
cult to instruct, and without discrimination. In
this world full of pain, suffering by their different
acts, see the benighted ones cause great pain. (1)
See! there are beings individually embodied (in
earth; not one all-soul). See! there are men who

! These words (tti bemi) stand at the end of every lesson. The
commentators supply them also for the beginning of each lesson.

2 After the chief tenets of Gainism with regard to soul and actions
have briefly been stated in the first lesson, the six remaining
lessons of the first lecture treat of the actions which injure the six
classes of lives or souls. The Gainas seem to have arrived at their
concept of soul, not through the search after the Self, the self-
existing unchangeable principle in the ever-changing world of phe-
nomena, but through the perception of life. For the most general
Gaina term for soul is life (giva), which is identical with self (dy4,
dtman). There are numberless lives or souls, not only embodied
in animals, men, gods, hell-beings (tasa, trasa), and plants (vanassaf,
vanaspati), but also in the four elements—earth, water, fire, wind.
Earth, &c., regarded as the abode of lives is called earth-body, &c.
These bodies are only perceptible when an infinite number of them
is united in one place. The earth-lives, &c., possess only one organ,
that of feeling ; they have undeveloped (avyakta)intellect and feelings
(vedani), but no limbs, &c. The doctrines about these elementary
lives are laid down in Bhadrabdhu’s Niryukti of our Siitra, and are
commented upon in Silinka’s great commentary of it. They are
very abstruse, and deal in the most minute distinctions, which baffle
our comprehension,

B2
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control themselves, (whilst others only) pretend
to be houseless (i.e. monks, such as the Bauddhas,
whose conduct differs not from that of house-
holders), because one destroys this (earth-body) by
bad and injurious doings, and many other beings,
besides, which he hurts by means of earth, through
his doing acts relating to earth. (2) About this the
Revered One has taught the truth: for the sake of the
splendour, honour, and glory of this life, for the sake
of birth, death, and final liberation, for the removal
of pain, man acts sinfully towards earth, or causes
others to act so, or allows others to act so. This
deprives him of happiness and perfect wisdom.
About this he is informed when he has understood
or heard, either from the Revered One or from the
monks, the faith to be coveted. (3) There are some
who, of a truth, know this (i. e. injuring) to be the
bondage, the delusion, the death, the hell. For this?
a man is longing when he destroys this (earth-body)
by bad, injurious doings, and many other beings,
besides, which he hurts by means of earth, through
his doing acts relating to earth. Thus I say. (4)
As somebody may cut or strike a blind man
(who cannot see the wound), as somebody may cut
or strike the foot, the ankle, the knee, the thigh, the
hip, the navel,s the belly, the flank, the back, the
bosom, the heart, the breast, the neck, the arm,
the finger, the nail, the eye, the brow, the forehead,
the head, as some kill (openly), as some extirpate

1 1k% attham. The commentators think this to be a reference to
the sentence, For the sake of the splendour, &c. It would be more
natural to connect it with the foregoing sentence ; the meaning is,
For bondage; &c., men commit violence, though they believe it to be
for the happiness of this life.
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(secretly), (thus the earth-bodies are cut, struck, and
killed though their feeling is not manifest). (5)

He who injures these (earth-bodies) does not
comprehend and renounce the sinful acts; he who
does not injure these, comprehends and renounces
the sinful acts. Knowing them, a wise man should
not act sinfully towards earth, nor cause others to
act so, nor allow others to act so. He who knows
these causes of sin relating to earth, is called a
reward-knowing sage. Thus I say. (6)

THIRD LEsson?,

(Thus I say): He who acts rightly, who does
pious work, who practises no deceit, is called
houseless. (1) One should, conquering the world,
persevere in that (vigour of) faith which one had
on the entrance in the order; the heroes (of
faith), humbly bent, (should retain their belief in)
the illustrious road (to final liberation) and in the
world (of water-bodies); having rightly compre-
hended them through the instruction (of Mah4avira),
(they should retain) that which causes no danger
(i.e. self-control). Thus I say. (2) A man should
not (himself) deny the world of (water-bodies), nor
should he deny the self. He who denies the world
(of water-bodies), denies the self; and he who denies
the self, denies the world of (water-bodies). (3)

See! there are men who control themselves ;

1 The water-lives which are treated of in this lesson are, as is the
case with all elementary lives, divided into three clas es: the sen-
tient, the senseless, and the mixed. Only that water which is the
abode of senseless water-lives may be used. Therefore water is
to be strained before use, because the senseldss lives only are
believed to remain in water after that process.
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others pretend only to be houseless; for one de-
stroys this (water-body) by bad, injurious doings,
and many other beings, besides, which he hurts by
means of water, through his doing acts relating to
water. (4) About this the Revered One has taught
the truth: for the sake of the splendour, honour,
and glory of this life, for the sake of birth, death,
and final liberation, for the removal of pain, man
acts sinfully towards water, or causes others to act
so, or allows others to-act so. (5) This deprives
him of happiness and perfect wisdom. About this
he is informed when he has understood and heard
from the Revered One, or from the monks, the faith
to be coveted. There are some who, of a truth,
know this (i.e. injuring) to be the bondage, the
delusion, the death, the hell. For this a man is
longing when he destroys this (water-body) by bad
and injurious doings, and many other beings, besides,
which he hurts by means of water, through his doing
acts relating to water. Thus I say. (6)

There are beings living in water, many lives; of
a truth, to the monks water has been declared to be
living matter. See! considering the injuries (done
to water-bodies), those acts (which are injuries, but
must be done before the use of water, e.g. straining)
have been distinctly declared. Moreover he (who
uses water which is not strained) takes away what
has not been given (i.e. the bodies of water-lives).
(A Bauddha will object): ‘ We have permission, we
have permission to drink it, or (to take it) for toilet
purposes.” Thus they destroy by various injuries
(the water-bodies). But in this their doctrine is of
no authority.

He who injures these (water-bodies) does not
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comprehend and renounce the sinful acts; he who
does not injure these, comprehends and renounces
the sinful acts. () Knowing them, a wise man
should not act sinfully towards water, nor cause
others to act so, nor allow others to act so. He
who knows these causes of sin relating to water, is
called a reward-knowing sage. Thus I say. (8)

FourTuH LESson.

(Thus I say): A man should not, of his own
accord, deny the world (of fire-bodies), nor should
he deny the self. He who denies’ the world (of
fire-bodies), denies the self; and he who denies the
self, denies the world (of fire-bodies). (1) He who
knows that (viz. fire) through which injury is done
to the long-living bodies (i.e. plants)?, knows also
that which does no injury (i.e. control); and he whe
knows that which does no injury, knows also that
through which no injury is done to the long-living
bodies. (2) This has been seen by the heroes (of
faith) who conquered ignorance; for they control
themselves, always exert themselves, always mind
their duty. He who is unmindful of duty, and
desiring of the qualities (i.e. of the pleasure and
profit which may be derived from the elements)
is called the torment? (of living beings). Knowing
this, a wise man (resolves): ‘ Now (I shall do) no
more what I used to do wantonly before.” (3) See!
there are men who control themselves; others
pretend only to be houseless; for one destroys this
(fire-body) by bad and injurious doings, and many

! The fire-bodies live not longer than three days.
* Damda.



A

8 AxARANGA sOTRA.

other beings, besides, which he hurts by means of fire,
through his doing acts relating to fire. About this
the Revered One has taught the truth : for the sake
of the splendour, honour, and glory of this life, for
the sake of birth, death, and final liberation, for the
removal of pain, man acts sinfully towards fire,
or causes others to act so, or allows others to
act so. (4) This deprives him of happiness and
perfect wisdom. About this he is informed when
he has understood, or heard from the Revered One
or from the monks, the faith to be coveted. There
are some who, of a truth, know this (i.e. injuring)
to be the bondage, the delusion, the death, the hell.
For this a man is longing, when he destroys this
(fire-body) by bad and injurious doings, and many
other beings, besides, which he hurts by means of
fire, through his doing acts relating to fire. Thus
I say. (5) :

There are beings living in the earth, living in
grass, living on leaves, living in wood, living in
cowdung, living in dust-heaps, jumping beings which
coming near (fire) fall into it. Some, certainly,
touched by fire, shrivel up; those which shrivel up
there, lose their sense there; those which lose their
sense there, die there. (6)

He who injures these (fire-bodies) does not com-
prehend and renounce the sinful acts; he who does
not injure these, comprehends and renounces the
sinful acts. Knowing them, a wise man should not
act sinfully towards fire, nor cause others to act so,
nor allow others to act so. He who knows the
causes of sin relating to fire, is called a reward-
knowing sage. Thus I say. (%)
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Firra LEessonl.

‘I shall not do (acts relating to plants) after having
entered the order, having recognised (the truth about
these acts), and having conceived that which is free
from danger (i.e. control).’

He who does no acts (relating to plants), has
ceased from works; he who has ceased from
them is called ‘houseless.” (1) Quality is the whirl-
pool (Avaffa=samsara), and the whirlpool is
quality. Looking up, down, aside, eastward, he sees
colours, hearing he hears sounds; (2) longing up-
wards, down, aside, eastward, he becomes attached
to colours and sounds. That is called the world;
not guarded against it, not obeying the law (of the
Tirthakaras), relishing the qualities, conducting him-
self wrongly, he will wantonly live in a house (i.e.
belong to the world). (3)

See! there are men who control themselves ; others
pretend only to be houseless, for one destroysthis(body
of a plant) by bad and injurious doings, and many other

! The discussion of the ¢ wind-bodies,” which should follow that
of the fire-bodies, is postponed for two lessons in which the vege-
table and animal world is treated of. The reason for this inter-
ruption of the line of exposition is, as the commentators state,
that the nature of wind, because of its invisibleness, is open to
doubts, whilst plants and animals are admitted by all to be living
beings, and are, therefore, the best support of the hylozoistical
theory. That wind was not readily admitted by the ancient
Indians to be a peculiar substance may still be recognised in the
philosophical Sfitras of the Brahmans. For there it was thought
necessary to discuss at length the proofs for the existence of a
peculiar substance, wind. It should be remarked that wind was
never identified with air, and that the Gainas had not yet separated
air from space. '
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beings, besides, which he hurts by means of plants,
through his doing acts relating to plants. (4) About
this the Revered One has taught the truth: for the
sake of the splendour, honour, and glory of this life,
for the sake of birth, death, and final liberation, for
the removal of pain, man acts sinfully towards
plants, or causes others to act so, or allows others
to act so. This deprives him of happiness and
perfect . wisdom. About this he is informed when
he has understood, or heard from the Revered
One or from the monks, the faith to be coveted.
There are some who, of a truth, know this (i.e.
injuring) to be the bondage, the delusion, the death,
the hell. For this a man is longing when he destroys
this (body of a plant) by bad and injurious doings,
and many other beings, besides, which he hurts by
means of plants, through his doing acts relating to
plants. Thus I say. (5)

As the nature of this (i.e. men) is to be born and
to grow old, so is the nature of that (i.e. plants) to be
born and to grow old; as this has reason, so that
has reason!; as this falls sick when cut, so that
falls sick when cut; as this needs food, so that needs
food; as this will decay, so that will decay; as this
is not eternal, so that is not eternal; as this takes
increment, so that takes increment; as this is chang-
ing, so that is changing. (6) He who injures these
(plants) does not comprehend and renounce the sinful

! The plants know the seasons, for they sprout at the proper
time, the Asoka buds and blooms when touched by the foot of a
well-attired girl, and the Vakula when watered with wine; the
seed grows always upwards: all this would not happen if the
plants had no knowledge of the circumstances about them. Such
is the reasoning of the commentators.
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acts; he who does not injure these, comprehends
and renounces the sinful acts. Knowing them, a wise
man should not act sinfully towards plants, nor cause
others to act so, nor allow others to act so. He who
knows these causes of sin relating to plants, is called
a reward-knowing sage. Thus I say. (7)

SixTH LESSON.

Thus I say: There are beings called the animate,
viz. those who are produced 1. from eggs (birds,
&c.), 2. from a fetus (as elephants, &c.), 3. from a
fetus with an enveloping membrane (as cows,
buffaloes, &c.), 4. from fluids (as worms, &c.),
5. from sweat (as bugs, lice, &c.), 6. by coagulation
(as locusts, ants, &c.), 7. from sprouts (as butterflies,
wagtails, &c.), 8. by regeneration (men, gods, hell-
beings). This is called the Samsira (1) for the
slow, for the ignorant. Having well considered it,
having well looked at it, I say thus: all beings,
those with two, three, four senses, plants, those with
five senses, and the rest of creation, (experience)
individually pleasure or displeasure, pain, great
terror, and unhappiness. Beings are filled with
alarm from all directions and in all directions. See!
there the benighted ones cause great pain. See!
there are beings individually embodied. (2)

See! there are men who control themselves;
others pretend only to be houseless, for one destroys
this (body of an animal) by bad and injurious doings,
and many other beings, besides, which he hurts by
means of animals, through his doing acts relating
to animals. (3) About this the Revered One has
taught the truth: for the sake of the splendour,



12 AKARANGA sOTRA.

honour, and glory of this life, for the sake of birth,
death, and final liberation, for the removal of pain,
man acts sinfully towards animals, Qr causes others
to act so, or allows others to act so. This de-
prives him of happiness and perfect wisdom. About
this he is informed, when he has understood, or
heard from the Revered One or from the monks,
the faith to be coveted. There are some who, of
a truth, know this (i.e. injuring) to be the bondage,
the delusion, the death, the hell. For this a man
is longing, when he injures this (body of an animal)
by bad and injurious doings, and many other beings,
besides, which he hurts by means of animals, through
acts relating to animals. Thus I say. (4)

Some slay (animals) for sacrificial purposes, some
kill (animals) for the sake of their skin, some kill
(them) for the sake of their flesh, some kill them
for the sake of their blood; thus for the sake of
their heart, their bile, the feathers of their tail,
their tail, their big or small horns, their teeth, their
tusks, their nails, their sinews, their bones!; with
a purpose or without a purpose. Sonte kill animals
because they have been wounded by them, or are
wounded, or will be wounded. (5)

He who injures these (animals) does not com-
prehend and renounce the sinful acts; he who does
not injure these, comprehends and renounces the
sinful acts. Knowing them, a wise man should not
act sinfully towards animals, nor cause others to act
so, nor allow others to act so. He who knows

! The word after bones (aZfkie) is asthimimgie, for which
huffaloes, boars, &c. are killed, as the commentator states. 1 do
not know the meaning of this word which is rendered asthi-
mifigd.
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these causes of sin relating to animals, is called a
reward-knowing sage. Thus I say. (6)

SeEveENTH LESSON.

He who is averse from (all actions relating to)
wind, knows affliction. Knowing what is bad, he
who knows it with regard to himself, knows it with
regard to (the world) outside; and he who knows
it with regard to (the world) outside, knows it with
regard to himself: this reciprocity (between himself
and) others (one should mind). Those who are
appeased, who are free from passion, do not desire
to live. (1)

See! there are men who control themselves;
others pretend only to be houseless, for one destroys
this (wind-body) by bad and injurious doings, and
many other beings, besides, which he hurts by means
of wind, through his doing acts relating to wind. (2)
About this' the Revered One has taught the truth:
for the sake of the splendour, honour, and glory
of this life, for the sake of birth, death, and final
liberation, for. the removal of pain, man acts sinfully
towards wind, or causes others to act so, or
allows others to act so. This deprives him of
happiness and perfect wisdom. About this he is
informed when he has understood, or heard from
the Revered One or from the monks, the faith to
be coveted. There are some who, of a truth, know
this to be the bondage, the delusion, the death, the
hell. For this a man is longing when he destroys
this (wind-body) by bad and injurious acts,and many
other beings, besides, which he hurts by means of
wind, through his doing acts relating to wind. Thus

I say. (3)
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There are jumping beings which, coming near
wind, fall into it. Some, certainly, touched by wind,
shrivel up; those which shrivel up there, lose their
sense there; those which lose their sense there, die
there. (4)

He who injures these (wind-bodies) does not com-
prehend and renounce the sinful acts; he who does
not injure these, comprehends and renounces the
sinful acts. Knowing them, a wise man should not
act sinfully towards wind, nor cause others to act so,
nor allow others to act so. He who knows these
causes of sin relating to wind, is called a reward-
knowing sage. Thus I say. (5)

Be aware that about this (wind-body) too those
are involved in sin who delight not in the right
conduct, and, though doing acts, talk about religious
discipline, who conducting themselves according to
their own will, pursuing sensual pleasures, and en-
gaging in acts, are addicted to worldliness. He
who has the true knowledge about all things, will
commit no sinful act, nor cause others to do so,
&c. (6) Knowing them, a wise man should not
act sinfully towards the aggregate of six (kinds of)
lives, nor cause others to act so, nor allow others to
act so. He who knows these causes of sin relating
to the aggregate of the six (kinds of) lives, is called
a reward-knowing sage. Thus I say. (7)

End of the First Lecture, called Knowledge of the
Weapon,
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SECOND LECTURE,

CALLED

CONQUEST OF THE WORLD.

First LEsson.

Quality is the seat of the root, and the seat of
the root is quality!. He who longs for the qualities,
is overcome by great pain, and he is careless?
(For he thinks) I have to provide for a mother,
for a father, for a sister, for a wife, for sons, for
daughters, for a daughter-in-law, for my friends, for
near and remote relations, for my acquaintances?,
for different kinds of property, profit, meals, and
clothes. Longing for these objects, people are
careless, suffer day and night, work in the right
and the wrong time, desire wealth and treasures,
commit injuries and violent acts, direct the mind,
again and again, upon these injurious doings (de-
scribed in the preceding lecture). (1) (Doing so),
the life of some mortals (which by destiny would
have been long) is shortened. For when with the
deterioration of the perceptions of the ear, eye,
organs of smelling, tasting, touching, 2 man becomes
aware of the decline of life, they* after a time

1 I.e. in the qualities of the external things lies the primary cause
of the Samsfira, viz. sin; the qualities produce sin, and sinfulness
makes us apt to enjoy the qualities.

* I e. gives way to love, hate, &c.

® Samthuya. The commentators explain this word acquaint-
ance or one who is recommended to me.

¢ I e. these failing perceptions,
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produce dotage. Or his kinsmen with whom he
lives together will, after a time, first grumble at
him, and he will afterwards grumble at them.
They cannot help thee or protect thee, nor canst
thou help them or protect them. (2) He is not
fit for hilarity, playing, pleasure, show. There-
fore, ah! proceeding to pilgrimage, and thinking
that the present moment is favourable (for such
intentions '), he should be steadfast and not, even
for an hour, carelessly conduct himself. His youth,
his age, his life fade away.

A man who carelessly conducts himself, who
killing, cutting, striking, destroying, chasing away,
frightening (living beings) resolves to do what has
not been done (by any one)—him his relations with
whom he lived together, will first cherish, and he
will afterwards cherish them. But they cannot help
thee or protect thee, nor canst thou help them or
protect them. (3)

Or he heaps up treasures for the benefit of some
spendthrifts, by pinching himself. Then, after a
time, he falls in sickness; those with whom he
lives together will first leave him, and he will after-
wards leave them. They cannot help thee or protect
thee, nor canst thou help them or protect them. (4)

Knowing pain and pleasure in all their variety ?,
and seeing his life not yet decline, a wise man should
know that to be the proper moment (for entering
a religious life); while the perceptions of his ear,
eye, organs of smelling, tasting, touching are not

! I.e. his present life; for the birth in 4ryakshetra and in a
noble family is difficult to obtain in this Samsira.
* Patteyash, singly, with regard to the living beings.
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yet deteriorated, while all these perceptions are not
yet deteriorated, man should prosecute?! the real end
of his soul?, Thus I say. (5)

SeEcoND LESSON.

A wise man should remove any aversion (to con-
trol3); he will be liberated in the proper time.
Some, following wrong instruction, turn away (from
control). They are dull, wrapped in delusion.
While they imitate the life of monks, (saying),‘We
shall be free from attachment, they enjoy the plea-
sures that offer themselves® Through wrong in-
struction the (would-be) sages trouble themselves
(for pleasures); thus they sink deeper and deeper
in delusion, (and cannot get) to this, nor to the
opposite shore®. Those who are freed (from attach-
ment to the world and its pleasures), reach the
opposite shore®. Subduing desire by desirelessness,
he does not enjoy the pleasures that offer them-
selves. Desireless, giving up the world, and
ceasing to act, he knows, and sees, and has no
wishes because of his discernment?; he is called
houseless. (1) ‘

! Samanuviseggisi (tti bemi) is taken by the commentators
for the second person, which always occurs before tti bemi, but
nowhere else. I think si belongs to tti bemi, and stands for se=
asau.

? Viz, control.

3 Arati is usually dislike, fus/ai exercise; but, according to the
commentators, these words here mean samyamérati and nivar-
tayati.

¢+ E. g. the Buddhists, &c., Sikyidayah.

8 T.e. they are neither householders nor houseless monks.

¢ L e. moksha, final liberation.

7 Viz. between good and bad, or of the results of desire.

(23] c
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(But on the contrary) he suffers day and night,
works in the right and the wrong time, desires wealth
and treasures, commits injuries and violent acts,
again and again directs his mind upon these in-
jurious doings?!; for his own sake, to support or
to be supported by his relations, friends, the an-
cestors, gods, the king, thieves, guests, paupers,
Sramaznas. (2)

Thus violence is done by these various acts,
deliberately, out of fear, because they think ‘it is
for the expiation of sins?2 or for some other hope.
Knowing this, a wise man should neither himself
commit violence by, such acts, nor order others to
commit violence by such acts, nor consent to the
violence done by somebody else.

This road (to happiness) has been declared by
the noble ones, that a clever man should not be
defiled (by sin). Thus I say. (3)

THirp LESSON,

‘ Frequently (I have been born) in a high family,
frequently in a low one; I am not mean, nor noble,
nor do I desire (social preferment)’ Thus reflect-
ing, who would brag about his family or about his
glory, or for what should he long ? (1)

Therefore a wise man should neither be glad nor
angry (about his lot): thou shouldst know and con-
sider the happiness of living creatures. Carefully
conducting himself, he should mind this: blindness,
deafness, dumbness, one-eyedness, hunchbacked-

1 Seel, 2,1, §1.
? The sacrificial rites of the Brihmanas are meant.
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ness’, blackness, variety of colour (he will always
experience); because of his carelessness he is born
in many births, he experiences various feelings. (2)

Not enlightened (about the cause of these ills) he
is afflicted (by them), always turns round (in the
whirl of) birth and death. Life is dear to many
who own fields and houses. Having acquired dyed
and coloured (clothes), jewels, earrings, gold, and
women, they become attached to these things.
And a fool who longs for life, and worldly-minded 3,
laments that (for these worldly goods) penance,
self-restraint, and control do not avail, will igno-
rantly come to grief. (3)

Those who are of a steady conduct do not desire
this (wealth). Knowing birth and death, one should
firmly walk the path (i.e. right conduct), (and not
wait for old age to commence a religious life),

For there is nothing inaccessible for death. All
beings are fond of life3, like pleasure, hate pain,
shun destruction, like life, long to live. To all life
is dear*. (4)

Having acquired it (i.e. wealth), employing bipeds
and quadrupeds, gathering riches in the three ways?,

! Hereafter vadabhattam explained by vinirgataprsthivi
vadabha-lakshanam.

* Sampunnam=sampflrnam, lit. complete, i.e. the complete
end of human existence is enjoyment of the world.

3 Another reading mentioned by the commentator is piy&yay4,
fond of themselves.

* The original of this paragraph reads partly metrical ; after the
verse marked in my edition there follow three final pidas of a
sloka.

8 According to the commentators, the three modes of activity
(yoga), action, order, consent, or the three organs of activity
(karana), miad, speech, body, are meant.

Cc 2
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whatever his portion will be, small or great, he will
desire to enjoy it. Then at one time, his manifold
savings are a large treasure. Then at another time,
his heirs divide it, or those who are without a living
steal it, or the king takes it away, or it is ruined in
some way or other, or it is consumed by the con-
flagration of the house. Thus a fool doing cruel
deeds which benefit another, will ignorantly come
thereby to grief. (5)

This certainly has been declared by the sage’.
They do not cross the flood 2 nor can they cross
it; they do not go to the next shore, nor can they
go to it; they do not go to the opposite shore, nor
can they go to it.

And though hearing the doctrine, he does not
stand in the right place; but the clever one who
adopts the true (faith), stands in the right place (i.e.
control) 3.

He who sees by himself, needs no instruction. But
the miserable, afflicted fool who delights in pleasures,
and whose miseries do not cease, is turned round in
the whirl of pains. Thus I say. (6)

! I.e. the Tirthakara,

* L.e. the Samsira, represented under the idea of a lake or slough,
in the mud of which the worldly are sinking without being able to
reach the shore.

* Ayiniggam ka Adiya tammi fAine na Aifthai avitaham pappa
kheyanne tammi /A4nammi Zi//hai 0 These words form a regular
sloka, which has not been noticed by any commentator. Silinka
seems to have read vitaham pappa akheyanne, but I consider
the reading of our MSS. better, for if we adopt it, /447a retains the
same meaning (viz. control) in both parts of the couplet, while if
we adopt Silinka’s reading, /A47a must in the one place denote
the contrary of what it means in the other; 4d4niya, doctrine, lit. to
be adopted.
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FourTH LEsson.

Then, after a time, he falls in sickness: those
with whom he lives together, first grumble at him,
and he afterwards grumbles at them. But they
cannot help thee or protect thee, nor cansc thou
help them or protect them. (1)

Knowing pleasure and pain separately!, they
trouble themselves about the enjoyment (of the
external objects). For some men in this world have
(such a character that) they will desire to enjoy their
portion, whether it be large or small, in the three
ways 2 Then, at one time, it will be sufficiently
large, with many resources. Then, at another time,
his heirs divide it, or those who have no living
steal it, or the king takes it away, or it is ruined
in some way or other, or it is consumed by the
conflagration of the house. Thus a fool, doing
cruel acts, comes ignorantly to grief. (2)

Wisely reject hope and desire? and extracting
that thorn (i.e. pleasure) thou (shouldst act rightly).
People who are enveloped by delusion do not
understand this: he who (gathers wealth) will,
perhaps, not have the benefit of it.

The world is greatly troubled by women. They
(viz. men) forsooth say, ‘ These are the vessels (of
happiness).” But this leads them to pain, to delusion,

! The meaning seems to be: If people do not know that
pleasure and pain are the result of their own works. &c.

* The commentators give no explanation of what is meant by
‘the three ways,” yet cf. 3, § 5.

3 The words isam 4a Ahamdam ka vigimka dhire form a trishsubh
pida.
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to death, to hell, to birth as hell-beings or brute
beasts. The fool never knows the law. (3)

Thus spake the hero!: ‘Be careful against this
great delusion; the clever one should have done
with carelessness by considering death in tranquillity,
and that, the nature of which is decay (viz. the
body) ; these (pleasures), look! will not satisfy (thee).
Therefore have done with them! Sage, look! this
is the great danger, it should overcome none whom-
soever. He is called a hero who is not vexed by
(the hardships caused) by control. He should not
be angry because the (householder) gives him little.
If turned off, he should go. Thou shouldst conform
to the conduct of the sages.” Thus I say. (4)

Firtni LEsson.

That for this (viz. pleasure) the wants of the
world should be supplied by bad injurious doings:
for one’s own sons, daughters, daughters-in-law,
kinsmen, nurses, kings, male and female slaves,
male and female servants, for the sake of hospitality,
of supper and breakfast, the accumulation of wealth
is effected. (r)

(This is) here for the enjoyment of some men.
(But a wise man) exerting himself, houseless, noble,
of noble intellect, of noble perception recognises the
proper moment (for all actions). He should not
accept, nor cause others to accept, or permit them

' The MSS. have uddhu dhire. The last word is a frequent
mistake for vire, wbich is adopted by the commentators They
explain udihu by ud-gha=uktavin
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to accept anything unclean!. Free from uncleanli-
ness he should wander about. (2)

Being not seen in buying and selling, he should
not buy, nor cause others to buy, nor consent to the
buying of others. This mendicant who knows the
time, the strength (of himself), the measure (of all
things), the practice?, the occasion (for begging, &c.),
the conduct, the religious precepts?, the true con-
dition (of the donor or hearer), who disowns all
things not requisite for religious purposes*, who
is under no obligations, he proceeds securely (on
the road to final liberation) after having cut off both
(love and hate). Clothes, alms-bowls, blankets,
brooms, property 8, straw mats, with regard to these
things he should know (what is unclean). When
he receives food he should know the quantity
required. This has been declared by the Revered
One: he should. not rejoice in the receipt of a gift,
nor be sorry when he gets nothing. Having got
much, one should not store'it away; one should
abstain from things not requisite for religious
purposes, With a mind different (from that of
common people) a seer abandons (these things).
This is the road taught by the noble ones, well
acquainted with which one should not be defiled (by
sin). Thus I say. (3)

! Amagandha, unclean, is also a Buddhist term; see Rhys
Davids’ Buddhism, pp. 131, 181.

2 Kheda=abhy4sa, or the pain of worldly existence.

8 Samaya. -

¢ Pariggaha; it might also be translated, who dis.wns attach-
ment.

® Oggaha=avagraha property e.g. the ground or space which
the householder allows the mendicant who stays in his house.
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Pleasures are difficult to reject, life is difficult to
prolong. That man, certainly, who loves pleasures,
is afflicted (by their loss), is sorry in his heart, leaves
his usual ways, is troubled, suffers pain. The far-
sighted one who knows the world, knows its inferior
part (hell), its upper part (heaven), its side-long part
(the state of brute beasts). He who knows the
relation (of human affairs, viz.) that he who desires
for the world is always turned round (in the sams-
sira), is called among mortals a hero, who liberates
those who are fettered. (4)

As the interior (of the body is loathsome), so is
the exterior; as the exterior, so is the interior. In
the interior of the body he perceives the foul interior
humours, he observes their several courses (or
eruptions). A well-informed man knowing (and
renouncing the body and pleasures), should not eat
(his saliva!); he should net oppose himself to the
(current of knowledge). Certainly, that man who
engages in worldly affairs, who practises many tricks,
who is bewildered by his own doings, acts again and
again on that desire which increases his unrighteous-
ness?. Hence the above has been said for the
increase of this (life) 3. (A man addicted to pleasures)
acts as if immortal, and puts great faith (in pleasure);
but when he perceives that this body sustains pains,

he cries in his ignorance. Therefore keep in your
mind what I say. (5)

' Le. what he has thrown away, vomited, as it were; pleasures.

* Veram vaddhei appano, apparently the close of a sloka;
see I, 3, 2, 3.

* The commentdtors supply sarirasya, the body. For sinful acts

injure the bodies of living beings ; therefore they are increased by
our abstaining from sin.
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A heretic?! professes to cure (the love of pleasure),
while he kills, cuts, strikes, destroys, chases away,
resolves to do what has not been done before. To
whom he applies the cure—enough of that fool’s
affection ?; or he who has (the cure) applied, is a
fool. This does not apply to the houseless. Thus
I say. (6)

Sixtu LESSON.

He who perfectly understands (what has been
said in the preceding lesson) and follows the (faith)
to be coveted, should therefore do no sinful act,
nor cause others to do one. Perchance he meditates
a sin (by an act against only) one (of the six
aggregates of lives); but he will be guilty (of sin
against) every one of the six. Desiring happi-
ness and bewailing much, he comes ignorantly to
grief through his own misfortune. (1) Through
his own carelessness every one produces that phase
of life in which the wvital spirits are pained.
Observing (the pain of muandane existence, one
should) not (act) with violence. This is called the
true knowledge (and renunciation). He who ceasing
from acts relinquishes the idea of property, relin-
quishes property itself. That sage has seen the
path (to final liberation) for whom there exists no
property. Knowing this, a wise man, who knows
the world and has cast off the idea of the world,

! Pamdite=panditamméni, who believes or pretends to be a
learned man.

% Alam bAlassa samgena, a pida of sloka; followed by the
words in note 2, p. 24, it forms the hemistich of verse 3 in the
Second Lesson of the next Chapter.
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should prudently conquer! the obstructions to
righteousness. Thus I say. (2)

The hero does not tolerate discontent,

The hero does not tolerate lust.

Because the hero is not careless,

The hero is not attached (to the objects of the
senses).

Being indifferent against sounds (and the other)
perceptions, detest the comfort of this life.

A sage adopting a life of wisdom, should treat
his gross body roughly.

The heroes who have right intuition, use mean
and rough food 2.

Such a man is said to have crossed the flood (of
life), to be a sage, to have passed over (the sam-
sira), to be liberated, to have ceased (from all
activity). Thus I say. (3)

A sage is called unfit who does not follow the
law and fails in his office. (But on the contrary)
he is praised as a hero, he overcomes the connection
with the world, he is called the guide (or the right
way). What has been declared to be here the un-
happiness of mortals, of that unhappiness the clever
ones propound the knowledge. (4)

Thus understanding (and renouncing) acts, a man
who recognises the truth, delights in nothing else;
and he who delights only in the truth, recognises
nothing else. As (the law) has been revealed for
the full one, so for the empty one; as for the empty

! See'p. 17, note 1.

* These words apparently form a sloka, though the third pida
is too short by one syllable; but this fault ean easily be corrected
by inserting 4a: pamtam lQham %4a sevanti. The commentators
treat the passage as prose,
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one, so for the full onel. But he (to whom the
faith is preached) will perhaps disrespectfully beat
(the preacher). Yet know, there is no good in this
(indiscriminate preaching). (But ascertain before)
what sort of man he is, and whom he worships. He
is called a hero who liberates the bound, above,
below, and in the sideward directions. He always
conforms to all knowledge (and renunciation); the
hero is not polluted by the sin of killing. He is
a wise man who perfectly knows the non-killing?2,
who searches after the liberation of the bound.
The clever one is neither bound nor liberated; he
should do or leave undone (what the hero does
or does not do); he should not do what (the hero)
leaves undone:

Knowing (and renouncing) murder of any kind
and worldly ideas in all respects 3.

He who sees himself, needs no instruction. But
the miserable and afflicted fool who delights in
pleasures and whose miseries do not cease, is turned
round in the whirl of pains% Thus I say. (5)

End of the Second Lecture, called Conquest of the
World.

1 The full and the empty designate those who adopt the true
faith, and those who do not.

* Anugghiyana. According to the commentator, the destruc-
tion of karman.

$ This is again a stray half sloka. The text abounds in minor
fragments of verses, trish/ubhs, or slokas.

¢ See the end of the Third Lesson.
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THIRD LECTURE,

CALLED

HOT AND COLD.

First LEsson.

The unwise sleep, the sages always wake. Know,
that in this world the (cause of) misery ! brings forth
evil consequences! Knowing the course of the
world 2, one should cease from violent acts. He
who correctly possesses ? these (sensual perceptions),
viz. sounds, and colours, and smells, and tastes, and
touches (1), who self-possessed, wise, just, chaste,
with right comprehension understands the world, he
is to be called a sage, one who knows the law, and
righteous. He knows the connection of the whirl
(of births) and the current (of sensation with love
and hate). Not minding heat and cold, equanimous
against pleasure and pain, the Nirgrantha does not
feel the austerity of penance. Waking and free
from hostility, a wise man, thou liberatest (thyself
and others) from the miseries. (2)

But a man always benighted, subject to old age
and death, does not know thé law. Seeing living
beings suffering, earnestly enter a religious life4.
Considering this, O prudent one, look !

Knowing the misery that results from action,
The deluded and careless one returns to life;

! L. e. ignorance and delusion.
? Regarding the evil-doer. 3 And renounces.
* Again a half sloka, unnoticed as such by the commentators.
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Disregarding sounds and colours, upright,
Avoiding Mara one is liberated from death .

Carefully abstaining from pleasures and ceasing
from bad works he is a hero, guarding himself, who
is grounded in knowledge®. (3) He who knows the
violence done for the sake of special objects, knows
what is free from violence?®; he who knows what
is free from violence, knows the violence done for
special objects. For him who is without karman,
there is no appellation. The condition of living
beings arises from karman.

Examining karman and the root of karman, viz.
killing 5, examining (it) and adopting its contrary ¢ he
is not seen by both ends”. Knowing this, a wise man
who knows the world and has cast off the idea of
the world, should prudently conquer the obstructions
to righteousness ®. Thus I say. (4)

SEconND LESSON.

Look, Sir, at birth and old age here,

Examine and know the happiness of the living,

Thence the most learned, knowing (what is called)
the highest good,

He who has right intuition, commits' no sin. (1)

1 A trishsubh unnoticed by the commentators.

3 Kheyanna=khedag#a nipuna. I think the Sanskrit would
rather be kshetragia.

3 I.e. control.

¢ As man, god, hell-being, young, old, &c.

® See p. 28, note 4.

¢ Literally, the left side (savyam); control is intended.

* L e. he is not touched by love and hate, which cause death.

® Seel, 2,6 (3).
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Undo the bond with mortals here ;

He who lives by sins, is subject to both

Desirous of pleasures they heap up karman,

Influenced by it they are born again. (2)

Killing (animals) he thinks good sport, and derives
mirth from it:

Away with that fool's company, he increases his
own unrighteousness. (3)

Thence the most learned, knowing (what is called)
the highest good,

Aware of the punishment, commits no sin;

Wisely avoid the top and the root 2!

Cutting them off, he knows himself free from
karman. (4)

That man will be liberated from death; he is
a sage who sees the danger? knowing the highest
good in this world, leading a circumspect life, calm,
guarded, endowed (with knowledge, &c.), always
restrained, longing for death, he should lead a
religious life.  Manifold, indeed, appear sinful
actions ; therefore prove constant to truth! Delight-
ing in it4, a wise man destroys all karman. (1)

Many, indeed, are the plans of this man (of the
world); he will satisfy his desires; he (thereby
causes) the slaughter of others, the pain of others,
the punishment of others, the slaughter, the blame,

! Literally, sees both, i.e. experiences bodily and mental (agonies),
those of this world and of the next.

? The root means delusion, the top the rest of the sins.

* Arising from worldliness. The same words occur in 2, 6, § 2;
but bhae (bhaya) stands here instead of pahe, road. Bhae
occurs also in the former place in some MSS.

* Ettho 'varae is usually ¢ceasing from it, i.e. activity,” But
here the conimentators explain it as translated above.
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the punishment of a whole province. Doing such
things, some have exerted themselves . (2)

Therefore the second (i.e. the wrong creed) is
not adhered to. The knowing one seeing the vanity
(of the world) [knowing the rise and fall of the
souls £}, the Brahman follows the unrivalled (control
of the Gainas). He should not kill, nor cause others
to kill, nor consent to the killing of others. ‘Avoid
gaiety, not delighting in creatures (i.e. women),
having the highest intuition,’ keeping off from sinful
acts. (3)

And the hero should conquer wrath and pride,
Look at the great hell (as the place) for greed.
Therefore the hero abstaining from killing,

Should destroy sorrow, going the road of easiness .
Here now the hero, knowing the bondage,
Knowing sorrow, should restrain himself.

Having risen to birth among men,

He should not take the life of living beings.

THIirD LzESsoN.

‘Knowing the connection of the world, (careless-
ness is not for his benefit*).’ ‘Look at the exterior

! Samu//Aiy4 is commonly used in the sense of right effort, and
thus explained by the commentators in this place, though we should
expect the contrary.

3 The words in brackets [ ] are a gloss upon the preceding
sentence. If we leave them out, the rest forms half a sloka.

3 Laghubhiiya, i. e. nirvina.

* This is a very difficult passage. Connection (sandhi) is ex-
plained in different ways, as karmavivara, samyagg#iinivépti, and
the state of the soul, which has only temporarily and not thoroughly
come to rest. To complete the sentence the commentators add
pramido na sreyase. As the words of the text form the pida of a
sloka, it is probable that something like pamio neva seggase
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(world from analogy with thy own) self; [then] thou
wilt neither kill nor destroy (living beings);’ viz.
out of reciprocal regard [well examining] he does
no sinful act. What is the characteristic of a sage?
‘ Recognising the equality (of all living beings), he
appeases hisself.’ (1)
Knowing the highest good, one should never be
careless;
Guarding one’s self, always prudent, one should
pass life on the right road.

‘One should acquire disregard of sensual enjoy-
ment, being with a great one (i.e. a god) or the
small ones (men).” When one knows whence men
come and where they go, and when both ends are
out of sightl, one is not cut, nor slit, nor burnt,
nor struck ? (2) by any one in the whole world 2.

Some do not remember what preceded the pre-
sent: ‘what has been his past? what will be his
future ?’ Some men here say: ‘what has been his
past, that will be his future 4’

There is no past thing, nor is there a future one;
So opine the Tathagatas.

He whose karman has ceased and conduct is right,

concluded the hemistich. The meaning is, ¢ Make good use of
any opening to get out of worldly troubles.’

? See 1, lesson 4.

? The reading of the Nigirguniyas, according to the com-
mentary, was, ‘ Knowing well and essentially the five (perceptions)
in the object and the three degrees (i. e. good, middle, bad), in the
twofold (i. e. what is to be avoided and to be adopted), one is not
marred, by either (love and hate)." These words form a sloka.

® The commentary connects these words with the preceding
sentence, saying that the accusative stands for the instrumental,
by any one.

¢ The words of the original read like a trish/ubh in disorder; the
same is the case with a different reading quoted by the commentator.
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who recognises the truth (stated above) and destroys
sinfulness (thinks):

What is discontent and what is pleasure ? not sub-
ject to either, one should live ;

Giving up all gaiety, circumspect and restrained,
one should lead a religious life. (3)

Man! Thou art thy own friend; why wishest
thou for a friend beyond thyself? Whom he knows
as a’ dweller on high?, him he should know as a
dweller far (from sin); and whom he knows as
a dweller far (from sin), him he should know as a
dweller on high. Man! restraining thyself (from
the outward world) ¢ thou wilt get free from pain.’
Man, understand well the truth! exerting himself in
the rule of truth a wise man overcomes Méra. (4)

‘ The gifted man 2, following the law, sees well his
true interest” In a twofold way?3, for the sake of
life’s splendour, honour and glory (some men exert
themselves), wherein they go astray. The gifted ?,
touched by calamity, are not confounded. ‘Mind
this! the worthy one, in this world, gets out of the
creation*’ Thus I say. (5)

FourTH LESsoN.

That man (i.e. the liberated) conquers wrath,
pride, deceit, and greed. This is the doctrine of
the Seer who does not injure living beings and has
put an end (to acts and to samsira). Preventing

! There is apparently a pun in the text: ukkilaiyam is explained
by ukkilayitiram =remover (of sins), but as contrasted with dfird-
laiya it has the meaning we have adopted above.

* With knowledge, &c.

3 For the sake of love and hate, or worldly and heavenly bliss.

* If loyiloya is omitted, the last words form the half of a sloka.

[22] D
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propensity to sin destroys former actions. He who
knows one thing, knows all things; and he who
knows all things, knows one thing'!. He who is
careless in all respects, is in danger ?; he who is not
careless in all respects, is free from danger. (1)

He who conquers one (passion), conquers many ;
and he who conquers many, conquers one. ‘Know-
ing the misery of the world’ rejecting the connection
with the world, ‘ the heroes go on the great journey,’
they rise gradually; ‘they do not desire life.” (2)

He who avoids one (passion), avoids (them all)
severally; and he who avoids them severally, avoids
one. Faithful according to the commandment (of
the Tirthakaras), wise, and understanding the world
according to the commandment—such a man is
without danger? from anywhere. There are de-
grees in injurious acts, but there are no degrees in
control. (3)

He who knows? wrath, knows pride ; he who knows
pride, knows deceit; he who knows deceit, knows
greed; he who knows greed, knows love; he who
knows love, knows hate; he who knows hate, knows
delusion ; he who knows delusion, knows conception ;
he who knows conception, knows birth; he who
knows birth, knows death; he who knows death,
knows hell; he who knows hell, knows animal exist-
ence; he who knows animal existence, knows pain.

Therefore, a wise man should avoid wrath, pride,
deceit, greed, love, hate, delusion, conception, birth,
death, hell, animal existence, and pain.

! Because true knowledge of one thing is inseparable from true
knowledge of all things.

? 1. e. he heaps up karman.

$ And accordingly avoids wrath.
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This is the doctrine of the Seer, who does not
injure living beings and has put an end (to acts
and to samsira). Preventing the propensity to sin
destroys former actions. Is there any worldly
weakness in the Seer? There exists none, there
is none. Thus I say. (4)

End of the Third Lecture, called Hot and Cold.
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FOURTH LECTURE,

CALLED

RIGHTEOUSNESS.

First LESsson.

The Arhats and Bhagavats of the past, present,
and future, all say thus, speak thus, declare thus,
explain thus: all breathing, existing, living, sentient
creatures! should not be slain, nor treated with
violence, nor abused, nor tormented, nor driven
away. (1)

This is the pure, unchangeable, eternal law, which
the clever ones, who understand the world, have
declared : among the zealous and the not zealous,
among the. faithful and the not faithful, among the
not cruel and the cruel, among those who have
worldly weakness and those who have not, among
those who like social bonds and those who do not:
*that is the truth, that is so, that is proclaimed in
this (creed).” (2)

Having adopted (the law), one should not hide it,
nor fcrsake it. Correctly understanding the law,
one should arrive at indifference for the impressions
of the senses? and ‘not act on the motives of the
world.” ‘He who is not of this mind 3, how should
he come to the other*?’

~

! Pini bhlyi givi sattd. In the sequel we translate these
words, all sorts of living beings.

* Literally, what one sees.

* Who acts not on worldly motives. ¢ Sinfulness.
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What has been said here, has been seen (by the
omniscient ones), heard (by the believers), acknow-
ledged (by the faithful), and thoroughly understood
by them. Those who acquiesce and indulge (in
worldly pleasures), are born again and again. ‘Day
and night exerting thyself, steadfast, always having
ready wisdom, perceive that the careless (stand)
outside (of salvation); if careful, thou wilt always
conquer. Thus I say. (3)

SeEcoND LESSON.

There are as many 4sravas! as there are parisra-
vas, and there are as many parisravas as there are
dsravas. There are as many andsravas as there are
aparisravas, and there are as many aparisravas as
there are andsravas. He who well understands
these words and regards the world according to the
instruction (and understands), that which has been
distinctly declared, that ‘wise man proclaims (the
truth) here to men,’ who still belong to the samséra,
who are awakened, and have reached discrimina-
tion. (1)

“Those also who are afflicted and careless’ (will
be instructed). I say this as a truth. There is
nothing secure from the mouth of death. Those
who are led by their desires, who are the tabernacle
of fraud, ‘who seized by Time dwell in the heap
(of karman),’ are born again and again. [Many who
are again and again (immersed) in delusion, (will

1 Asrava is that by means of which karman takes effect upon the
soul, parisrava that (nirgard, &c.) by which the influence of karman
is counteracted. Anisrava is that by which 4srava is avoided
(religious vows), and aparisrava that by which karman is acquired.
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often renew) their acquaintance with the places of
pain; they experience the pains inherent in re-
generation. He who often does cruel acts, often
undergoes (punishment in hell, &c) He who
seldom does cruel acts, seldom undergoes (punish-
ment).]! (2)

Some say thus, also the wise ones; the wise ones
say thus, also some others?2 Many and several in
this world, Brahmanas or Sramanas, raise this dis-
cussion: We have seen, heard, acknowledged,
thoroughly understood, in the upper, nether, and
sidelong directions, and in all ways examined it:
all sorts of living beings may be slain, or treated
with violence, or abused, or tormented, or driven
away. Know about this: there is no wrong in
it. (3)

That is a doctrine of the unworthy. But those
who are teachers, have said: You have wrongly
seen, wrongly heard, wrongly acknowledged, wrongly
understood, in the upper, nether, and sidelong
directions, in all ways wrongly examined it, when
you say thus, speak thus, declare thus, explain
thus: All sorts of living beings may be slain, or
treated with violence, or abused, or tormented, or
driven away. Know about this: there is no wrong
in it. That is a doctrine of the unworthy. (4) But
we say thus, speak thus, declare thus, explain thus:

! The passage in brackets is introduced by the words pi/Ain-
taram vA, ¢ various reading.” It occurs in all MSS. I have consulted,
and is commented upon by the commentaries as belonging to the
text.

* By some is meant the highest class of sages. The meaning

is that all professors, high or low, say thé' same, agree in the
doctrine of ahims4.
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All sorts of living beings should not be slain, nor
treated with violence, nor abused, nor tormented,
nor driven away. Know about this, there is no
wrong in it. This is the doctrine of the teachers. (5)

First the persuasion of every one should be
ascertained, and then we will ask them severally: Ye
professors! is pain pleasant to you, or unpleasant ?
If they give the right answer, reply: For all sorts
of living beings pain is unpleasant, disagreeable,
and greatly feared. Thus I say. (6)

THIRD LESson.

‘Reflect and observe that whether you go to this
world or to that beyond, in the whole world those
who are discerning beings, who abstain from cruelty?,
relinquish karman. They are flesh-subduing, called
duty-knowing, upright men, aware that pain results
from actions.” Thus say those who have right
intuition. (1) :

All the professors, conversant with pain, preach
renunciation. Thus thoroughly knowing karman,
observing the commandment, wise, unattached (to
the world), recognising thy Self as one %, subdue the
body, chastise thyself, weaken thyself: ‘just as fire
consumes old wood!” Thus with a composed mind,
unattached, ‘unhesitatingly avoid wrath!” Con-
sidering the shortness of life ‘know pain, or what
will come 3;’ one shall feel the several feelings; and
perceive the world suffering under them. (2)

1 Nikkhittadazdi, literally, those who have laid down the rod.
2 I. e. as separate and different from the world.
3 According to the commentators the present and future pains.



40 AKARANGA SOTRA.

Those who are free from sinful acts are called
anidana!. Hence a very wise man should not be
inflamed (by wrath). Thus I say. (3)

FourtH LEsson.

One should mortify (one’s flesh) in a low, high,
and highest degree, quitting one's former ccanec-
tions, and entering tranquillity. Therefore a hero is
careful, a person of pith ?, guarded, endowed (with
knowledge, &c.), and always restrained. Difficult to
go is the road of the heroes, who go whence there
is no return (final liberation). Subdue blood and
flesh. (1)

That man is called a worthy one, a hero, one to
be followed, who living in chastity [guarding his
eyes] shakes off the aggregate 3.

He who desires the current of karman, is a fool
who has not cut off the fetters of, nor conquered
the connection with, (the world.) For such as dwell
in darkness, and are without knowledge, there is no
success in faith. Thus I say. (2)

‘Whence should he have it*, who does not get it

! If we read nivvudd pavakammehim aniydn4 viydhiyd, we have
a hemistich of a sloka.

* Sirae. The commentators translate it with sviratamsu+44
(4 givanamaryidiy3i) + rata (samyaménush/kine), for ever delighting
in the exercise of control. I think the Sanskrit prototype of sirae
is siraka.

3 These words seem to have formed a sloka, which could
easily be restored if we read: purise davie vire dydnigge viyihie 1
vésittd bambhakeramsi ge dhundi samussayam n The aggregate is
either that of the constituent parts of the body, i. e. the body itself,
or that of karman, i. e. the sum of karman.

* Success in faith.
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early, late, or in the middle of life?’ But the dis-
cerning one is awakened, and ceases to act. See
that it is good to be so! Cutting off that ‘whence
bondage, cruel death, and dreadful pain,” ‘and the
(desire for) external (objects) flow, he who among
mortals knows freedom from acts,’” ‘seeing that acts
will bear fruit, the knower of the sacred lore, parts
from (karman).” (3)

There are those who have established themselves
in the truth, who (were, are, or will be) heroes,
endowed (with knowledge), always exerting them-
selves, full of equanimity?, valuing the world (as it
deserves) in the east, west, south, north. We shall
tell the knowledge of them who (were, &c.) heroes,
endowed (with knowledge), always exerting them-’
selves, full of equanimity, valuing the world (as it
deserves).

Is there any worldly weakness in the Seer? There
exists none, there is none. Thus I say. (4)

End of the Fourth Lecture, called Righteousness.

! Samghadadamsino : nirantaradarsinaZ subhisubhasya.
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FIFTH LECTURE,

CALLED

ESSENCE OF THE WORLD.

First LESson.

Many entertain cruel thoughts against the world
with 2 motive or without one; they entertain cruel
thoughts against these (six classes of living beings).
To him?! pleasures are dear. Therefore he is near
death. Because he is near death, he is far (from
liberation). But he who is neither near (death) nor
far (from liberation), considers the life of a slow and
ignorant fool as similar to a dewdrop trembling on
the sharp point of the blade of Kusa grass which falls
down when shaken by the wind. A fool, doing
cruel acts, comes thereby ignorantly to grief.
¢ Through delusion he is born, dies, &c.” Being
conversant with the deliberation about this delu-
sion, one is conversant with the samsira; being
not conversant with that deliberation, one is not
conversant with the samsira. He who is clever,
should not seek after sexual intercourse. But
having done so, (it would be) a second folly of the
weak-minded not to own it. Repenting and ex-
cluding (from the mind) the begotten pleasures, one
should instruct others to follow the commandment.
Thus I say. (1)

See! many who desire colours, are led around

1 The change of number here and in the analogous passages at
the beginning of the second and third lessons is one of the gram-
matical irregularities in which our text abounds.
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(in the samsAra), they (experience) here again and
again feelings (i.e. punishment)!. Many live by
injurious deeds against the world, they live by
injurious deeds against these (living beings)2.  Also
the fool, suffering (for his passions), delights in bad
acts here, mistaking that for salvation which is none.
Many (heretics) lead the life of a hermit (in order
to avoid worldly sorrows and pains). (2)

Such a man has much wrath, much pride, much
conceit, much greed; he delights in many (works),
acts frequently like a stage-player or a rogue, forms
many plans, gives way to his impulses, is influenced
by his acts though he pretends to be awakened:
(thinking) that nobody will see him. Through the
influence of ignorance and carelessness the fool
never knows the law. Men! unhappy creatures,
world-wise are those who, not freeing themselves
from ignorance, talk about final liberation: they
turn round and round in the whirlpool (of births).
Thus I say. (3)

SecoND LESSON.

Many do not live by injurious deeds against the
world, they do not live by injurious decds against

! This interpretation of the scholiast can scarcely be correct.
Probably the same ideas which are introduced in the last paragraph
with the words, Being conversant with, &c., are to be repeated
here. For this passage is similar to the commencement of that
in § 1, or identical if we adopt the pAZkdntaram.

3 This passage is perfectly analogous to that in the bevinning of
the lesson. But the scholiast explains the locatives which we have,
according to his explanation in the former place, translated
against the world, against these, here and in the similar
passages which occur in this lecture, by, in the world, amongst
these, viz. householders.
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these (living bejngs). Ceasing from them, making
an end of them, he perceives: this is a favourable
opportunity!; he who searches for? the right moment
for this body (should never be careless). This is the
road taught by the noble ones. (1)

When he has become zealous for the law, he
should never be careless, knowing pain and pleasure
in their various forms. Men act here on their own
motives; it has been declared that they suffer for
their own sins. Neither killing nor lying, he should
(patiently) bear (all unpleasant) feelings when affected
by them. That man is called a true monk. (2)

Those who are not given to sinful acts are
(nevertheless) attacked by calamities; but then the
steadfast will bear them. (He has to bear) them
afterwards as (he has done) before (his conversion).
(The body) is of a fragile, decaying nature, (it is)
unstable, transient, uneternal, increasing and de-
creasing, of a changeable nature. Perceive this as its
true character. For him who well understands this,
who delights in the unique refuge 2, for the liberated
and inactive there is no passage (from birth to birth).
Thus I say. (3)

Many are attached to something in the world—
be it little or much, small or great, sentient or non-
sentient—they are attached to it (here) amongst these
(householders). Thus some incur great danger.
For him who contemplates the course of the world
and does not acknowledge these attachments (there

! For adopting the right conduct.

¥ Annesi=anveshin. I think that annesi may be an aorist of
&74, knew.

* Ayatana,’i.e. the triad : right knowledge, right intuition, right
conduct.
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is no such danger). Knowing that that which is well

understood is well practised, man! with thy eyes on
the highest gopd, be victorious (in control). Among
such men only is real Brahmanhood. ThusIsay. (4)

I have heard this, and it is in my innermost heart ;
and the freedom from bonds is in your innermost
heart. He who has ceased (to have worldly attach-
ments), the houseless, suffers with patience a long
time.

The careless stand outside, the careful lead a reli-
gious life.
Maintain rightly this state of a sage. Thus I say. (5)

Tuirp LEsson.

Many are not attached to something in this world,
they are not attached to it among these (house-
holders). He is a wise man who has heard and
understood the word of the learned ones. Without
partiality the law has been declared by the noble
ones. As I have destroyed here! the connection
with the world, so is the connection elsewhere diffi-
cult to destroy. Therefore I say: One should not
abandon firmness. (1) Some who early exert them-
selves, do not afterwards slide back; some who early
exert themselves, afterwards slide back; those who
do not early exert themselves, (can of course) not
slide back. That man also is of this description?,
who knowing the world (as worthless neverthe-
less) follows its ways. ‘Knowing this, it has been
declared by thesage.” Here the follower of the com-

1 «Here’ and ‘elsewhere’ mean, in the church of Mah4vira,
and in that of the Tirthikas.
* Belongs to the last category, to which belong the Sikyas, &c.
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mandment, the wise, the passionless, he who exerts
himself before morning and after evening?, always
contemplating virtue? and hearing (the merit of it)
will become free from love and delusion. ‘Fight
with this (your body)! why should you fight with
anything else ?’ Difficult to attain is this (human
body) which is.worth the fight. For the clever ones
have praised the discernment of wisdom; the fool
who falls from it, is liable to birth, &c. (2) In this
(religion of the Gainas the cause of the fool's fall)
"has been declared (to depend) on colour? and killing.
But a sage who walks the beaten track (to libe-
ration), regards the world in a different way.
‘Knowing thus (the nature of) acts in all regards
he does not kill) he controls himself, he is not
overbearing. (3)

Comprehending that pleasure (and pain) are indi-
vidual, advising kindness, he will not engage in
any work in the whole world : keeping before him
the one (great aim, liberation), and not turning
aside, ‘living humbly, unattached to any creature.
The rich (in control) who with a mind endowed
with all penetration (recognises) that a bad deed
shduld not be done, will not go after it. What you
acknowledge as righteousness, that you acknowledge
as sagedom (mauna); what you acknowledge as sage-
dom, that you acknowledge as righteousness. It is

! Puvvivararfyam, the first and the last wake (yima) of the
night ; the intermediate time is allowed for sleep.

? Sila is either samyama, control with its 18,000 subdivisions, or
it consists of (1) the five great vows, (2) the three guptis, (3) the
restraint of the senses, (4) the avoidance of sin (kashaya).

* Colour stands for all perceptions of the senses. Of course,
the attachment, to sensual pleasures is meant.



BOOK 1, LECTURE 5, LESSON 4. 47

inconsistent with weak, sinning, sensual, ill-conducted
house-inhabiting men. (4) ‘A sage, acquiring sage-
dom, should subdue his body.’ ‘The heroes who
look at everything with indifference, use mean and
rough (food, &c.)) Such a man is said to have
crossed the flood (of life), to be a sage, to have
passed over (the samsira), to be liberated, to have
ceased (from acts). Thus I say. (5)

FourTH LESSON.

For a monk who has not yet reached discrimina-
tion?, it is bad going and difficult proceeding when he
wanders (alone) from village to village. Some men
(when going wrong) will become angry when ex-
horted with speech. And a man with wary pride
is embarrassed with great delusion2 (1) There are
many obstacles which are very difficult to overcome
for the igporant and the blinded. Let that not be
your case! That is the doctrine of°the clever one
(Mahavira). Adopting the (444rya’s) views, imi-
tating his indifference (for the outer world), making
him the guide and adviser (in all one’s matters),
sharing his abode, living carefully, acting according
to his mind, examining one’s way?, not coming too
near (the 444rya), minding living beings, one should
go (on one’s business). (2)

! Avyakta, either with regard to sruta, sacred knowledge, or to
his age.

* The result will be that he thinks himself above the admonition
of the spiritual head (A44rya) of thé chapter (gak44a), and leaves
the chapter, living as a gakkkanirgata.

3 The monk must closely inspect everything with which he
comes in contact in order to avoid killing animals; this holds good
with regard to walking, sitting, sleeping, eating, drinking, &c.
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(A monk should according to the 4kArya’s or-
der) go and return, contract or stretch (his limbs),
thoroughly clean (what ought to be cleaned). Some-
times, though a monk be endowed with virtue and
walks in righteousness, living beings, coming in con-
tact with his body, will be killed. (If this happens
through mere carelessness) then he will get his
punishment in this life; but if it was done contrary
to the rules?, he should repent of it and do penance
for it2. Thus he who knows the sacred lore?3, recom-
mends penance combined with carefulness. (3)

(When a monk) with fully developed intuition and
knowledge, calm, guarded, endowed (with know-
ledge), always restrained, perceives (a woman tempt-
ing him), he should consider within himself: what
will this person do? The greatest temptation in
this world are women. This has been declared
by the sage. (4)

When strongly vexed by the influence of the
senses, he should eat bad food, mortify himself,
stand upright, wander from village to village, take
no food at all, withdraw his mind from women.
First troubles, then pleasures; first pleasures, then
troubles*: thus they are the cause of quarrels. Con-
sidering this and well understanding it, one should
teach oneself not to cultivate (sensuality). Thus I
say. He should not speak of women, nor look at
them, nor converse with them, nor claim them as his
own, nor do their work. Careful in his speech and

1 Ausfikammam=Akusfikarman.
* Vivega=viveka, explained as priyaskittam. * Vedavid.
¢ In order to attain pleasure, one has to work for the means;

after the enjoyment of the pleasures one has to undergo punish-
ment in hell, &c.
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guarding his mind, he should always avoid sin. He
should maintain this sagedom. Thus I say. (5)

Firre LEsson.

Thus I say: a lake is full of water, it is in an even
plain, it is free from dust, it harbours (many fish).
Look! he (the teacher) stands in the stream (of know-
ledge) and is guarded in all directions. Look! there
are great Seers in the world, wise, awakened, free from
acts. Perceive the truth: from a desire of (a pious)
end they chose a religious life. Thus I say. (1)

He whose mind is always wavering, does not
reach abstract contemplation?. Some, bound (by
worldly ties), are followers (i.e. understand the
truth); some who are not bound, are followers.
How should he not despond who amongst followers
is a non-follower ? ‘But that is truth beyond doubt,
what has been declared by the Ginas.” (2)

Whatever? a faithful, well-disposed man, on enter-
ing the order,thought to be true, that may afterwards
appear to him true; what he thought to be true,
that may afterwards appear to him untrue; what he
thought to be untrue, that may afterwards appear to
him true; what he thought to be untrue, that may
afterwards appear to him true. What he thinks to
be true, that may, on consideration, appear to him
true, whether it be true or untrue. 'What he thinks
to be untrue, that may, on consideration, appear to
him untrue, whether it ‘be true or untrue. But he

! Like unto it is a teacher who is full of wisdom, who lives in
a quiet country, is free from passion, and protects living beings.

3 Sam4idhi, the means of a religious death.

3 Any article of the Gaina faith.

[22] E
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who reflects should say unto him who does not
reflect : Consider it to be true. Thus the connection
(i. e. the continuity of sins) is broken. (3)

Regard this as the course of ‘the zealous one, who
stands (in obedience to the spiritual guide). In this
point do not show yourself a fool!!

As it would be unto thee, so it is with him whom
thou intendest to kill. As it would be unto thee, so
it is with him whom thou intendest to tyrannise over.
As it would be unto thee, so it is with him whom
thou intendest to torment. In the same way (it is
with him) whom thou intendest to punish, and to drive
away. The righteous man who lives up to these sen-
timents, does therefore neither kill nor cause others
to kill (living beings). He should not intentionally
cause the same punishment for himself?. (4)

The Self is the knower (or experiencer), and the
knower is the Self. That through which one knows,
is the Self. With regard to this (to know) it (the
Self) is established® Such is he who maintains the
right doctrine of Self. This subject has truly been
explained. Thus I say. (s)

SixTH LESson.

Some not instructed (in the true law) make (only
a show) of good conduct; some, though instructed,

! Fool,bila; the scholiast explains bila as Skya or Parsvastha,
an outsider, or a follower of Pérsva (?).

? For the same pain he has caused to others in this life, he will
suffer in the life hereafter.

* This means that knowledge is a modification (parizdma) of
the Self, and therefore one with it, but not as a quality or action
of the Self different from it.
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have no good conduct. Let that not be your case!
That is the doctrine of the clever one. Adopting
the (444rya’s) views, imitating his indifference (for
the outer world), making him the guide and adviser
(in all one’s matters), sharing his abode, conquering
(sinfulness), one sees the truth; unconquered one
should be one’s own master, having no reliance on
anything (in the world). He who is great and with-
draws his mind from the outer world, should learn
the teaching (of the Tirthakaras) through the teach-
ing (of the 444rya); by his own innate knowledge,
or through the instruction of the highest?, or
having heard it from others. A wise man should
not break the commandment. Examining all (wrong)
doctrines from all sides and in all respects, one
should clearly understand (and reject) them. ‘Know-
ing the delight of this world?, circumspect and re-
strained, one should lead the life of an ascetic.’
Desiring liberation? a hero should, through the
sacred lore, ever be victorious. Thus I say. (1)

The current (of sin)* is said to come from above,
from below, and from the sides; these have been
declared to be the currents through which, look,
there is sinfulness.

‘Examining the whirlpool% a man, versed in the
sacred lore, should keep off from it’ Leaving the
world to avert the current (of sin), such a great

! L e. the Tirthakaras. ? I e. self-control.

3 The original has ni//kiya=nish/kita.

* It is called the door of 4srava. The three directions men-
tioned in the text, are the three divisions of the universe. Objects
of desire in each induce men to sin. The original is a sloka,
noticed as such by the scholiast.

8 Of worldly desires and their objects.

E 2
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man, free from acts, knows and sees the truth;
examining (pleasures) he does not desire them. (2)
Knowing whence we come and whither we go, he
leaves the road to. birth and death, rejoicing in
the glorious (liberation). ¢All sounds recoil thence,
where speculation has no room,” nor does the mind
penetrate there!. The saint? knows well that which
is without supports. (3)

(The liberated) is not long nor small nor round
nor triangular nor quadrangular nor circular; he is
not black nor blue nor red nor green nor white;
neither of good nor bad smell; not bitter nor pun-
gent nor astringent nor sweet; neither rough nor
soft ; neither heavy nor light; neither cold nor hot;
neither harsh nor smooth; he is without body, with-
out resurrection, without contact (of matter), he is not
feminine nor masculine nor neuter; he perceives, he
knows, but there is no analogy (whereby to know
the nature of the liberated soul); its essence is with-
out form ; there is no condition of the unconditioned.
There is no sound, no colour, no smell, no taste, no
touch—nothing of that kind. Thus I say. (4)

End of the Fifth Lecture, called Essence of the
World.

! It is impossible to express the nature of liberation in words,
since it cannot be reached even by the mind.

* Oe=o0ga, he who is free from love and hate.

* Le. liberatjon, or the state of the liberated. Support, patis-
thina, is the body or karman.
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SIXTH LECTURE,

CALLED

THE CLEANING!L

First LESsson.

He who is awakened amongst men, preaches;
the man to whom all these classes of lives are
well known, preaches the unparalleled wisdom. He
praises the road to liberation for those who well
exert themselves, who have forsworn cruelty, are
zealous and endowed with knowledge. Thus some
great heroes are victorious; but, look, some others
who are wanting in control do not understand (the
welfare of) their souls. Thus I say. (1)

As in a lake a greedy leaf-covered tortoise cannot
rise up ; as the trees do not leave their place (though
shaken by storms, &c.): thus men, born in various
families, cry bitterly because they are attached to
the objects of the senses?; on account of their
sinfulness they do not reach liberation?. (2)

Now look at those who are born in these families
to reap the fruit of their own acts*:

Boils and leprosy, consumption, falling sickness,
blindness and stiffness, lameness and humpbacked-
ness, I

! Dhuta, literally, shaken. Compare the dhutangas of the
Buddhists. Childers’ Péli Dict. s. v.

2 Literally, the colours.

® This paragraph reads like prose mixed with parts of verses.
But it is not possible to restore one complete verse.

* ¢To reap the fruit of their own acts’ is, according to the com-
mentary, the meaning of 4yattde=4tmatviya.
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Dropsy and dumbness, look ! apoplexy(?) and eye-
disease, trembling and crippledness, elephantiasis
and diabetes, 2

These are the sixteen diseases enumerated in due
order; besides them many illnesses and wounds
occur. 3

Contemplating their (i. e. the creatures’) death,
knowing their births in higher and lower regions,
contemplating the fruit (of their acts), hear about
this according to truth. 4

There are said to be blind beings dwelling in
darkness; once or frequently meeting this lot, they
experience pleasant and unpleasant feelings. This
has been declared by the awakened ones. (3) There
are beings endowed with voice, with taste, water-
beings dwelling in water, beings living in the air:
‘beings torment beings. See the great danger in
this world:;’ many pains (are the lot) of the creatures.
Men who are given to their lusts, come to destruc-
tion through their weak, frail body. ¢The fool works
hard, thinking’ that the unhappy one suffers many
pains. ‘Knowing that these diseases are many,
should the afflicted search after (remedies)?’ See!
they are of no avail, have done with them! Sage!
see this great danger! Do not hurt anybody!
Contemplate. Be attentive! I shall proclaim the
doctrine of renunciation? (4)

To reap the fruit of their acts they are born in
these various families, they increase, are born, grow
up, become: awakened, and leave the world in due
order as great sages. The lamenting parents say to
them who proceed on the glorious road: ¢ Do not

! The result of former acts. $ Dhfitavada.
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leave us!” (5) Consulting their own pleasure, in-
dulging their passions, ‘ making a noise?, the parents
cry: No man who leaves his parents is (fit to become)
a flood-crossing sage! (The ascetic) does not take
refuge there (in his family); for what could attract
him there ?

_He should always maintain this knowledge ! Thus
I say. (6)

SEcoND LEsson.

Though some know the misery of the world, have
relinquished their former connections, have given up
.ease, live in chastity, and, whether monk or layman,
thoroughly understand the law, they are not able
(to persevere in a religious life). The ill-disposed,
giving up the robe, alms-bowl, blanket, and broom,
do not bear the continuous hardships that are diffi-
cult to bear. He who prefers pleasures will, now
or after an hour? be deprived (of the body? not
to recover it) for an infinite space of time. And
thus they do not cross (the samsira), for the sake of
these pleasures which entail evil consequences and
are associated with others of their kind. (1)

But some who embrace ‘the law, will practise it,
being careful about its outward signs; not giving
way to worldliness, but being firm. Knowing (and
renouncing) all lust, a devout man becomes a great
sage when he breaks all bonds, thinking : Nothing

1 The commentator explains this passage: ‘ We do your will,
we depend on you (?),” so shouting they cry, &c.

* I.e. after a short time.

® The body with five organs, in which alone liberation can be
realised.
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belongs to me. A man who, thinking, I am 1?7,
exerts himself for this (creed), ceases (to act), is
houseless, walks about bald-headed. The naked,
fasting (monk), who combats the flesh, will be
abused, or struck, or hurt?; he will be upbraided
with his former trade, or reviled with untrue re-
proaches. Accounting (for this treatment) by his
former sins, knowing pleasant and unpleasant occur-
rences, he should patiently wander about. Quitting
all worldliness® one should bear all (disagreeable)
feelings, being possessed of the right view*. (2)
Those are called naked, who in this world, never
returning (to a worldly state), (follow) my religion
according to the commandment. This highest doc-
trine has here been declared for men. Delighted
with this, destroying that (i.e. the effect ‘of works), he
will successively® give up sinfulness®, after having
come to a knowledge of it. Here (in our reli-
gion) some live as single mendicants. Therefore a
wise man should lead the life of an ascetic by
collecting pure alms or any alms in all sorts of
families. ‘If (the food) be of good or bad smell,
or if dreadful beasts inflict pain on (other) beings’—

! T have nothing to do with anybody else.

* Lasie. The commentator translates it by luzZita, to tear out
the hair. This would be a rather difficult operation on the bald
head of a Gaina monk. Lfsiya is, of course, the Sanskrit 1ishita,
hurt.

® Visottiyam. Sanskrit visrotasiki (?)=sanki.

¢ Samiyadamsane. The commentator explains it by samita-
darsana, I think it corresponds to samyagdarsana.

® PariyAemam=paryidya. The commentator interprets it by
srimanya.

¢ Addniggam=4d4niya. It means usually faith; but I have
here translated it according to the commentary.
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all that happens to you, you will firmly bear it
Thus I say. (3)

THIRD LESson.

A sage who is well instructed in the law and leads
a life of abstinence, is always a destroyer of the
effects of works!. To a mendicant who is little
clothed? and firm in control, it will not occur (to
think): My clothes are torn, I shall beg for (new)
clothes; 1 shall beg for thread; I shall beg for
a needle; I shall mend (my clothes); I shall darn
them ; I shall repair them; I shall put them on:
I shall wrap myself in them. (1)

The unclothed one, who~excels in this (absti-
nence), will often be molested by (sharp blades of)
grass, by cold, heat, gnats, and mosquitoes. The
unclothed one, who effects scarcity (of his wants
or of his karman), bears these and various other
hardships. He is fit for penance, as has becen
declared by the Revered One. Understanding this
in all respects and with his whole mind, he should
perfectly know righteousness. The great heroes
(i. e. the Tirthakaras) who for a long time® walked

1 Adanam explained as implements which are not requisite for
the law.

% Aktela, literally, unclothed. But it has that meaning only when
it is applied to a ginakalpika. A ginakalpika is a monk who
wears no clothes and uses the hollow of the hand for an alms-bowl.
The only implements he has are the broom (ragoharazam) and
the piece of cloth which the monk places before the mouth while
speaking, in order to prevent insects from getting into his mouth
(mukhavastriki).

8 Kirar4ta, literally, long night. Compare dirghardtra, which
the Bauddhas and Gainas employ in the sense we have given to
kirartam in the text.
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in the former years?!, the worthy ones bore the
troubles (mentioned above); endowed with perfect
knowledge they had lean arms and very little flesh
and blood. He who discontinues (to sin) and is
enlightened, is said to have crossed (the samséra), to
be liberated, and to have ceased (to act). Thus I
say. (2) :

But can discontent lay hold of a mendicant, who
has ceased to act and leads a religious life, for a
long time controlling himself ? He advances in his
spiritual career and exerts himself. As an island
which is never covered with water, so is the law
taught by the noble ones (a safe refuge for those in
danger). They are free from desires, free from
murder, beloved, wise, learned. For their benefit
has been the exertion of the Revered One ; as birds
(feed) their young ones, so are the disciples regularly
to be instructed day and night. Thus I say. (3)

FourtH LESSoN.

The disciples .are thus regularly instructed, day
and night, by the knowledge-endowed great heroes,
receiving knowledge from them. Some, being se-
duced from the calmness of the mind, adopt rough
manners. Some, living in chastity, dispute the
authority (of the teacher), others hear and under-
stand his words; they intend to lead a godly life,
but having left the world?, they are not qualified (for
a religious life). Others, being incensed by lusts,

! Puvviim visiim, the former years are those long periods by
. which the length of the early Tirthakaras’ life is measured. Walked
means walked in righteousness.
* Or obedience to their teacher?
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greedy, sensual, ‘do not care for abstract meditation
and religious instruction: these men speak harshly
unto the teacher.” It is a second folly of the slow-
minded to call virtuous, calm, religiously living men
worthless.

Some, turning from (control), assign its difficulty
as their reason (for doing so)!; others, falling from
the pure knowledge and defiling the creed, though
not without devotion, for the love of life change
(their vows). ¢ When they feel the hardships (of a
religious life) they slide back, for their love of life.
Their leaving the world is a bad leaving. (1)

Those who deserve to be called fools, are born
again and again. Standing low (in learning or con-
trol) they will exalt themselves (and say) in their
pride: I am learned. They speak harshly unto the
passionless ; they upbraid them with their former
trades, or revile them with untrue reproaches®. The
wise, therefore, should know the law. Thou lovest
unrighteousness, because thou art young, and lovest
acts, and sayest: ‘Kill beings ;’ thou killest them or
consentest to their being killed by others. (Such a
man) thinks contemptuously: A very severe religion
has been proclaimed. Sinking in opposition to the
law, he is called murderer. Thus I say. (2)

.Some think: What have I to do with this or
~ that man? Thus they leave father and mother,
kith and kin, like heroes exerting themselves, free
from murder. Look! the pious and calm become

1 They do not upbraid their teachers, and hence are not guilty
of the second folly.

* Compare second lesson, § 3. Paliya, which we have here asin
the passage above translated ‘former trade,’ is here explained by
anush/iina, exertion.



60 AkARANGA SOTRA.

desponding; the rising, cast down. Those troubled
with sensuality, the cowardly men become perverters
of the faith!. Therefore the reputation of some be-
comes bad. He is an apostate ascetic! He is an
apostate ascetic! (3)

Look! Some, though living with religious, pious,
calm, and worthy (monks), are not religious, nor
pious, nor calm, nor worthy. Knowing them, the
learned, the wise, the steadfast hero will always be
victorious through the right faith. Thus I say. (4)

IFirtu LESsoN.

Staying in or between houses, in or between vil-
lages, in or between towns, in or between counties,
a monk is attacked by murderers, or is subject to
the hardships (of a mendicant’s life). A hero should
bear these hardships. (1)

A saint?, with right intuition, who cherishes
compassion for the world, in the east, west, south,
and north, should preach, spread, and praise (the
faith), knowing the sacred lore® He should pro-
claim it among those who exert themselves, and
those who do not*, among those who are willing to
hear (the word). (2)

Not neglecting tranquillity, indifference, patience,
liberation, purity, uprightness, gentleness, and free-
dom from worldly cares$, one should, with due con-
sideration, preach the law of the mendicants to all
sorts of creatures. (3)

! Or breakers of vows. 2 Oya, see note 2, p. 52.

® Veyavi=vedavid.

* This is equivalent either to believers and heretics, or to clerical
and lay men.

® Lighaviya, lightness, explained, freedom from bonds.
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With due consideration preaching the law of the
mendicants, one should do no injury to one’s self,
nor to anybody else, nor to any of the four kinds of
living beings. But a great sage, neither injuring
nor injured, becomes a shelter for all sorts of afflicted
creatures, even as an island, which is never covered
with water. (4)

Thus a man who exerts himself, and is of a
steady mind, without attachment, unmoved (by
passion) but restless (in wandering about), having no
worldly desires, should lead the life of an ascetic.

Having contemplated the beautiful law, the dis-
cerning one is liberated.

Therefore look at worldliness, ye men, fettered in
fetters! :

Those whom lust conquers, sink; therefore do
not shrink from the hard (control)! He who knows
(and renounces) perfectly and thoroughly these inju-
rious acts, from whom the injurers do not shrink!?,
‘who has shaken off wrath, pride, delusion, and
greed, ‘he is called a removed one.” Thus I
say. (5)

On the decay of the body (he does not despond,
but deserves) his appellation, ‘the leader of the
battle’ The sage who has reached the other side,
unafflicted and unmoved like a beam, being in the
power of death, desires death as the dissolution of
the body. Thus I say. (6)

End of the Sixth Lecture, called the Cleaning.

! One expects, who does not shrink from the injurers.
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SEVENTH LECTURE,

'

CALLED

LIBERATION.

First LEsson.

I say: To friendly or hostile (heretics) one should
not give food, drink, dainties and spices, clothes,
alms-bowls, and brooms; nor exhort these persons
to give (such things), nor do them service, always
showing the highest respect. Thus I say™. (1)

(A heretic may say): Know this for certain:
having or not having received food, &c. (down to)
brooms, having or not having eaten (come to our
house), even turning from your way or passing (other
houses ; we shall supply your wants). Confessing an
individual creed, coming and going, he may give, or
exhort to give, or do service (but one should not
accept anything from him), showing not the slightest
respect. Thus I say. (2)

Some here are not well instructed as regards the
subject of conduct; for desirous of acts, they say:
‘Kill creatures ;' they themselves kill or consent to
the killing of others; or they take what has not
been given; or they pronounce opinions, e.g. the
world exists, the world does not exist, the world is

! This and the following paragraph are extremely difficult to
translate. I have translated the words according to the scholiast,
and supplied what he supplies; but his interpretation can scarcelv
be reconciled with the text.
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unchangeable, the world is ever changing; the
world has a beginning, the world has no beginning ;
the world has an end, the world has no end; (or
with regard to the self and actions): this is well
done, this is badly done; this is merit, this is
demerit; he is a good man, he is not a good man;
there is beatitude, there is no beatitude; there is a
hell, there is no hell. When they thus differ (in their
opinions) and profess their individual persuasion,
know (that this is all) without reason®. Thus they
are not well taught, not well instructed in the reli-
gion such as it has been declared by the Revered
One, who knows and sees with quick discernment.
(One should either instruct the opponent in the true
faith) or observe abstinence as regards speech.
Thus I say. (3)

Everywhere? sins are admitted ; but to avoid them
is called my distinction. For ye who live in a
village or in the forest, or not in a village and not
in the forest, know the law as it has been declared.
‘ By the Brahman, the wise (Mah4vira), three ® vows
have been enjoined.” Noble and tranquil men who
are enlightened and exert themselves in these (pre-
cepts), are called free from sinful acts. (4)

Knowing (and renouncing) severally and singly

! The Gainas do not espouse one of the alternative solutions
of the metaphysical and ethical questions; but they are enabled by

the syAdvdda to believe in the co-existence of contrary qualities in
one and the same thing.

2 In all other religious sects.
® Gima=y4ima. These are, (1) to kill no living being, (2) to
speak no untruth, (3) to abstain from forbidden things (theft and

sexual pleasures). Or the three ages of man are intended by
gama, which we have rendered vows.
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the actions against living beings, in the regions
above, below, and on the surface, everywhere and
in all ways—a wise man neither gives pain to these
bodies, nor orders others to do so, nor assents to
their doing so. Nay, we abhor those who give pain
to these bodies. Knowing this, a wise man should
not cause this or any other pain (to any creatures).
Thus I say. (5)

SEcoND LESSON.

A mendicant may exert himself, or stand or sit
or lie in a burying-place or in an empty house or
in a mountain cave or in a potter's workshop. A
householder may approach a mendicant who stays
in any of these places, and say unto him: O long-
lived Sramana! I shall give you what I have bought
or stolen or taken, though it was not to be taken,
nor given, but was taken by force, viz. food, drink,
dainties and spices, clothes, an alms-bowl, a plaid, a
broom—by acting sinfully against all sorts of living
beings; or I shall prepare you snug lodgings; eat (the
offered food), dwell (in the prepared house?). (1)

O long-lived Sramana! A mendicant should thus
refuse a householder of good sense and ripe age:
O long-lived householder! I do not approve of thy
words, I do not accept thy words, that, for my sake,
thou givest unto me what thou hast bought or stolen
or taken, though it was not to be taken, nor given,
but was taken by force, viz. food, drink, dainties and
spices, clothes, an alms-bowl, a plaid, a broom—by

1 Later on in the commentary (beginning of the sixth lesson) this
is called udgamotpédanaishan4. '
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acting sinfully against all sorts of living beings; or
that thou preparest pleasant lodgings for me. O long-
lived householder! I have given up this, because
it is not to be done. (2) A mendicant may exert
himself, &c. (first sentence of § 1). A householder,
without betraying his intention, may approach him
who stays in some one of the above-mentioned
places, and give unto him what has been taken,
&c. (all as above, down to) or prepare pleasant
lodgings, and accommodate the mendicant with
food (and lodging). A mendicant should know it
by his own innate intelligence, or through the
instruction of the highest (i. e. the Tirthakaras), or
having heard it from others: This householder, for-
sooth, for my sake injures all sorts of living beings,
to give me food, &c., clothes, &c., or to prepare
pleasant lodgings. A mendicant should well observe
and understand this, that he may order (the house-
holder) not to show such obsequiousness. Thus
I say. (3)

Those who having, with or without the mendi-
cant’s knowledge, brought together fetters !, become
angry (on the monk’s refusal) and will strike him,
saying: Beat, kill, cut, burn, roast, tear, rob, despatch,
torture him! But the hero, come to such a lot,
will bravely bear it, or tell him the code of conduct,
considering that he is of a different habit; or by
guarding his speech he should in due order examine
the subject, guarding himself.

This has been declared by the awakened ones:
The faithful should not give to dissenters food. &c.,
clothes, &c., nor should they exhort them (to give),

! The above-detailed benefactions.
[22] F
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nor do them service, always showing the highest
respect. Thus I say. (4)

Know the law declared by the wise Brihmaza :
one should give to one of the same faith food,
&c., clothes, &c., and one should exhort him (to
give) or do him service, always showing the highest
respect. Thus I say. (5)

THIrRD LESssoN.

Some are awakened as middle-aged men and
exert themselves well, having, as clever men, heard
and received the word of the learned’. The noble
ones have impartially preached the law. Those
who are awakened, should not wish for pleasure,
nor do harm, nor desire (any forbidden things). A
person who is without desires and does no harm
unto any living beings in the whole world, is called
by me ‘ unfettered.’ (1)

One free from passions understands perfectly the
bright one ¢, knowing birth in the upper and nether
regions.

‘Bodies increase through nourishment, they are
frail in hardships/ See some whose organs are
failing (give way to weakness).

A person who has no desires, cherishes pity. He
who understands the doctrine of sin, is a mendicant
who knows the time, the strength, the measure, the
occasion, the conduct, the religious precept; he dis-
owns all things not requisite for religious purposes,

! The scholiast says that there are three classes of the awakened:
the Svayambuddha, the Pratyekabuddha, and the Buddhabodhita.
The last only is treated of in the text.

* L e. self-control.
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in time exerts himself, is under no obligations; he
proceeds securely (on the road to final liberation)
after having cut off both (love and hate). (2)

A householder approaching a mendicant whose
limbs tremble for cold, may say :

O long-lived Sramaza! are you not subject to
the influences of your senses ?

O long-lived householder! I am not subject to
the influences of my senses. But I cannot sustain
the feeling <f cold. Yet it does not become me
to kindle or light a fire? that I may warm or heat
myself; nor (to procure that comfort) through the
order of others.

Perhaps after the mendicant has spoken thus, the
other kindles or lights a fire that he may warm or
heat himself. But the mendicant should well ob-
serve and understand this, that he may order him to
show no such obsequiousness. Thus I say. (3)

FourTH LESSON.

A mendicant who is fitted out with three robes?, and
a bowl as fourth (article), will not think : I shall beg

1 The latter part of this paragraph is nearly identical with
lecture 2, lesson g, § 3, to which we refer the reader for the ex-
planation of the dark phrases.

3 The original has fire-body, which the faithful are enjoined nat
to injure; see lecture 2, lesson 4.

8 The three robes allowed to a Gaina monk are two linen under
garments (kshaumikakalpa) and one woollen upper garment (aursni-
kakalpa). Besides these (kalpatraya), the monk pos’ esses, 2. an
alms-bowl (pAtra) with six things belonging to it, 3. a . room (rago-
harana), 4. a veil for the mouth (mukhavastrikd). The alms-
bowl and the articles belonging to it are specialised in the fol-
lowing githd: pattam pattibamdho piyasthavanam ka piyakesariy8\
padaldi rayattinam ka gokkhao piyaniggogo I

¥ 2
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for a fourth robe. He should beg for (clothes) which
he wants, and which are permitted by the religious
code?!; he should wear the clothes in the same state
in which they are given him; he should neither
wash nor dye them, nor should he wear washed
or dyed clothes, nor (should he) hide (his garments
when passing) through other villages, being care-
less of dress. This is the whole duty? of one
who wears clothes. But know further, that, after
winter is gone and the hot season has come, oné
should leave off the used-up (garment of the three),
being clad with an upper and under garment, or
with the undermost garment, or with one gown, or
with no clothes—aspiring to freedom from bonds 2.
Penance suits him. Knowing what the Revered
One has declared, one should thoroughly and in all
respects conform to it. (1)

When it occurs to a blessed * mendicant that he
suffers pain, and cannot bear the influence of cold,
he should not try to obviate these trials, but stand
fast in his own self which is endowed with all know-
ledges. ‘For it is better for an ascetic that he
should take poison.” Even thus he will in due
time put an end to existence. This (way to
escape trials) has been adopted by many who were

! Things, &c.: this is the meaning of the technical term
ahesanigga yathaishaniya, allowed objects of begging.

? Literally, outfit. Cf. II, 5, 2, § 1.

3 1. e. freedom from worldly cares and interest.

¢ Vasumam: rich (in control).

3 But he should not, in order to escape these trials, commit such
suicide as is only permitted to ascetics who have reached the
highest degree of perfection, when they are ripe for Nirvéna.
Suicide only puts off the last struggle for Nirvisa; but it is
etter than breaking the vow.
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free from delusion; it is good, wholesome, proper,
beatifying, meritorious. Thus I say. (2)

Firra LEsson.

A mendicant who is fitted out with two robes,
and a bowl as third (article), will not think: I shall
beg for a third robe. He should beg for robes
which are allowed to be begged for; he should wear
the clothes, &c. &c.! This is the whole outfit of
one who wears clothes. But know further, that
after the winter is gone and the hot season has come,
one should leave off the used-up garments; having
left off the used-up garments, (one should) be clad
with the undermost garment, with a gown 2, or with
no clothes at all—aspiring to freedom from bonds.
Penance suits him. Knowing what the Revered
One has declared, one should thoroughly and inall
respects conform to it. (1)

When the thought occurs to a mendicant that
through illness he is too weak, and,not able to beg
from house to house—and on his thus complaining
a householder brmgs food, &c., obtained (without
injuring life ®), and gives it hlm—then he should,
after deliberation, say*: O long-lived householder! it
does not become me to eat or drink this 3 food, &c.,
or (accept) anything else of the same kind. (2)

1 See lesson 4, § 1.

2 The MSS. are at variance with each other in adapting the
words of the former lesson to the present case. As the com-
mentaries are no check, and do not explain our passage, I have
selected what seemed to me to be the most likely reading.

* Abhihada=abhyihrita : it is a typical attribute of objection-
able things. The commentator explains it here by givopamardani-
vritta.

¢ The original has only 8loegg4, he should examine whether
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A mendicant who has resolved, that he will, when
sick, accept the assistance of fellow-ascetics ! in good
health, when they offer (assistance) without being
asked, and that vice versa he, when in health, will
give assistance to sick fellow-ascetics, offering it
without being asked—(he should not deviate from
his resolution though he die for want of help). (3)

Taking the vow to beg (food, &c.) for another
(who is sick), and to eat (when sick) what is brought
by another; taking the vow to beg, &c., and not
to eat what is brought; taking the vow not to beg,
&c., but to eat what is brought; taking the vow
neither to beg, &c., nor to eat what is brought—
(one should adhere to that vow). Practising thus
the law as it has been declared, one becomes tran-
quil, averted from sin, guarded against the allure-
ments of the senses. Even thus (though sick) he
will in due time put an end to existence2 This
(method) has been adopted by many who were
free from delusion; it is good, wholesome, proper,
beatifying, meritorious. Thus I say. (4)

the food &c. is acceptable or not. This is called the graharai-
shani,

! SShammiya=s4idharmika, one who follows the same rule
in cases where different rules are left to the option of the mendi-
cants. Theword abhikamkha=abhikdnkshya is not translated,
the commentator makes it out to mean, wishing for freedom from
sinful acts.

* As in the preceding lesson a man who cannot conquer his sen-
suality, is permitted to commit suicide (by hanging himself, &c.), in
order to put an end to his trials and temptations, so in this lesson
a man whose sickness prevents him from persevering in a life of
austerities, is permitted to commit suicide by rejecting food and
drink. This is called bhaktapinapratydkhyidnamukti. It

seems therefore to have been regarded as leading to final liberation
(mukti).
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SixtH LESsSoN.

A mendicant who is fitted out with one robe, and
a bowl as second (article), will not think : I shall beg
for a second robe. He should beg for such a robe
only as is allowed to be begged for, and he should
wear it in the same state as he receives it. This
is, &c. (see lesson 4, § 1).

But when the hot season has come, one should
leave off the used-up clothes; one should be clad
with one or no garment—aspiring to freedom from
bonds. Knowing what the Revered One, &c. (see
lesson 5, § 1).

When the thought occurs to a mendicant: ‘I am
myself, alone; I have nobody belonging to me, nor
do I belong to anybody,” then he should thoroughly
know himself as standing alone—aspiring to freedom
from bonds. Penance suits him. Knowing what the
Revered One has declared, one should thoroughly
and in all respects conform to it. (1)

A male or female mendicant eating food &ec.
should not shift (the morsel) from the left jaw to
the right jaw, nor from the right jaw to the left jaw,
to get a fuller taste of it, not caring for the taste
(of it)—aspiring to freedom from bonds. Penance
suits him. Knowing what the Revered One has
declared, one should thoroughly and in all respects
conform to it. (2)

If this thought occurs to a monk: ‘I am sick
and not able, at this time, to regularly mortify the
flesh,’ that monk should regularly reduce his food;
regularly reducing his food, and diminishing his
sins, ‘he should take proper care of his body, being
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immovable like a beam; exerting himself he dis-
solves his body.’ (3)

Entering a village, or a scot-free town, or a town
with an earth-wall, or a town with a small wall, or
an isolated town, or a large town, or a sea-town,
or a mine, or a hermitage, or the halting-places of
processions, or caravans, or a capital>—a monk
should beg for straw; having begged for straw he
should retire with it to a secluded spot. After
having repeatedly examined and cleaned the ground,
where there are no eggs, nor living beings, nor
seeds, nor sprouts, nor dew, nor water, nor ants,
nor mildew, nor waterdrops, nor mud, nor cobwebs—
he should spread the straw on it. Then he should

there and then effect (the religious death called)
itvara® (4)

! There is no finite verb in this sentence, nor any word
which could supply its place. The old Gaina authors were so
accustomed to surround their meaning with exclusions and excep-
tions, and to fortify it with a maze of parentheses, that they some-
times apparently forgot to express the verb, especially when they
made use of fragments of old verses, as in the present c¢ase.

? This is one of the most frequent gamas or identichl passages
which form a rather questionable ornament of the Sfitra style. The
gamas are usually abbreviated, e.g. villages, &c., all down to
capital, or eggs, &c. all down to cobwebs, which we shall
presently meet with.

® Itvara or ingitamarasa consists in starving oneself, while
keeping within a limited space. A religious death is usually
permitted only to those who have during twelve years undergone
preparatory penance, consisting chiefly in protracted periods of
fasting. The scholiast says that in our case the itvara is not
enjoined for sick persons who can no longer sustain austerities;
but they should act as if they were to commit the itvara suicide,
hoping that in five or six days the sickness would leave them, in
which case they are to return to their former life. But if they should
not get better but die, it is all for the best.
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This is the truth: speaking truth, free from pas-
sion, crossing (the samsira), abating irresoluteness,
‘knowing all truth and not being known, leaving this
frail body, overcoming all sorts of pains and troubles
through trust in this (religion), he accomplishes this
fearful (religious death). Even thus he will in due
time put an end to existence. This has been adopted
by many who were free from delusion; it is good,
wholesome, proper, beatifying, meritorious. Thus

I say. (5)
SEVENTH LESSON.

To a naked! monk the thought occurs: I can bear
the pricking of grass, the influence of cold and heat,
the stinging of flies and mosquitos; these and other
various painful feelings I can sustain, but I cannot
leave off the covering of the privities. Then he
may cover his privities with a piece of cloth 2.

A naked monk who perseveres in this conduct,
sustains repeatedly these and other various painful
feelings: the grass pricks him, heat and cold attack
him, flies and mosquitos sting him. A naked monk
(should be) aspiring to freedom from bonds. Pen-
ance suits him. Knowing what the Revered One has
declared, one should thoroughly and in all respects
conform to it. (1)

A monk who has come to any of the following
resolutions,—having collected food, &c., I shall give
of it to other monks, and I shall eat (what they
have) brought; (or) having collected food, &c., I
shall give of it to other monks, but I shall not eat

1 Akela,
* This is the kasibandhana or 2olaparsfaka;. it should be
four fingers broad and one hasta long.
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(what they have) brought; (or) having collected
food, &c.,I shall not give of it to other monks, but
I shall eat (what they have) brought; (or) having
collected food, &c., I shall not give of it to other
monks, nor eat (what they have) brought; (2) (or)
I shall assist a fellow-ascetic with the remnants of
my dinner, which is acceptable! and remained in
the same state in which it was received 2, and I shall
accept the assistance of fellow-ascetics as regards
the remnants of their dinner, which is acceptable
and remained in the same state in which it was
received ;—(that monk should keep these vows even
if he should run the risk of his life) (3)—aspiring to
freedom from bonds. Penance suits him. Knowing
what the Revered One has declared, one should
thoroughly conform to it. (4)

(The last two paragraphs of the last lesson are
to be reproduced here.)

Thus I say. (5)

Eicuta LEsson.

The wise ones who attain in due order? to one of
the unerring states (in which suicide is prescribed),
those who are rich in control and endowed with
knowledge, knowing the incomparable (religious
death, should continue their contemplation). (1)

! Ahesanigga: it had those qualities which are required of a
thing the mendicant may accept.

2 Ahédpariggahiya=ahiparigrzhita.

® The preceding lessons treated of suicide conceded to sick
persons as a means of entering Nirviza. The eighth lesson, which
is written in slokas, describes the different kinds of religious deaths
which form the end of a twelve-years’ mortification of the flesh
(samlekhand). But the ascetic must ask and get the permission of
his Guru, before he commits suicide.
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Knowing the twofold (obstacles, i.e. bodily and
mental), the wise ones, having thoroughly learned
the law, perceiving in due order (that the time for
their death has come), get rid of karman. (2)

Subduing the passions and living on little food?,
he should endure (hardships). If a mendicant falls .
sick, let him again take food. (3)

He should not long for life, nor wish for death;
he should yearn after neither, life or death. (4)

He who is indiflerent and wishes for the destruc-
tion of karman, should continue his contemplation.
Becoming unattached internally and externally, he
should strive after absolute purity. (5)

Whatever means one knows for calming one’s own
life 2, that a wise man should learn (i. e. practise) in
order to gain time (for continuing penance). (6)

In a village or in a forest, examining the ground
and recognising it as free from living beings, the
sage should spread the straw ®. (7)

Without food he should lie down and bear the
pains which attack him. He should not for too
long time give way to worldly feelings which over-
come him. (8)

When crawling animals or such as live on high
or below, feed on his flesh and blood, he should
neither kill them nor rub (the wound). (9)

Though these animals destroy the body, he should
not stir from his position.

' Compare lecture 4, lesson 6, § 3.

? I.e. for preserving the life, when too severe penance brings on
sickness and the probability of instant death.

3 Here commences the description of the bhaktapratyikhya-
namarana, suicide by rejecting food.
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After the 4sravas have ceased, he should bear
(pains) as if he rejoiced in them. (10)

When the bonds fall off, then he has accomplished
his life.

(We shall now describe) a more exalted (method?)
for a well-controlled and instructed monk. (11)

This other law has been proclaimed by G#Atri-
putra :

He should give up all motions except his own in
the thrice-threefold way 2. (12)

He should not lie on sprouts of grass, but in-
specting the bare ground he should lie on it.

Without any comfort and food, he should there
bear pain. (13)

When the sage becomes weak in his limbs, he
should strive after calmness 2.

For he is blameless, who is well fixed and im-
movable (in his intention to die). (14)

He should move to and fro (on his ground),
contract and stretch (his limbs) for the benefit of
the whole body; or (he should remain quiet as if
he were) lifeless. (15)

He should walk about, when tired of (lying), or
stand with passive limbs; when tired of standing, he
should sit down. (16)

Intent on such an uncommon death, he should
regulate the motions of his organs.

! Viz. the ingitamarana, which differs from the preceding one
by the restriction of the motions of the candidate for suicide to a
limited space.

* I. e. of body, speech, and mind; doing, or causing, or allowing
to be done.

* He should not give way to melancholy thoughts...
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Having attained a place swarming with insects,
he should search for a clean spot. (17)

He should not remain there whence sin would
rise.

He should raise himself above (sinfulness), and
bear all pains. (18)

And this is a still more difficult method?, when
one lives according to it: not to stir from one’s
place, while checking all motions of the body. (19)

This is the highest law, exalted above the pre-
ceding method:

Having examined a spot of bare ground he should
remain there; stay O BrAhmana! (20)

Having attained a place free from living beings,
he should there fix himself.

He should thoroughly mortify his flesh, thinking :
There are no obstacles in my body. (21)

Knowing as long as he lives the dangers and
troubles, the wise and restrained (ascetic) should
bear them as being instrumental to the dissolution
of the body. (22)

He should not be attached to the transitory
pleasures, nor to the greater ones; he should not
nourish desire and greed, looking only for eternal
praise. (23)

He should be enlightened with eternal objects?,
and not trust in the delusive power of the gods;

! It is called pAovagamana, translated by the commentators
pidapopagamana, remaining motionless like a felled tree. This
etymology, which is generally adopted by the Gainas, is evidently
wrong; for the Sanskrit prototype is the Brahmanical priyopa-
gamana.

* This is the scholiast’s interpretation of nimamtegg4 niman-
trayet.
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a Brahmaza should know of this and cast off all
inferiority 1. (24)

Not devoted to any of the external dbjects he
reaches the end of his life; thinking that patience
is the highest good, he (should choose) one of
(the described three) good methods of entering
Nirvana. (25) Thus I say.

End of the Seventh Lecture, called Liberation.

' NGmam karma miyi vi.
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EIGHTH LECTURE,

(cALLED)

THE PILLOW OF RIGHTEOUSNESS.

FirsT LESsON.

As I have heard it, I shall tell how the Venerable
Ascetic, exerting himself and meditating, after having
entered the order in that winter, wandered about?,

‘I shall not cover myself with that robe?’ only
in that winter (he used it). He had crossed (the san:-
sira) for the rest of his life. This (refusing of dress)
is in accordance with his doctrine. (1)

More than four months many sorts of living beings
gathered on his body, crawled about it, and caused
pain there. (2)

For a year and a month he did not leave off his
robe. Since that time the Venerable One, giving up
his robe, was a naked, world-relinquishing, houseless
(sage)®. (3)

Then he meditated (walking) with his eye fixed
on a square space before him of the length of a

1 The commentators call this passage a sloka, though only the
beginning of it looks like a pfida, the rest showing no metrical
law. The beginning of the last passage looks also like the first
pida of a sloka; but the rest requires some violent alterations to
answer the metrical laws of a sloka.

2 The divine robe given him by Indra.

* The commentator says that this happened at the SuvarzabAi-
lukA river.
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man’. Many people assembled, shocked at the sight ;
they strugk him and cried. (4)

Knowing (and renouncing) the female sex in
mixed gathering places? he meditated, finding his
way himself : 1 do not lead a worldly life. (5)

Giving up the company? of all householders
whomsoever, he meditated. Asked, he gave no
answer; he went, and did not transgress the right
path. (6)

For some it is not easy (to do what he did), not
to answer those who salute; he was beaten with
sticks, and struck by sinful people. (%)

Disregarding slights difficult to bear, the Sage
wandered about, (not attracted) by story-tellers,
pantomimes, songs, fights at quarter-staff, and
boxing-matches. (8)

At that time the son of G7atr: saw without
sorrow {or pleasure) people in mutual conversation.
Gridtriputra obtained oblivion of these exquisite
sorrows. (9)

For more than a couple of years he led a reli-
gious life without using cold water; he realised
singleness, guarded his body, had got intuition, and
was calm. (10)

Thoroughly knowing the earth-bodies and water-
bodies and fire-bodies and wind-bodies, the lichens,
seeds, and sprouts, (11)

He comprehended that they are, if narrowly

! Tiriyabhittiz is left out in the translation. I cannot make out
the exact meaning of it, perhaps: ‘so that he was a wall for the
animals.’

% Sayanehim in the original.

® Literally, the mixed state.
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inspected, imbued with life, and avoided to injure
them; he, the great Hero. (12)

The immovable (beings) are changed to mova-
ble ones, and the movable beings to immovable
ones; beings which are born in all states become
individually sinners? by their actions. (13)

The Venerable One understands thus: he who is
under the conditions (of existence)?, that fool suffers
pain. Thoroughly knowing (karman), the Venerable
One avoids sin. (14)

The sage, perceiving the double (karman)3, pro-
claims the incomparable activity4, he, the knowing
one ; knowing the current of worldliness, the current
of sinfulness, and the impulse, (15)

Practising the sinless abstinence from killing, he did
noacts, neither himselfnor with the assistance of others;
he to whom women were known as the causes of all
sinful acts, he saw (the true state of the world). (16)

He did not use what had expressly been pre-
pared for him®; he well saw (that bondage comes)
through action. Whatever is sinful, the Venerable
One left that undone : he consumed clean food. (17)

He did not use another’s robe, nor does he eat
out of another’s vessel. Disregarding contempt, he
went with indifference to places where food was pre-
pared. (18)

Knowing measure in eating and drinking, he was
not desirous of delicious food, nor had he a longing

for it. A sage should not rub his eyes nor scratch
his body. (19)

! Or sinful? bala. ? Upadhi.
* Present and future. ¢ 1. e. religious life.
8 Ahikadam: yathd yena prakirema prssh/vd aprishsvd v
kritam yathdkritam 4dhdkarmadin.
[22] G
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Looking a little sideward, looking a little behind,
answering little when spoken to, he should walk
attentively looking on his path. (20)

When the cold season has half-way advanced, the
houseless, leaving off his robe and stretching out
his arms, should wander about, not leaning against a
trunk. (21)

This is the rule which has often been followed by
the wise BrAhmana, the Venerable One, who is free

from attachment : thus proceed (the monks).
Thus I say. (22)

SeconDp L.ESSON.

Whatever different seats and couches have been
told, whatever have been used by the great Hero,
these resting-places are thus detailed. (1)

He sometimes lodged in workshops, assembling-
places, wells, or shops; sometimes in manufactories
or under a shed of straw. (2)

He sometimes lodged in travellers’ halls, garden-
houses, or towns; sometimes on a burying-ground,
in relinquished houses, or at the foot of a tree. (3)

In these places was the wise Sramaza for thirteen
long years; he meditated day and night, exerting
himself, undisturbed, strenuously. (4)

TheVenerable One, exerting himself, did not seek

1 Silanka remarks: ¢ This verse has not been explained by the
author of the old #ikd. WkLy? Either because it offers no difficulty,
or because it was wanting. Yet it is found in the MSS. of the text
alone. We do not exactly know the reason.” Which old 7k} is
meant by Silinka we cannot tell with certainty. It scarcely can
be the Xrzi, for in the Bombay MS. of it the text of the verse in
question is given, but no explanation beyond the words: esi
puktAi, this is (given as an answer to) a question.
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sleep for the sake of pleasure; he waked up himself,
and slept only a little, free from desires. (5)

Waking up again, the Venerable One lay down,
exerting himself; going outside for once in a night,
he walked about for an hour. (6)

In his resting-places he sustained fearful and mani-
fold calamities; crawling or flying animals attack
him. (7)

Bad people, the guard of the village, or lance-
bearers attack him; or there were domestic tempta-
tions, single women or men; (8)

Fearful and manifold (calamities) of this and the
next world; pleasant and unpleasant smells, and
manifold sounds: (9)

Always well controlled, he bore the different sorts
of feelings ; overcoming carelessness and pleasure, the
Brahmana wandered about, speaking but little. (10)

In the resting-places there once, in a night, the
single wanderers asked him (who he was, and why
he was there); as he did not answer, they treated
him badly; but he persevered in his meditations,
free from resentment. (11)

(Sometimes to avoid greater troubles when asked),
‘Who is there within?’ he answered, ‘It is I, a
mendicant.” But this is the best law: silently to
meditate, even if badly treated. (12)

When a cold wind blows, in which some feel pain,
then some houseless monks in the cold rain seek
a place sheltered from the wind. (13)

(Some heretical monks say), ‘We shall put on
more clothes; kindling wood or (well) covered, we
shall be able (to bear) the very painful influence of
the cold.” (14)

But the Venerable One desired nothing of the kind;

G2
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strong in control, he suffered, despising all shelter.
Going outside once of a night, the Venerable One
was able (to endure all hardships) in calmness. (15)
This is the rule which has often been followed by
the wise BrAhmaza, the Venerable One, who is free
from attachment: thus proceed (the monks).
Thus I say. (16)

THaIRD LESSON.

Always well guarded, he bore the pains (caused by)
grass, cold, fire, flies, and gnats; manifold pains. (1)

He travelled in the pathless country of the
Lidkas, in Vaggabhtimi and Subbhabhtimi?; he used
there miserable beds and miserable seats. (2)

In L4d/%a (happened) to him many dangers. Many
natives attacked him. Even in the faithful part of
the rough country? the dogs bit him, ran at him. (3)

Few people kept off the attacking, biting dogs.
Striking the monk, they cried ‘ K/4uk#/40,” and made
the dogs bite him. (4)

Such were the inhabitants. Many other men-
dicants, eating rough food in VaggabhOmi, and
carrying about a strong pole or a stalk (to keep off
the dogs), lived there. (5)

Even thus armed they were bitten by the dogs, torn
by the dogs. It is difficult to travel in Ladka. (6)

! Vagrabhlimi and Subhrabhimi (or Svabhrabh{imi) are, accord-
ing to the commentaries, the two divisions of LadAa. I think that
Lidka may be identical with the classical Rad%4 or western Bengal
and the Lila of the Buddhists, the native country of Vigaya, the
legendary conqueror of Ceylon. Subbhabh{imi is probably the
country of the Suhmas, who are also identified with the R4das.

* The commentator seems to understand the words lukkhadesie
bhatte in the sense: There the living also was rough; for they
used clothes of grass instead of cotton.
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Ceasing to use the stick (i. e. cruelty) against
living beings, abandoning the care of the body, the
houseless (Mah4vira), the Venerable One, endures
the thorns of the villages (i.e. the abusive language
of the peasants), (being) perfectly enlightened. (7)

As an elephant at the head of the battle, so was
Mah4vira there victorious. Sometimes he did not
reach a village there in LAd/Za. (8)

When he who is free from desires approached the
village, the inhabitants met him on the outside, and
attacked him, saying, ‘Get away from here.” (9)

He was struck with a stick, the fist, a lance, hit
with a fruit, a clod, a potsherd. Beating him again
and again, many cried. (10)

When he once (sat) without moving his body, they
cut his flesh?, tore his hair under pains, or covered
him with dust. (11)

Throwing him up, they let him fall, or disturbed
him in his religious postures; abandoning the care
of his body, the Venerable One humbled himself and
bore pain, free from desire. (12)

As a hero at the head of the battle is sur-
rounded on all sides?, so was there Mah4vira.
Bearing all hardships, the Venerable One, undis-
turbed, proceeded (on the road to Nirvanza). (13)

This is the rule which has often been followed, &c.

FourTH LESSON.

The Venerable One was able to abstain from
indulgence of the flesh?, though never attacked by

! Or his mustaches. * Or is on his guard.
3 Omodariya.
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diseases. Whether wounded or not wounded, he
desired not medical treatment. (I)

Purgatives and emetics, anointing of the body
and bathing, shampooing and cleansing of the teeth
do not behove him, after he learned (that the body
is something unclean). (2)

Being averse from the impressions of the senses?,
the Brihmazna wandered about, speaking but little.
Sometimes in the cold season the Venerable One was
meditating in the shade. (3)

In summer he exposes himself to the heat, he sits
'squatting in the sun ; he lives on rough (food) : rice,
pounded jujube, and beans. (4)

Using these three, the Venerable One sustained
himself eight months. Sometimes the Venerable
One did not drink for half a month or:even for a
month. (5)

Or he did not drink for more than two months,
or even six months, day and night, without desire
(for drink). Sometimes he ate stale food. (6)

Sometimes he ate only the sixth meal, or the
eighth, the tenth, the twelfth; without desires,
persevering in meditation. (7)

Having wisdom, Mahavira committed no sin him-
self, nor did he induce others to do so, nor did he
consent to the sins of others. (8)

Having entered a village or a town, he begged for
food which had been prepared for somebody else.
Having got clean? food, he used it, restraining the
impulses. (9)

When there were hungry crows, or thirsty beings
stood in his way, where he begged, or when he saw
them flying repeatedly down, (10)

! Gimadhamma. 2 1. e. free from faults.
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When a Brihmaza or Sramana, a beggar or guest,
a Kandilal, a cat, or a dog stood in his way, (11)

Without ceasing in his reflections, and avoiding
to overlook them? the Venerable One slowly wan-
dered about, and, killing no creatures, he begged for
his food. (12)

Moist or dry or cold food, old beans, old pap, or
bad grain, whether he did or did not get such food,
he was rich (in control). (13)

And Mahivira meditated (persevering) in some
posture, without the smallest motion; he meditated
in mental coucentration on (the things) above, below,
beside, free from desires. (14)

He meditated free from sin and desire, not attached
to sounds or colours; though still an erring mortal
(##admastha), he wandered about, and never acted
carelessly. (15)

Himself understanding the truth and restraining
the impulses for the purification of the soul, finally
liberated, and free from delusion, the Venerable One
was well guarded during his whole life. (16)

This is the rule which has been followed. &c.

End of the Ninth Lecture, called the Pillow of
Righteousness.

End of the First Book.

1 Svapika.
% Tassa appattiyam pariharamto, avoiding the non-percep-
tion of it, i. e. the interruption of his reflections.



SECOND BOOK

FIRST PARTL.

FIRST LECTURE,

CALLED
BEGGING OF FOOD?2,

First LESson.

WHEN a male or a female mendicant, having
entered the abode of a householder with the inten-
tion of collecting alms, recognises? food, drink, dainties,
and spices as affected by, or mixed up with, living
beings, mildew, seeds or sprouts, or wet with water,
or covered with dust—either in the hand or the pot
of another*—they should not, even if they can get it,
accept of such food, thinking that it is impure and
unacceptabled. (1)

But if perchance they accept of such food, unaer
pressing circumstancesé®, they should go to a secluded
spot, a garden, or a monk’s hall—where there are no

' KGda. 2 Pindaishana.

8 This is the typical beginning of most precepts or sfitras in this
#0da : se bhikkhfi v4 bhikkhuzi v4 gihivaikulam pimdaviyapadiyde
anupavi/the samine se ggam puna gineggd. In the sequel I have
shortened this rather lengthy preamble.

* By the other is meant the householder or the giver (datrz).

® This is the typical conclusion of all prohibitions : aphisuyam
anesaniggam ti mannaméize libhe samte no padiggiheggd. In the
translation the plural is used throughout, in order to avoid the
necessity of always repeating ‘he or she.’

* As e. g. total want of another opportunity to get suitable food
during famine and sickness,



BOOK II, LECTURE I, LESSON I. 89

eggs, nor living beings, nor sprouts, nor dew, nor
water, nor ants, nor mildew, nor drops (of water), nor
mud, nor cobwebs—and rejecting (that which is
affected by), and cleaning that which is mixed up
(with living beings, &¢.), they should circumspectly eat
or drink it. But with what they cannot eat or drink,
they should resort to a secluded spot, and leave it
there on a heap of ashes or bones, or rusty things,
or chaff, or cowdung, or on any such-like place which
they have repeatedly examined and cleaned. (2)

A monk or a nun on a begging-tour should not
accept as alms whatever herbs they recognise, on
examining them, as still whole, containing their
source of life, not split longwise or broadwise, and
still alive, fresh beans, living and not broken; for
such food is impure and unacceptable. (3)

But when they recognise after examination that
those herbs are no more whole, do not contain their
source of life, are split longwise or broadwise, and
no more alive, fresh beans, lifeless and broken, then
they may accept them, if they get them; for they
are pure and acceptable. (4)

A monk or nun on a begging-tour should not
accept as alms whatever flattened grains, grains con-
taining much chaff, or half-roasted spikes of wheat,
&c., or flour of wheat, &c., or rice or flour of rice,
they recognise as only once worked!; for such food
is impure and unacceptable. (5)

But when they recognise these things as more than
once worked, as twice, thrice worked, then they may
accept them, if they get them; for theyare pure and
acceptable. (6)

! Pounded or cooked or roasted, &c., because after only one
operation sperms of life might still be left.
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A monk or a nun desiring to enter the abode of a
householder for collecting alms, should not enter or
leave it together with a heretic or a householder;
or a monk who avoids all forbidden food, &c., to-
gether with one who does not. (7)

A monk or a nun entering or leaving the out-of-
door places for religious practices or for study!
should not do so together with a heretic or a house-
holder; or a monk who avoids all forbidden food,
together with one who does not. (8)

A monk or a nun wandering from village to
village should not do so together with a heretic or
a householder; or a monk who avoids all forbidden
food, together with one who does not. (9)

A monk or a nun on a begging-tour should
not give, immediately or mediately, food, &c., to a
heretic or a householder; or a monk who avoids all
forbidden food, to one who does not. (10)

A monk or a nun on a begging-tour should not
accept food, &c., from a householder whom they know
to give out of respect for a Nirgrantha, in behalf of
a fellow-ascetic, food, &c., which he has bought or
stolen or taken, though it was not to be taken nor
given, but was taken by force, by acting sinfully
towards all sorts of living beings; for such-like food,
&c., prepared by another man? or by the giver himself,
brought out of the house or not brought out of the
house, belonging to the giver or not belonging to
him, partaken or tasted of, or not partaken or tasted
of, is impure and unacceptable.

1 These are the vi#irabh@imi and vihdrabhQimi.
? Purisamtarakada. I have rendered this word according to
the interpretation of the commentators; but in a similar passage,

8, 3, §§ 2 and 3, they understand the word to mean appropriated
by another person.
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In this precept substitute for ‘on behalf of one
fellow-ascetic,’ (2) on behalf of many fellow-ascetics,
(3) on behalf of one female fellow-ascetic, (4) on be-
half of many female fellow-ascetics; so that there
will be four analogous precepts. (11)

A monk or a nun should not accept of food,
&c., which they know has been prepared by the
householder for the sake of many Sramazas and
Brihmaznas, guests, paupers, and beggars, after he
has counted them, acting sinfully towards all sorts of
living beings; for such food, whether it be tasted of
or not, is impure and unacceptable. (12)

A monk or a nun should not accept of food, &c.,
procured in the way described in § 11 for the sake of
the persons mentioned in § 12, if the said food, &c.,
has been prepared by the giver himself, has been
brought out of the house, does not belong to the
giver, has not been partaken or tasted of; for such
food, &c., is impure and unacceptable; but if the
food, &c., has been prepared by another person, has
been brought out of the house, belongs to the giver,
has been partaken or tasted of, one may accept it;
for it is pure and acceptable. (13)

A monk or a nun wishing to enter the abode of a
householder with the intention of collecting alms,
should not, for the sake of food or drink, enter or leave
such always liberal, always open houses, where they
always give a morsel, always the best morsel, always
a part of the meal, always nearly the half of it.

This certainly is the whole duty of a monk or a
nun in which one should, instructed in all its mean-
ings and endowed with bliss, always exert oneself.

Thus I say. (14)



92 AxARANGA SOTRA.

SecoND LESsoN.

A monk or a nun on a begging-tour should not
accept food, &c., in the following case: when, on the
eighth or paushadha day, on the beginning of a
fortnight, of a month, of two, three, four, five, or six
months, or on the days of the seasons, of the junction
of the seasons, of the intervals of the seasons, many
Sramaras and Brihmanas, guests, paupers, and
beggars are entertained with food, &c., out of one
or two or three or four vessels, pots, baskets, or
heaps of food; such-like food which has been pre-
pared by the giver, &c., (all down to) not tasted of,
is impure and unacceptable. But if it is prepared by
another person, &c. (see first lesson, § 13), one may
accept it; for it is pure and acceptable. (1)

A monk or a nun on a begging-tour may accept
food, &c., from unblamed, uncensured families, to wit,
noble families, distinguished families, royal families,
families belonging to the line of Ikshvaku, of Hari,
cowherds’ families, Vaisya families, barbers’ families,
carpenters’ families, Zakurs’ families,weavers’ families;
for such food, &c., is pure and acceptable. (2)

A monk or a nun on a begging-tour should not
accept food, &c., in the following case: when in
assemblies, or during offerings to the manes, or on a
festival of Indra or Skanda or Rudra or Mukunda
or demons or Yakshas or the snakes, or on a festival
in honour of a tomb, or a shrine, or a tree, or a hill,
or a cave, or a well, or a tank, or a pond, or a river,
or a lake, or the sea, or a mine—when on such-like
various festivals many Sramazas and Brihmazas,
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guests, paupers, and beggars are entertained with
food, &c. (all as in .§ 1, down to) acceptable. (3)

But when he perceives that all have received their
due share, and are enjoying their meal, he should
address! the householder’s wife or sister or daughter-
in-law or nurse or male or female servant or slave,
and say: ‘O long-lived one! (or, O sister!) will you’
give me something to eat?’ After these words of
the mendicant, the other may bring forth food, &c.,
and give it him. Such food, &c., whether he beg for
it or the other give it,he may accept; for it is pure
and acceptable. (4)

When a monk or a nun knows that at a distance
of more than half a yogana a festive entertainment?
is going on, they should not resolve to go there for
the sake of the festive entertainment. (5)

When a monk hears that the entertainment is given
in' an eastern or western or southern or northern
place, he should go respectively to the west or east
or north or south, being quite indifferent (about the
feast); wherever there is a festive entertainment, in
a village or scot-free town, &c. (see I, 7, 6, § 4), he
should not go there for the sake of the festive
entertainment.

The Kevalin assigns as the reason for this precept,
that if the monk eats food, &c., which has been given
him on such an occasion, he will incur the sin of one

! Puvvidm eva 4loegg4, he should first look at him or her
(and then say).

3 Samkhadi, somewhere explained odanapéka, cooking of
rice; in the commentary the following etymology is given: sam-
khandyante viridhyante prizino yatra si samkhadi. But the Guzerati
commentator explains it: gihdm ghand gan nimitti dhira kelvivd
bhanA.



94 ArRARANGA SUTRA.

who uses what! has been prepaced for him, or is
mixed up with living beings, or has been bought or
stolen or taken, though it was not to be taken, nor
was it given, but taken by force. (6)

A layman? might, for the sake of a mendicant,
make small doors large, or large ones small; put
beds?® from a level position into a sloping one, or from
a sloping position into a level one; place the beds?
out of the draught or in the draught; cutting and
clipping the grass outside or within the upisraya,
spread a couch for him, (thinking that) this mendicant
is without means for a bed® Therefore should a
well-controlled Nirgrantha not resolve to go to any
festival which is preceded or followed by a feast.

This certainly is the whole duty, &c. (see end of
lesson 1).

Thus I say. (7)

Tuairp LEssoN.

When he has eaten or drunk at a festive enter-
tainment, he might vomit (what he has eaten), or not
well digest it; or some other bad disease or sickness
might befall him. (1)

The Kevalin says this is the reason :

A mendicant, having drunk various liquors, to-
gether with the householder or his wife, monks or
nuns, might not find the (promised) resting-place
on leaving the scene of entertainment and looking

——

! This stands for Ahdkammiya and uddesiya, pure and impure
food prepared for a mendicant.

? Asamgae, the uncontrolled one; it denotes a layman or a
householder.

? Seggl=sayy4, bed; but the scholiast explains it by vasati,
dwelling, lodging.
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out for it; or in the resting-place he may get into
mixed company; in the absence of his mind.or in
his drunkenness he may lust after a woman or a
eunuch ; approaching the mendicant (they will say):
‘O long-lived Sramaza! (let us meet) in the garden,
or in the sleeping-place, in the night or in the twi-
light” Luring him thus by his sensuality (she says):
‘Let us proceed to enjoy the pleasures of love’
He might go to her, though he knows that it should
not be done.

These are the causes to sin, they multiply con-
tinuously. Therefore should a well-controlled Nir-
grantha not resolve to go to any festival which is
preceded or followed by a feast. (2)

A monk or a nun, hearing or being told of some
festivity, might hasten there, rejoicing inwardly:
‘There will be an entertainment, sure enough!” It
is impossible to get there from other families alms
which are acceptable and given out of respect for
‘the cloth?!, and to eat the meal. As this would lead
to sin, they should not do it2 But they should enter
there, and getting from other families their alms,
should eat their meal. (3)

A monk or a nun, knowing that in a village or a
scot-free town, &c. (see I, 7, 6, § 4), an entertainment
will be given, should not resolve to go to that village,
&c., for the sake of the entertainment. The Kevalin
assigns as the reason herefore : When a man goes to

1 Esiyam vesiyam. The latter word is explained by rago-
harazidiveshil labdham, what one gets for the sake of one’s
apparel, the broom, &c.

3 MAishinam samphise, no evam kareggd, i. e. métristhinam
samspriset, na evam kuryit: mAitr/sthdna is somewhere ex-
plained karmopadinasthéna.
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a much-frequented and vulgar entertainment some-
body’s foot treads on his foot, somebody’s hand
moves his hand, somebody’s bowl clashes against his
bowl, somebody’s head comes in collision with his
head, somebody’s body pushes his body, or some-
body beats him with a stick or a bone or a fist or a
clod, or sprinkles him with cold water, or covers him
with dust; or he eats unacceptable food, or he re-
ceives what should be given to others. Therefore
should a well-controlled Nirgrantha not resolve to
go to a much-frequented and vulgar entertainment
to partake of it. (4)

A monk or a nun on a begging-tour should not
accept such food, &c., about the acceptability or un-
acceptability of which his (or her) mind has some
doubts or misgivings; for such food, &c. (5)

When a monk or a nun wishes to enter the abode
of a householder, they should do so with the complete
outfitl, (6)

A monk or a nun entering or leaving the out-of-
door places for religious practices or study, should
do so with the complete outfit. (7)

A monk or a nun wandering from village to village
should do so with the complete outfit?. (8)

A monk or a nun should not, with the complete
outfit, enter or leave the abode of a householder to
collect alms, or the out-of-door places for religious
practices and study, or wander from village to village
on perceiving that a strong and widely-spread rain
pours down, or a strong and widely-spread mist is

! See I, 4, 4, note 1.
* These Sftras are perfectly analogous with §§ 7, 8 of the first
lesson.
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coming on, or a high wind raises much dust, or
many flying insects are scattered about and fall
down. (9)

A monk or a nun on a begging-tour should not
accept food, &c., in the houses of Kshatriyas, kings,
messengers, and relations of kings, whether they are
inside or outside, or invite them ; for such food, &c.,
is impure and unacceptable. Thus I say. (10)

FourtH LESsson.

A monk or a nun on a begging-tour should not
resolve to go to .a festival, preceded or followed by
an entertainment, to partake of it, when they know
that there will be served up chiefly meat or fish or’
roasted slices of meat or fish; nor to a wedding
breakfast in the husband’s house or in-that of the -
bride’s father; nor to a funeral dinner or to a family
dinner where something is served up,—if on their
way there, there are many living beings, many seeds,
many sprouts, much dew, much water, much mildew,
many drops (of water), much dust, and many cob-
webs; or if there have arrived or will arrive many
Sramazas and Bridhmaznas, guests, paupers, and beg-
gars, and if it will be a crowded assembly, so that a
wise man may not enter or leave it, or learn there
the sacred texts, to question about them, to repeat
them, to consider them, to think about the substance
of the law. (1)

A monk or a nun may go to such an entertain-
ment (as described in the preceding Satra), provided
that on their way there, there are few living beings,
few seeds, &c.; that no Sramazas and Brihmauzas,
&ec., have arrived or will arrive; that it is not a

{aa] ‘H
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crowded assembly, so that a wise man may enter
or leave, &c.! (2)

A monk or a nun desirous to enter the abode
of a householder, should not do so, when they
see that the milch cows are being milked, or the
food, &c., is being cooked, and that it is not yet dis-
tributed. Perceiving this, they should step apart and
stay where no people pass or see them. But when
they conceive that the milch cows are milked, the
dinner prepared and distributed, then they may cir-
cumspectly enter or leave the householder’s abode
for the sake of alms. (3)

Some of the mendicants say to those who follow
the same rules of conduct, live (in the same place),
or wander from village to village: ‘ This is indeed
a small village, it is too populous, nor is it large;
reverend gentlemer; go to the outlying villages to
beg alms?’

Some mendicant may have there kinsmen or rela-
tions, e. g. a householder or his wife, or daughters,
or daughters-in-law, or nurses, or male and female
slaves or servants. Such families with which he is
connected by kindred or through marriage, he intends
to visit before (the time of begging): ‘I shall get there
(he thinks) food or dainties or milk or thick sour milk
or fresh butter or ghee or sugar or oil or honey or
meat or liquor, a sesamum dish?, or raw sugar, or
a meal of parched wheat*, or a meal of curds and
sugar with spices®; after having eaten and drunk,
and having cleaned and rubbed the alms-bowl, I shall,

! This precept applies, according to the commentator, only to
sick monks, or such as can get nothing elsewhere.

* The just arrived monks should do as they are bidden.

® Samkuli. ¢ Plya. ® Sikharint.
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together with other mendicants, enter or leave the
abode of a householder to collect alms’ As this
would be sinful, he should not do so. (4)

But, at the proper time, entering there with the
other mendicants, he may there in these or other
families accept alms which are acceptable and given
out of respect for his cloth, and eat his meal.

This certainly is the whole duty, &c. (see end of
lesson 1).

Thus I say. (5)

Firra LEsson.

When a monk or a nun on entering the abode
of a householder sees that the first portion of the
meal is being thrown away! or thrown down, or
taken away, or distributed, or eaten, or put off, or
has already been eaten or removed; that already
other Sramazas and Brdhmarnas, guests, paupers,
and beggars go there in great haste; (they might
think), ‘Hallo! I too shall go there in haste’ As
this would be sinful, they should not do so. (1)

When a monk or a nun on a begging-tour comes:
upon walls or gates, or bolts or holes to fit them,
they should, in case there be a byway, avoid those
(obstacles), and not go on straight.

The Kevalin says: This is the reason: Walk-
ing there, he might stumble or fall down; when
he stumbles or falls down, his body might become
contaminated with fzeces, urine, phlegmatic humour,
mucus, saliva, bile, matter, semen, or blood. And if
his body has become soiled, he should not wipe or

! In honour of the gods.
H 2
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rub or scratch or clean?! or warm or dry it on the
bare ground or wet earth [or dusty earth?] on a
rock or a piece of clay containing life, or timber
inhabited by worms, or anything containing eggs,
living beings, &c. (down to) cobwebs; but he
should first beg for some straw or leaves, wood
or a potsherd, which must be free from dust, resort
with it to a secluded spot, and on a heap of ashes or
bones, &c. (see 11, 1, 1, § 2), which he has repeatedly
examined and cleaned, he should circumspectly wipe
or rub, warm or dry (his body). (2)

When a monk or a nun on a begging-tour per-
ceives a vicious cow coming towards them, or a
vicious buffalo coming towards them, or a vicious
man, horse, elephant, lion, tiger, wolf, panther, bear,
hyena, sarabha, shakal, cat, dog, boar, fox, leopard
coming towards them, they should, in case there be
a byway, circumspectly avoid them, and not walk
on straight. (3)

When a monk or a nun on a begging-tour comes
on their way upon a pit, pillar, thorns, or unsafe,
marshy or uneven ground;, or mud, they should,
in case there be a byway, avoid these (obstacles),
and not walk on straight.

When a monk or a nun on a begging-tour per-
ceives that the entrance of a householder’s abode
is secured by a branch of a thorn bush, they should
not, withoat having previously got the (owner's)
permission, and having examined and swept (the
entrance), make it passable or enter and leave (the

! This stands for uvvalegga v4 uvvasleggi v4 (udvaled v4 udvar-
ted v4), for which words, denoting some rather indistinct varieties
of rubbing, I know no adequate_English words.

* The words in brackets are the translation of varia lectio.
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house). But they may circumspectly do so, after
having got the (owner’s) permission, and having
examined and swept it. (4)

When a'monk or a nun on a begging-tour knows
that a Sramaza or a Brihmazna, a guest, pauper or
beggar has already entered (the house), they should
not stand in their sight or opposite the door!.

The Kevalin? says: This is the reason: Another,
on seeing him, might procure and give him food, &c.
Therefore it has been declared to the mendicants:
This is the statement, this is the reason, this is the
order, that he should not stand in the other mendi-
cants’ sight or opposite the door.

Knowing this, he should go apart and stay where
no people pass or see him. Another man may bring
and give him food, &c., while he stays where no
people pass or see him, and say unto him: ‘O long-
lived Sramana! this food, &c., has been given for the
sake of all of you; eat it or divide it among you.’
Having silently accepted the gift, he might think:
‘Well, this is just (enough) for me!’” As this would
be sinful, he should not do so.

Knowing this, he should join the other beggars,
and after consideration say unto them?: ‘O long-lived
Sramaznas! this food, &c., is given for the sake of all
of you; eat it or divide it among you." After these
words another might answer him: ‘O long-lived

! ‘This might also be translated : at an opposite door.

* The following passage is not explained in the commentaries,
and is wanting in the oldest MS., though supplied on the margin.
It may therefore be concluded that the whole passage, the greater
part of which is typical, is a later addition.

s Aloeggd. The scholiast explains it here by darsayet, he
should show the food, &c. Professor Oldenberg has identified this
word with the PAli droketi.
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Sramara! distribute it yourself. Dividing the food,
&c., he should not (select) for himself too great a
portion, or the vegetables, or the conspicuous things,
or the savoury things, or the delicious things, or
the nice things, or the big things; but he should
impartially divide it, not being eager or desirous or
greedy or covetous (of anything). When he thus
makes the division, another might say: ‘O long-lived
Sramana! do not divide (the food); but let us,
all together, eat and drink.” When he thus eats,
he should not select for himself too great a portion,
&c.; but should eat and drink alike with all, not
being desirous, &c.! (5)

When a monk or a nun on a begging-tour per-
ceives that a Sramaza or Br&hmana, a beggar or
guest has already entered the house, they should not
overtake them and address (the householder) first.
Knowing this, they should go apart ard stay where
no people pass or see them. But when they per-
ceive that the other has been sent away or received
alms, and has returned, they may circumspectly enter
the house and address the householder.

This certainly is the whole duty, &c.

Thus I say. (6)

SixtH LESsoN.

When a monk or a nun on a begging-tour per-
ceives that many hungry animals have met and
come together in search of food, e.g. those of the
chicken-kind or those of the pig-kind, or that crows

! The scholiast says that the way to procure food, &c.. as

described in this paragraph, should only be resorted to under
préssing circumstances.
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have met and come together, where an offering is
thrown on the ground, they should, in case there be
a byway, avoid them and not go on straight. (1)

A monk or a nun on a begging-tour should not
stand leaning against the door-post of the house-
holder’s abode, or his sink or spitting-pot, nor. in
sight of, or opposite to his bathroom or privy; nor
should they contemplate a loophole or a mended spot
or a fissure (of the house) or the bathing-house,
showing in that direction with an arm or pointing
with a finger, bowing up and down. (2)

Nor should they beg, pointing with a finger at
the householder, or moving him with a nnger, or
threatening him with a finger, or scratching him
with a finger, or praising him, or using coarse
language. (3)

If he sees somebody eating, e.g. the householder
or his wife, &c., he should after consideration say:
‘O long-lived one! (or, O sister!) will you give me
some of that food?’ After these words the other
might wash or wipe his hand or pot or spoon
or plate with cold or hot water!. He should after
consideration say : ‘O long-lived one ! (or, O sister!)
do not wash or wipe your hand or pot or spoon or
plate! If you want to give me something, giveitas it
is!" After these words the other might give him a
share, having washed or wiped his hand, &c., with
cold or hot water. But he should not accept any-
thing out of such a hand, &c., which has been before
treated thus; for it is impure and unacceptable. (4)

It is also to be known that food, &c. is impure

! Sfodagavigada, usirodagavigada. Vigada, Sanskrit vikasa)
is explained apkédya. It is theretore cold or hot water which i€
to be considered as containing life.
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and unacceptable, which is given with a wet hand,
though the hand be not purposely wetted. (5)

The same rule holds good with regard to a
moistened hand, &c., and a dusty hand, &c., and
a hand which is soiled with clay, dew, orpiment,
vermilion, realgar, collyrium, white chalk, alum,
rice-flour, kukkusa, ground drugs. (6)

It is also to be known that he may accept such
food, &c., which is given with a soiled hand, &c., to
one similarly soiled (i.e. with what one is to receive),
or to one unsoiled, with hand similarly soiled; for
such food, &c., is pure and acceptable. (7)

A monk or a nun on a begging-tour should not
accept flattened grains, grains containing much chaff,
&ec. (see 11, 1, 1, § 5), which a layman, for the sake of
the mendicant, has ground?, grinds, or will grind, has
winnowed, winnows, or will winnow on a rock or
a piece of clay containing life, &c. (see 11,1, 5, § 2,
all down to) cobwebs; for such large, parched
grains, &c., are impure and unacceptable. (8)

A monk or a nun on a begging-tour should not
accept fossil salt or sea salt which a householder,
for the sake of the mendicant, has ground or
pounded, grinds or pounds, will grind or pound on
a rock or a piece of clay containing life, &c.; for
such-like fossil salt or sea salt is impure and
unacceptable. (9)

A monk or a nun on a begging-tour should not

! The subject asamgae, the uncontrolled one, i.e. layman,
stands in the singular, but the verb in the plural. The same
irregularity occurs in the next paragraph. The commentator
accounts for it simply by saying: ekavakanidhikire pi %4inda-

satvit tadvyatyayena bahuvakanam drashfavyam, plirvatra vi gitdv
ekavafanam,
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accept food, &c., which is prepared over the fire;
for such food is impure and unacceptable. The
Kevalin says: This is the reason: A layman will
kill the fire-bodies, by wetting or moistening, wiping
or rubbing, throwing up or turning down the food,
&ec., for the sake of the mendicant. Hence it has
been declared to the mendicants: This is the state-
ment, this is the reason, this is the order, that they
should not accept food, &c., which has been pre-
pared over the fire, &c.

This certainly is the whole duty, &c.

Thus I say. (10)

SEVENTII LESSON.

A monk or a nun on a begging-tour should not
accept food, &c., which has been placed on a post or
pillar or beam or scaffold or loft! or platform or roof
or some such-like elevated place; for such food
fetched from above is impure and unacceptable. The
Kevalin says: This is the reason: The layman
might fetch and erect a stool or a bench or a ladder
or a handmill, get upon it, and getting upon it fall
or tumble down. Thus he might hurt his foot or
arm or breast or belly or head or some other part of
his body; or he might kill or frighten or bruise or
smash or crush or afflict or pain or dislocate all sorts

! Mila. The word is not explained in the 7'tk and Dipiki ;
the Guzerati translation says that the word is lokapratita, com-
monly understood. It is probably the Marithf miZ or ma/4; the
former word denotes a loft, floored with bamboos; the second, the
room formed by overlaying with slight sticks the cross-beams of
a house, a loft, an erection or stand in a cornfield, scaffolding (of a
building). Molesworth, Mar4th{ and English Dictionary, s. v.
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of living beings. Therefore he should not accept
such-like food, &c., fetched from above. (r)

A monk or a nun on a begging-tour should not
accept food, &c., which a layman, for the sake of the
mendicant, has taken from a granary or vault by
contorting himself up and down and horizontally;
thinking that such-like food is brought from under-
ground . (2)

A monk or a nun on a begging-tour should not
accept food, &c., which is kept in earthenware.
The Kevalin says: This is the reason: The layman
might, for the sake of the mendicant, break the
earthen vessel containing the food, &c., and thereby
injure the earth-body; in the same way he might
injure the fire-body, the wind-body, plants and ani-
mals; by putting it again (in earthenware), he
commits the pad4/Ziakamma sin. Hence it has been
said to the mendicant, &c., that he should not accept
food, &c., which is put in earthenware. (3)

A monk or a nun on a begging-tour should not
accept food, &c., placed on the earth-body, the wind-
-body, the fire-body, for such food is impure and
unacceptable. The Kevalin says: This is the
reason : A layman might, for the sake of the men-
dicant, stir or brighten the fire, and taking the food,
&c., down from it, might give it to the mendicant.
Hence it has been said, &c., that ne should accept
no such food. (4)

When a monk or a nun on a begging-tour sees
that a layman might, for the sake of the mendicant,

! The original has bho milohadam ti na#%4. Bho milohada is
explained adhomilihrstam. Malohada, which I translate
¢ fetched from above,’ is the technical term for things affected by
the dosha under question.
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cool too hot food, &c., by blowing or fanning with
a winnowing basket or fan or a palm leaf or a
“branch or a part of a branch or a bird’s tail or a
peacock’s tail or a cloth or a corner of a cloth or the
hand or the mouth, they should, after consideration,
say (to the householder or his wife): ‘O long-lived
one! (or, O sister!) do not blow or fan the hot food,
&c., with a winnowing basket, &c.; but if you want
to give it me, give it as it is.” After these words
the other might give it after having blown or fanned
it with a winnowing basket, &c.; such-like food they
should not accept, because it is impure and unac-
ceptable. (3)

A monk or a nun on a begging-tour should not
accept food, &c., which is placed on vegetable or
animal matter’; for such food is impure and unac-
ceptable. (6)

A monk or a nun on a begging-tour should not:
accept water which has been used for watering flour
or sesamum or rice, or any other such-like water
which has been recently used for washing, which has
not acquired a new taste, nor altered its taste or nature,
nor has been strained ; for such-like water is impure
and unacceptable. But if it has long ago been used
for washing, has acquired a new taste, has altered
its taste or nature, and has been strained, it may be
accepted, for it is pure and acceptable. (7)

When a monk or a nun on a begging-tour finds
water used for washing sesamum, chaff or barley, or
rainwater ? or sour gruel or pure water, they should,
after consideration, say (to the householder or his
wife): ‘O long-lived one! (or, O sister!) will you give

! Vanassaikiyapati//hiya and tasakdyapatitzdiya.
? Ayfma;##imlam avasyAnam.
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me some of this water?’” Then the other may
answer him: ‘O long-lived Sramaza! take it your-
self by drawing it with, or pouring it in, your bowl!’
Such-like water, whether taken by himself or given
by the other, he may accept. (8)

A monk or a nun on a begging-tour should not
accept such water as has been taken from the bare
ground, &c. (see 11, 1, 5, § 2, all down to) cobwebs,
or water which the layman fetches in a wet or moist
or dirty vessel, mixing it with cold water.

This certainly is the whole duty, &c.

Thus I say. (9)

EicutH LESSON.

A monk or a nun on a begging-tour should not
accept juice of mangos, inspissated juice of mangos,
juice of wood-apples, citrons, grapes, wild dates,
pomegranates, cocoa-nuts, bamboos, jujubes, myro-
balans, tamarinds, or any such-like liquor containing
particles of the shell or skin or seeds, which liquor
the layman, for the sake of the mendicant, pressed,
strained, or filtered through a basket?!, cloth, or
a cow’s tail; for such liquor is impure and unac-
ceptable. (1)

When a monk or a nun on a begging-tour
smells, in travellers’ houses or garden houses or
householders’ houses or ma#4s, the scent of food or
drink or sweet scents, they should not smell them,
being indifferent against smell, and not eager or

desirous or greedy or covetous of the pleasant
smell. (2)

! Khavva, Sanskrit 2kabdaka (sic). The Hindi has Zhavdi,
basket,
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A monk or a nun on a begging-tour should not
accept raw things which are not yet modified by
instruments !, as bulbous roots, growing in water or
dry ground, mustard stalks; for they are impure
and unacceptable. The same holds good with regard
to long pepper, ground long pepper, common pepper,
ground common pepper, ginger or ground ginger. (3)

A monk or a nun on a begging-tour should not
accept such raw fruits which are not yet modified
by instruments, as those of Mango, Amrafaka, G/ig-
g/ird®, Surabhi 3, Sallakt ¢; for they, &c. (4)

The same holds good with regard to raw shoots
which, &c., as those of Asvattha, Nyagrodha,
Pilamkhu ¢, Niy@ra¢, Sallaki. (5)

The same holds good with regard to raw berries
which, &c., as those of Kapittha’?, pomegranate,
or Pippala. (6)

A monk or a nun on a begging-tour should not
accept raw, powdered fruits which are not well
ground and still contain small seeds, as those of
Umbara, Pilamkhu, Nyagrodha, and Asvattha; for
&e. (7)

A monk or a nun on a begging-tour should not
accept unripe wild rice ?, dregs, honey, liquor, ghee,
‘or sediments of liquor, if these things be old or if
living beings are engendered or grow or thrive in

! 1. e. when they have undergone no operation which takes the
life out of them.

* Name of a shrub. 3 Explained by satagru.

¢ Boswellia Thurifera. ¢ Explained by pippari.

¢ Cedrela Toona.

" The wood-apple tree, Feronia Elephantum,

* Amadiga, explained in the commentary 4mapannam, unripe
or half ripe, aranikatanduliyakadi.
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them, or are not taken out, or killed or destroyed in
them. (8)

A monk or a nun on a begging-tour should not
accept any such-like raw plants?® as Ikshumeru, An-
kakarelu, Kaseru, Samghatika, Patidlu. (9)

A monk or a nun on a begging-tour should not
accept any such-like (vegetables) as Nymphaea or
stalk of Nymphaea or the bulb of Nelumbium or
the upperrpart or the filament of Lotus or any part
of the plant. (10)

A monk or a nun on a begging-tour should not
accept such-like raw substances as seeds or sprouts,
growing on the top or the root or the stem or the
knots (of a plant), likewise the pulp or blossoms of the
plantain, cocoa-nut, wild date, and palmyra trees. (11)

A monk or a nun on a begging-tour should not
accept any such-like raw unmodified substances as
sugar-cane, which is full of holes, or withering or
peeling off or corroded by wolves; or the points of
reeds or the pulp of plantains. (12)

The same holds good with regard to garlic or its
leaves or stalk or bulb or integument. (13) Likewise
with regard to cooked fruits of Atthiya 2, Tinduka?,
Vilva 4, Sriparni® (14)

A monk or a nun on a begging-tour should not
accept such raw, unmodified substances as corn,
-clumps of corn, cakes of corn, sesamum, ground
sesamum, or cakes of sesamum.

This is the whole duty, &c.

Thus I say. (15)

! Of these plants only Kaseru, a kind of grass, and Samghisika
Trapa Bispinosa are specialised in our dictionaries.

? A certain tree. * Diospyros Glutinosa,

® Aegle Marmelos. ® Pistia Stratiotes.



BOOK II, LECTURE I, LESSON O. 111

NiINTH LESsoN.

In the east or west or south or north, there are
some faithful householders, &c., (all down to) ser-
vants who will speak thus: ‘It is not meet that
these illustrious, pious, virtuous, eloquent, restrained,
controlled, chaste ascetics, who have ceased from
sensual intercourse, should eat or drink food, &c.,
which is Adhdkarmika?; let us give to the ascetics
all food, &c., that is ready for our use, and let us,
afterwards, prepare food for our own use.” Having
heard such talk, the mendicant should not accept
such-like food, &c., for it is impure and unac-
ceptable. (1)

A monk or a nun on a begging-tour or in their
residence or on a pilgrimage from village to village,
who know that in a village or scot-free town, &c.,
dwell a mendicant’s nearer or remoter relations—viz.
a householder or his wife, &c.—should not enter or
leave such houses for the sake of food or drink.
The Kevalin says: This is the reason: Seeing him,
the other might, for his sake, procure or prepare
food, &c. Hence it has been said to the mendi-
cant, &c., that he should not enter or leave such
houses for the sake of food or drink.

Knowing this, he should go apart and stay where
no people pass or see him. In due time he may
enter other houses, and having begged for alms
which are acceptable and given out of respect for

! For the meaning of this frequently used term, see note 5 on
p- 81, and note 1 on p. 94.
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his cloth, he may eat his dinner. If the other has, on
the mendicant’s timely entrance, procured or prepared
food, &c., which is 4dh&karmika, he might silently
examine it, and think: ‘Why should I abstain from
what has been brought. As this would be sinful,
he should not do so. But after consideration he
should say: ‘O long-lived one! (or, O sister!) as it is
not meet that I should eat or drink food, &c., which is
addhikarmika, do not procure or prepare it.” If after
these words the other brings and gives him adha-
karmika food which he has prepared, he should not
accept such-like food, &c., for it is impure and
unacceptable. (2)

When a monk or a nun on a begging-tour sees
that meat or fish is being roasted, or oil cakes,
for the sake of a guest, are being prepared, they
should not, quickly approaching, address the house-
holder; likewise if the food is prepared for the sake
of a sick person. (3)

A monk or a nun on a begging-tour might, of
the received quantity of food, eat only the sweet-
smelling parts and reject the bad-smelling ones. As
this would be sinful, they should not do so; but they
should consume everything, whether it be sweet
smelling or bad smelling, and reject nothing. (4)

A monk or a nun on a begging-tour might, of
the received quantity of drink, imbibe only the well-
flavoured part, and reject the astringent part. As
this would be sinful, they should not do so; but
they should consume everything, whether it be well
flavoured or astringent, and reject nothing. (5)

A monk or a nun, having received a more than
sufficient quantity of food, might reject (the super-
fluous part) without having considered or consulted



BOOK 1I, LECTURE I, LESSON IO. 113

fellow-ascetics living in the neighbourhood, who
follow the same rules of conduct, are agreeable and
not to be shunned; as this would be sinful, they should
not do so. Knowing this, they should go there and
after consideration say: ‘O long-lived Sramazas!
this food, &c., is too much for me, eat it or drink it!’
After these words the other might say: ‘O long-
lived Sramaza! we shall eat or drink as much of
this food or drink as we require ; or, we require the
whole, we shall eat or drink the whole.’ (6)

A monk or a nun on a begging-tour should not
accept food, &c., which for the sake of another has
been put before the door, if the householder has
not permitted him to do so, or he gives it him;
for such food, &c. But on the contrary he may
accept it.

This is the whole duty, &ec.

Thus I say. (7)

TeENTH LESSON.

A single mendicant, having collected alms for
many, might, without consulting his fellow-ascetics,
give them to those whom he list; as this would be
sinful, he should not do so. Taking the food, he
should go there (where his teacher &c. is) and speak
thus: ‘O long-lived Sramaza! there are near or
remote (spiritual) relations of mine: a teacher, a
sub-teacher, a religious guide, a Sthavira, a head of
a Gana, a Ganadhara,a founder of a Gaza; forsooth,
I shall give it them.’ The other may answer him:
‘Well now, indeed, O long-lived one! give such a
portion!” As much as the other commands, thus
much he should give; if the other commands the
whole, he should give the whole. (1)

[22] I
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A single mendicant, having collected agreeable
food, might cover it with distasteful food, think-
ing: ‘ The teacher or sub-teacher, &c., seeing what
I have received, might take it himself; indeed, I
shall not give anything to anybody!’ As this would
be sinful, he should not do so.

Knowing this, he should go there (where the
other mendicants are), should put the vessel in his
out-stretched hand, show it (with the words): ‘Ah,
this! ah, this!” and hide nothing. (2)

A single mendicant, having received some food,
might eat what is good, and bring what is dis-
coloured and tasteless; as this would be sinful, he
should not do so. (3)

A monk or a nun on a begging-tour should not
accept any part of the sugar-cane!, whether small
or large, pea-pods, seed-pods, of which articles a
small part only can be eaten, and the greater part
must be rejected; for such things are impure and
unacceptable. (4)

A monk or a nun on a begging-tour should
not accept meat or fish containing many bones, so
that only a part of it can be eaten and the greater
part must be rejected; for such meat or fish, &c, is
impure and unacceptable. (5)

A monk or a nun on a begging-tour may be
invited to meat or fish containing many bones, (by
the householder who addresses him thus): ‘O long-
lived Sramaza! will you accept meat with many
bones ?’ Hearing such a communication, he should

! They are detailed in the original : amtarukkkuyam, a piece
between two knots; uk4kugamdiyam, a piece containing a knot;
ukkthukoyagam (?), ukthumeragam, top of a stalk; ukkhusi-
lagam, long leaf; uktiudilagam, fragment of a leaf.
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say, after consideration: ‘O long-lived one! (or, O
sister!) it is not meet for me to accept meat with
many bones; if you want to give me a portion of
whatever size, give it me; but not the bones!” If
after these words the other (i.e. the householder)
should fetch meat containing many bones, put it in a
bowl and return with it, (the mendicant) should not
accept such a bowl, whether out of the other’s hand
or a vessel!; for it is impure and unacceptable. But
if he has inadvertently accepted it, he should not
say: ‘No, away, take it]” Knowing this, he should go
apart, and in a garden or an upéisraya, where there
are few eggs, &c., (all down to) cobwebs, eat the
meat or fish, and taking the bones, he should resort
to a secluded spot and leave them on a heap of
ashes, &c. (see 11,1, 1, § 2). (6)

If a householder should fetch fossil salt or sea
salt, put it in a bowl and return with it, a monk or
a nun on a begging-tour should not accept it out
of the other’s hand or vessel ; for, &c.

But if he has inadvertently accepted it, he should
return with it to the householder, if he is not yet
too far away, and say, after consideration?: ‘Did
you give me this with your full knowledge or with-
out it?” He might answer: ‘I did give it without
my full knowledge ; but indeed, O long-lived one!
I now give it you; consume it or divide it (with
others) !’

Then being permitted by, and having received it
from, the householder, he should circumspectly eat
it or drink it, and what he cannot eat or drink he

! Parahatthamsi v4 parapiyamsi vi. This is a typical phrase,
and seems rather out of place here.
* Aloegg4, he should show, would perhaps be better,

12
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should share with his fellow-ascetics in the neigh-
bourhood, who follow the same rules of conduct, are
agreeable, and not to be shunned; but if there are
no fellow-ascetics, the same should be done as in
case one has received too much food.

This is the whole duty, &e.

Thus I say. (7)

ELEVENTH LESSON.

Some mendicants say unto (others) who follow the
same rules of conduct, or live in the same place, or
wander from village to village, if they have received
agreeable food and another mendicant falls sick!:
‘Take it! give it him! if the sick mendicant will not
eat it, thou mayst eat it.” But he (who is ordered to
bring the food) thinking, ‘I shall eat it myself,’ covers
it and shows it (saying): ‘This is the lump of food,
it is rough to the taste? it is pungent, it is bitter, it
is astringent, it is sour, it is sweet; there is certainly
nothing in it fit for a sick person.” As this would be
sinful, he should not do so. But he should show
him which parts are not fit for a sick person (saying):
‘This particle is pungent, this one bitter,.this one
astringent, this one sour, this one sweet." (1)

Some mendicants say unto (others) who follow the
same rules of conduct, or live in the same place, or
wander from village to village, if they have received
agreeable food and another mendicant falls sick :
‘Take it! give it him ! if the mendicant will not eat
it, bring it to us!” ‘If nothing prevents me, I shall

~-

! This is the way in which the commentator construes the sen-
tence. There is some confusion in the text, which cannot easily
be removed.

* Loe, Sanskrit rGksha?
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bring it.” (Then he might act as stated in § 1, which
would be sinful.) (2)

For the avoidance of these occasions to sin there
are seven rules for begging food and as many for
begging drink, to be known by the mendicants.

Now, this is the first rule for begging food.
Neither hand nor vessel are wet!: with such a hand
or vessel he may accept as pure, food, &c., for which
he himself begs or which the other gives him. That
is the first rule for begging food. (3)

Now follows the second rule for begging food.
The hand and the vessel are wet. The rest as in
the preceding rule. That is the second rule for
begging food. (4)

Now follows the third rule for begging food. In
the east, &c., there are several faithful houseliolders,
&c., (all down to) servants: they have put (food)
in some of their various vessels, as a pan, a pot, a
winnowing basket, a basket, a precious vessel. Now
(the mendicant) should again know : is the haud not
wet and the vessel wet; or the hand wet and the
vessel not wet ? If he collect alms with an alms-bowl
or with his hand?, he should say, after considera-
tion : < O long-lived one ! (or, O sister !) with your not-
wet hand, or with your wet vessel, put (alms) in this
my bowl, or hand, and give it me!” Such-like food,
for which he himself begs or which the other gives
him, he may accept; for it is pure and acceptable.
That is the third rule for begging food. (5)

Now follows the fourth rule for begging food. A

1 Samsaltha ; it would perhaps be more correct to translate this
word, soiled with the food in question.

* These are the padiggahadh4rt and the panipadiggahiya,
lit. one who uses his hand instead of an alms-bowl.
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monk or a nun may accept flattened grains, &ec. (cf.
I1, 1, 1,§ 5), for which they beg themselves or which
the other gives them, if it be such as to require little
cleaning or taking out (of chaff); for it is pure, &c.
That is the fourth rule for begging food. (6)

Now follows the fifth rule for begging food. A
monk or a nun may accept food which is offered on
a plate or a copper cup or any vessel, if the moisture
on the hands of the giver is almost dried up; for, &c.
That is the fifth rule for begging food. (7)

Now follows the sixth rule for. begging food. A
monk or a nun may accept food which had been
taken up from the ground, either taken up for one’s
own sake or accepted for the sake of somebody else,
whether it be placed in a vessel or in the hand; for,
&c. That is the sixth rule for begging food. (8)

Now follows the seventh rule for begging food.
A monk or a nun may accept food of which only a
part may be used, and which is not wanted by bipeds,
quadrupeds, Sramazas, Brahmaznas, guests, paupers,
and beggars, whether they beg for it themselves, or
the householder gives it them. That is the seventh
rule for begging food. (9)

These are the seven rules for begging food; now
follow the seven rules for begging drink. They are,
however, the same as those about food, only the
fourth gives this precept: A monk or a nun may
accept as drink water which has been used for
watering flour or sesamum, &ec. (I1, 1, 7, § 7), if it be
such as to require little cleaning and taking out (of
impure) articles; for, &c. (10)

One who has adopted one of these seven rules
for begging food or drink should not say: ‘These
reverend persons have chosen a wrong rule, I alone
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have rightly chosen.” (But he should say): ‘ These
reverend persons, who follow these rules, and I who
follow that rule, we all exert ourselves according to
the commandment of the Gina, and we respect each
other accordingly.’

This certainly is the whole duty, &c.

Thus I say. (11)

End of the First Lecture, called Begging of
Food.
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SECOND LECTURE,

CALLED

BEGGING FOR A COUCHLL

FirsT LESSON.

If a monk or a nun want to ask for a lodging,
and having entered a village or scot-free town, &c.,
conceive that lodging to contain eggs, living beings,
&c., they should not use it for religious postures,
night's-rest, or study 2 (1)

But if the lodging contains only few eggs or few
living beings, &c., they may, after having inspected
and cleaned it, circumspectly use it for religious
postures, &c. Now, if they conceive that the house-
holder, for the sake of a Nirgrantha and on behalf
of a fellow-ascetic (male or female, one or many),
gives a lodging which he has bought or stolen or
taken, though it was not to be taken nor given, but
was taken by force, by acting sinfully towards all sorts
of living beings, they should not use for religious
postures, &c., such a lodging which has been appro-
priated by the giver himself, &c. (see 11, 1, 1, § 11).

The same holds good if there be instead of a fel-
low-ascetic many Sramanas and Brihmanas, guests,
paupers, and beggars. But if the lodging has been

! SeggA.

* Tahappagire uvassae no ftAnam vA seggam vi nisthiyam va
keteggd. Thina=sthina is explained kiyotsarga; seggi=
sayyd, samstiraka; nisthiyd=nisithik4, svidhyiya; #keteggd=+kin-
tayet. The last word is elsewhere translated dadyit.
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appropriated by another man than the giver, &c.,
they may, after having inspected and cleaned it,
circumspectly use it for religious postures, &c. (2)

A monk or a nun, knowing that the layman has,
for the sake of the mendicant, matted the lodging,
whitewashed it, strewn it (with grass, &c.), smeared
it (with cowdung), levelled, smoothed, or perfumed it
(or the floor of it), should not use that lodging, which
has been prepared by the giver himself, &c., for
religious postures. But if it has been prepared by
another person, &c., they may circumspectly use it
for religious postures. (3)

A monk or a nun, knowing that a layman will, for
the sake of a mendicant, make small doors large, &c.
(all asin II, 1, 2, §{ 7, down to) spread his couch or
place it outside, should not use such a lodging which
has been appropriated by the giver himself, &c., for
religious postures, &c. Butif it has been appropriated
by another person, &c., they may circumspectly use it
for religious postures, &c. (4)

Again, a monk or a nun, knowing that the layman,
for the sake of the mendicant, removes from one
place to another, or places outside, bulbs or roots or
leaves or flowers or fruits or seeds or grass-blades of
water plants, should not use such a lodging, which is
appropriated by the giver himself, for religious pos-
tures, &c. But if it has been prepared by another
person, &c., they may circumspectly use it for religious
postures, &c. (5)

A monk or a nun, knowing that the layman, for
the sake of the mendicant, removes from one place
to another, or places outside, a chair or a board or a
ladder or a mortar, should not use such a lodging-
place, &c. (all as at the end of the last paragraph). (6)
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A monk or a nun should not use for religious pos-
tures, &c., a lodging-place above ground, as a pillar
or a raised platform or a scaffold or a second story
or a flat roof, likewise no underground place (ex-
cept under urgent circumstances). If by chance
they are thus lodged, they should there not wash or
clean their hands or feet or eyes or teeth or mouth
with hot or cold water; nor should they put forth
there any other secretion, as excrements, urine,
saliva, mucus, bilious humour, ichor, blood, or any
other part of the bodily humours.

The Kevalin says: This is the reason: Making
secretions he might stumble or fall; stumbling or
falling he might hurt his hand, &c. (II, 1, 7, § 1),
or any other limb of his body, or kill, &c., all sorts
of living beings. Hence it has been said to the men-
dicant, &c., that he should use no above-ground
lodging-place for religious postures, &c. (7)

A monk or a nun on a begging-tour should not
use, for religious postures, a lodging-place used by
the householder, in which there are women, children,
cattle, food, and drink. This is the reason: A mendi-
cant living together with a householder’s family may
have an attack of gout, dysentery, or vomiting; or
some other pain, illness, or disease may befall him;
the layman might, out of compassion, smear or
anoint the mendicant’s body with oil or ghee or
butter or grease, rub or shampoo it with perfumes,
drugs, lodhra, dye, powder, padmaka, ther brush
or rub it clean; clean, wash, or sprinkle it with hot
or cold water, kindle or light a fire by rubbing wood
on wood; and having done so, he might dry or warm
(the mendicant’s body).

Hence it has been said to the mendicant, &c.,
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that he should not use for religious postures, &c., a
lodging-place which is used by the householder. (8)

This is (another) reason: While a mendicant lives
in a lodging used by the householder, the house-
holder or his wife, &c., might bully, scold }, attack
or beat each other. Then the mendicant might
direct his mind to approval or dislike: ‘Let them
bully each other! or, ‘Let them not bully each
other!’” &c. &c.

Hence it has been said to the mendicant, &ec.,
that he should not use, for religious postures, &c., a
lodging-place used by the householder. (9)

This is (another) reason: While the mendicant
lives together with householders, the householder
might, for his own sake, kindle or light or extinguish
a fire-body. Then the mendicant might direct his
mind to approval or dislike: ‘ Let them kindle or light
or extinguish a fire-body;’ or, ‘ Let them not do so.’

Hence it has been said to the mendicant, &c.
(see above). (10)

This is (another) reason: While the mendicant
lives together with householders, he might see the
householder’s earrings or girdle or jewels or pearls
or gold and silver? or bracelets (those round the
wrist and thoge round the upper arm) or necklaces
(those consisting of three strings, or those reaching
halfway down the body, or those consisting of eighty

! Vahamti. The Guzerati translation renders it nirbham#ike,
which is derived from Sanskrit nirbharts.

3 Hiranne suvanne. The commentators explain these two
words, which are synonyms in the later language, as ‘raw and
wrought gold, or coined gold' 1 translate ‘gold and silver,
because the distinction of the commentators seems rather far-
fetched, and because silver would be missed in enumerations like
the present one.
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strings or forty strings or one string or strings of
pearls, golden beads or jewels) or a decked or orna-
mented girl or maiden. Thus the mendicant might
direct his mind to approval or dislike : ¢Let her be
thus;’ or, ‘Let ker not be thus.” So he might say, so
he might think. Hence it has been said to the
mendicant, &c. (see above). (11)

This is (another) reason : While a mendicant lives
together with householders, the householder’s wives,
daughters, danghters-in-law, nurses, slave-girls or
servant-girls might say: ‘These reverend Sramazas,
&ec., have ceased from sexual intercourse; it behoves
them not to indulge in sexual intercourse : whatever
woman indulges with them in sexual intercourse, will
have a strong, powerful, illustrious, glorious, victorious
son of heavenly beauty. Hearing and perceiving
such talk, one of.them might induce the mendicant
ascetic to indulge in sexual intercourse.

Hence it has been said to the mendicant, &c.,
that he should not use for religious postures, &c., a
lodging used by the householder.

This is the whole duty, &c.

Thus I say. (12)

SeEcoND LESSON.

Some householders are of clean habits and the
mendicants, because they never bathe, are covered
with uncleanliness; they smell after it, they smell
badly, they are disagreeable, they are loathsome.
Hence the householders, with regard to the mendicant,
put off some work which otherwise they would have
done before, and do some work which otherwise
they would have put off.

Hence it has been said to the mendicant, &c.,
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that he should not use, for religious postures, &c., a
lodging used by the householder. (1)

- This is the reason: While a mendicant lives
together with householders, the householder might,
for his own sake, have prepared something to eat.
Then, afterwards, he might, for the sake of the
mendicant, prepare or dress food, &c., and the men-
dicant might desire to eat or drink or swallow it.

Hence it has been said to the mendicant, &c.
(see above). (2)

This is the reason: While the mendicant lives
together with a householder, there may be ready
wood cleft for the use of the householder. Then,
afterwards, (the householder) might, for the sake of
the mendicant, cleave or buy or steal wood, kindle
or light, by rubbing wood on wood, the fire-body,
and the mendicant might desire to dry or warm
himself at, or enjoy, the fire.

Hence it has been said to the mendicant, &c.
(see above). (3)

When in the night or twilight a mendicant, to
ease nature, leaves the door open, a thief, watching
for an occasion, might enter. It is not meet for
the mendicant to say: This thief enters or does not
enter, he hides himself or does not hide himself, he
creeps in or does not creep in, he speaks or does not
speak ; he has taken it, another has taken it, it is
taken from that man; this is the thief, this is the
accomplice, this is the murderer, he has done so’.
The householder will suspect the ascetic, the men-

! For if he gives warning of the thief, the warner or the thief
might be slain; but if he gives no warning, no life will be lost,
though the mendicant’s integrity may be doubted.
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dicant, who is not a thief, to be the thief. ' Hence it
has been said to the mendicant, &c. (4)

A monk or a nun should not use, for religious
postures, &c., sheds of grass or straw which contain
eggs, living beings, &c. But they may do so if they
contain few eggs, few living beings, &c. (5)

A mendicant should not stay in halting-places,
garden houses, family houses, monasteries, where
many fellow-ascetics are frequently arriving.

1. If the reverend persons continue to live in those
places after staying there for a month?! in the hot or
cold seasons or for the rainy season (he should say):
¢O long-lived one! you sin by overstaying the fixed
time.” (6)

2. If the reverend persons repeatedly live in
halting-places, &c,, after staying there for the proper
time, without passing two or three intermediate
months somewhere else, (he should say): ‘O long-
lived one! you sin by repeating your retreat in the
same place.” (7)

3. Here, in ,the east, west, north, or south, there
are, forsooth, some faithful householders, house-
holders’ wives, &c., who are not well acquainted with
the rules of monastic life (with regard to the fitness
of lodging-places) ; nevertheless they believe in, per-
ceive, are convinced of, (the merit of) giving lodging
to mendicants. They (accordingly) give lodging-
places for the sake of many Sramaxas and Brah-
mazas, guests, paupers, and beggars, in workshops,
chapels, temples, assembly halls, wells, houses or
halls for shopkeeping or for keeping or building
carriages, distilleries, houses where Darbha-grass,

! Or any fixed period, which the mendicant has vowed not to
exceed staying in one place,



BOOK II, LECTURE 2, LESSON 2. 127

bark, trees, wood or charcoal are being worked,
houses on burial-places, rooms for retirement near
the place of sacrifice!, empty houses, hill-houses;
caves, stone-houses, or palaces. He should say to
those reverend persons who live in such-like places
as workshops, &c., together with other guests: ‘O
long-lived one ! you sin by living in a place frequented
by other sectarians.” (8)

4. Here, in the east, &c. They accordingly give,
&ec. (all as in § 8 down to) palaces. If the mendi-
cants come there while the other religious men do
not come there, they sin by living in a place not
frequented by other mendicants. (9)

5. In the east, west, north, or south there are
faithful householders, viz. a householder or his wife,
&c., who will speak thus: ‘It is not meet that these
illustrious, pious, virtuous, eloquent, controlled, chaste
ascetics, who have ceased from sexual intercourse,
should dwell in a lodging which is Adhdkarmika 2:
let us give to the mendicants the lodgings which are
ready for our use, viz. workshops, &c., and let us,
afterwards, prepare lodgings for our own use, viz.
workshops, &c.” Hearing and perceiving such talk,
if the reverend persons frequent such-like lodgings,
viz. workshops, &c., and live in them which are
ceded by other people (they should be warned): ‘O
long-lived one! that (lodging is infected by the sin
called) vargakriy4a.’ (10)

6. Here, in the east, &c. (see § 8 all down to)
they give lodging-places for the sake of many Sra-
mazas and Brihmanas, guests, paupers, and beggars,
after having well counted them, in workshops, &c.

! Shntigstha. * See note 5 on p. 81.
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If the reverend persons frequent such-like lodgings,
viz. workshops, &c., and live in them which are ceded
by other people (they should be warned): ‘O long-
1\ ed one! that (lodging is infected by the sin called)
mahéivargakriya.’ (11)

7. Here, in the east, &c. They accordingly give,
for the sake of many sorts of Sramazas!, after having
well counted them, lodging-places, viz. workshops,
&ec. If the reverend persons frequent such-like lodg-
ings, viz. workshops, &c., and live in them which
are ceded by other people (they should be warned):
‘O long-lived one! that (lodging is infected by the
sin called) sAvadyakriya. (12)

8. Here, in the east, &c. They accordingly pre-
pare, for the sake of one sort of Sramazas, lodgings,
viz. workshops, &c., for which purpose great injury is
done to the earth, water, fire, wind-bodies, plants, and
animals, great injury, great cruelty, great and mani-
fold sinful acts; by wasting cold water or strewing
(the ground), smearing it with cowdung, shutting the
doors and securing the bed, lighting a fire. If the
reverend persons frequent such-like lodgings, viz.
workshops, &c., and lead in such ceded lodgings an
ambiguous? life (they should be warned): ‘O long-
lived one! that (lodging is infected by the sin called)
mahisavadyakriyad. (13)

9. But if the lodgings, viz. workshops, &c., are

1 There are five sorts of Sramazas enumerated in the following
hemistich, which occurs not only in Silinka’s commentary, but
also in that of the Sthininga Sftra, as Dr. Leumann informs me:
Niggamtha, Sakka, T4vasa, Gerua, Agwa pamkahi samani. Nir-
granthas, Sikyas, T4pasas, Gairikas, Agivakas.

? Dupakkham te kamma sevamti, lit. use twofold work ; the
meaning is, according to the commentary, that they act like house-
holders, though they make a show of monastic life.
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prepared by the householders for their own sake
under the same circumstances as detailed in the
preceding paragraph, and the reverend persons fre-
quent such-like lodgings, they lead, in those lodgings,
an unambiguous life. ‘O long-lived one! that (lodg-
ing is infected by the very small sin called) alpasé-
vadyakriya’

This is the whole duty, &c.

Thus I say. (14)

THIRD LESSON.

‘It! is difficult to obtain pure, acceptable alms; it
is indeed not free from such preparations as strewing
the ground (with Darbha-grass), smearing it (with
cowdung), shutting the doors ana securing the beds.
And he (the mendicant) delights in pilgrimage,
religious exercises, study, begging for a bed, a couch,
or other alms.’

Some mendicants explain thus (the requisites of
a lodging); they are called upright, searching after
liberation, practising no deceit.

Some householders (who, having learned the
requisites of a lodging-place, fit one out accord-
ingly, try to deceive the mendicants, saying): ¢ This
lodging, which we offer you, has been assigned to
you, it has been originally prepared for our sake, or
for the sake of some relations, it has been used, it
has been relinquished.’

Explaining? thus, he truly explains. (The teacher
says): Well, he is (an explainer of the truth). (1)

! The commentators say that this passage contains the mendi-
cant’s answer to an invitation to live in this or that village. By
the second it is meant the lodging.

* The commentator supposes here the householder to further

[23] K
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If a mendicant, at night or at the twilight, leaves
or enters a small lodging, one with a small door, a
low or crammed lodging, (he should put forward)
first his hand, then his foot, and thus circumspect]y
leave or enter it.

The Kevalin says: This is the reason: There
might be a badly bound, badly placed, badly fastened,
loose umbrella, pot, stick, staff, robe, hide, leather
boots or piece of leather belonging to Sramarnas or
Brihmaznas; and the mendicant, when leaving or
entering (the lodging) at night or twilight, might
stumble or fall; stumbling or falling he might hurt
his hand or foot, &c. (see 1V, 1, 7, § 1), kill, &c,, all
sorts of living beings.

Hence it has been said to the mendicant, &c.,
that one (should put forward) first the hand, then
the foot, and thus circumspectly leave or enter such
a lodging. (2)

He (the mendicant) should, at halting-places, &c.,
ask for a lodging-place, after having inquired who is
the landlord or who is the tenant. He should ask
permission to use the lodging-place in this way: ¢ By
your favour, O long-lived one! we shall dwell here
for a while (for the time and in the place) which you
will concede.” (If the landlord should object and say
that he owns the lodging for a limited time only, or
if he asks for the number of monks for which the
lodging is required, he should answer)!: ¢ As long as
this lodging belongs to you, (or) for the sake of as

inquire after the requisites of, and the objections to, the lodging-
place. The mendicant should explain them.

! The passage in parentheses contains what the commentator
supplies.
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many fellow-ascetics (as shall stand in need of it),
we shall occupy the lodging; afterwards we shall
take to wandering.” (3)

A monk or a nun may know the name and
gotra of him in whose lodging he lives; in that case
they should not accept food, &c., in that house
whether invited or not invited ; for it is impure and
unacceptable. (4)

A monk or a nun should not use for religious
postures, &c., a lodging-place which is used by the
householder, which contains fire or water; for it is
not fit for a wise man to enter or leave it, &c. (cf. 11,
1,4,01). (5)

A monk or a nun should not use for religious
postures, &c., a lodging for which they have to pass
through the householder’s abode, or to which there
is no road; for it is not fit, &c. (see last para-
graph). (6)

A monk or a nun should not use for religious
postures, &c., a lodging where the householder or his
wife, &c., might bully or scold, &c., each other (see
I1, 2, 1,§ 9); for it is not fit, &c. (7)

A monk or a nun should not use for religious
postures, &c., a lodging where the householder or his
wife, &c., rub or anoint each other's body with
oil or ghee or butter or grease; for it is not
Ait, &e. (8)

A monk or a nun should not use for religious
postures, &c., a lodging where the householder or his
wife, &c., rub or shampoo each other’s body with
perfumes, ground drugs, powder, lodhra, &c. (see 11,
2, 1, § 8); for it is not fit, &c. (9)

A monk or a nun should not use for religious
postures, &c., a lodging where the householder or his

K 2
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wife, &c., clean, wash, or sprinkle each other's body
with cold or hot water; for it is not fit, &c. (10)

A monk or a nun should not use for religious
postures, &c., a lodging where the householder or
his wife, &c., go about naked or hide themselves, or
talk about sexual pleasures, or discuss a secret plan;
for it is not fit, &c. (11)

A monk or a nun should not use for religious
postures, &c., a lodging which is a much-frequented
playground!; for it is not fit, &c. (12)

1. Ifa monk or a nun wish to beg for a couch, they
should not accept one which they recognise full of
eggs, living beings, &c. (13)

2. If the couch is free from eggs, living beings, but
is heavy, they should not accept such a couch. (14)

3. If the couch is free from eggs, living beings,
light, but not movable, they should not accept such
a couch. (15)

4. If the couch is free from eggs, living beings,
&c., light, movable, but not well tied, they should not
accept such a couch? (16)

5. If the couch is free from eggs, living beings,
light, movable, and well tied, they may accept such
a couch. (17)

"For the avoidance of these occasions to sin there
are four rules. according to which the mendicant
should beg for a couch.

1 Ainnasamlekkham. I am not certain whether I have found
the correct meaning.

* In the first case, there would be samyamaviridhani, or
obstruction to control ; in the second, 4tmaviridhan4, injury to
him who lifts the couch ; in the third, tatparityga; in the fourth,
bandhanddipalimantha, friction of the ropes. The word which

I have translated movable is padihiriya pratihiruka. The
translation is conjectural,
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Now this is the first rule for begging for a couch.

If a monk or a nun beg for a couch, specifying
(its quality), viz. one of IkkaZa-reed, a hard one, one of
Gantuka-grass, of Para-grass?, of peacock feathers,
of hay, of Kusa-grass, of brush-hair, of PafZaka, of
Pippala, of straw, they should, after consideration,
say: ‘ O long-lived one! (or, O sister!) please give
me this here!’ If the householder prepares one of
the above-specified couches, or if the mendicant asks
himself, and the householder gives it, then he may
accept it as pure and acceptable.

This is the first rule. (18)

Now follows the second rule.

If a monk or a nun beg for a couch (of the above-
detailed description) after having well inspected it,
they should, after consideration, say: ‘O long-lived
one! &c.’ (all asin the first rule).

This is the second rule? (19)

If a monk or a nun beg for a couch of the above-
detailed description, viz. one of lkkafa-grass, &c.,
from him in whose house he lives, they may use it
if they get it; if not, they should remain in a squat-
ting or sitting posture (for the whole night).

This is the third rule. (20)

Now follows the fourth rule.

If a monk or a nun beg for a couch such as it
is spread, either on the ground or on a wooden
plank, they may use it if they get it; if not, they

1 The commentator says that from this grass artificial flowers are
produced.

2 According to the commentary the first and second rules may
not be adopted by a gakkka-nirgata, or a monk who is attached
to no order of monks.
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the whole night).

This is the fourth rule. (21)

A monk who has adopted one of these four rules,
should not say, &c. (all as in II, 1,11, § 12, down
to) we respect each other accordingly. (22)

If a monk or a nun wish to give back a couch,
they should not do so, if the couch contains eggs,
living beings, &c. But if it contains few living
beings, &c., they may restrainedly do so, after having
well inspected, swept, and dried it!. (23)

A monk or a nun on a begging-tour or in a
residence or on a pilgrimage from village to village
should first inspect the place for easing nature. The
Kevalin says: This is the reason: If a monk or a
nun, in the night or the twilight, ease nature in
a place which they have not previously inspected,
they might stumble or fall, stumbling or falling they
might hurt the hand or foot, &c,, kill, &c., all sorts of
living beings. (24)

A monk or a nun might wish to inspect the
ground for their couch away from? that occupied by
a teacher or sub-teacher, &c. (see II, 1, 10, § 1), or
by a young one or an old one or a novice or a
sick man or a guest, either at the end or in the
middle, either on even or uneven ground, or at a
place where there is a draught or where there is no
draught. They should then well inspect and sweep

! One past preterite participle vizi#/kuniya is left out in the
translation, as I do not know its meaning.
? Nannattha with instr.,, here explained muktvi. Though I

suspect the correctness of this translation, I have nothing better
to offer.
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(the floor),and circumspectly spread a perfectly pure
bed or couch. (25)

Having spread a perfectly pure bed or couch,
a monk or a nun might wish to ascend it. When
doing so, they should first wipe their body from
head to heels; then they may circumspectly ascend
the perfectly pure bed or couch, and circumspectly
sleep in it. (26)

A monk or a nun sleeping in a perfectly pure bed or
couch (should have placed it at such a distance from
the next one’s) that they do not touch their neigh-
bour's hand, foot, or body with their own hand, foot,
or body; and not touching it, should circumspectly
sleep in their perfectly pure bed or couch. (27)

Before inhaling or breathing forth, or coughing or
sneezing or yawning or vomiting or eructating, a
monk or a nun should cover their face or the place
where it lies; then they may circumspectly inhale or
breathe forth, &c. (28)

Whether his lodging® be even or uneven; full of,
or free from, draughts; full of, or free from, dust;
full of, or free from, flies and gnats; full of, or free
from, dangers and troubles—in any such-like lodging
one should contentedly stay, nor take offence at any-
thing.

This is the whole duty, &c.

Thus I say. (29)

End of the Second Lecture, called Begging
for a Couch.

1 Seggh, here explained by vasati.
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THIRD LECTURE,

CALLED

WALKING!,

First LEsson.

When the rainy season has come and it is raining,
many living beings are originated and many seeds
just spring up, the roads between (different places)
contain many living beings, seeds, &c. (see 11,1, 1,
§ 2), the footpaths are not used, the roads are not
recognisable. Knowing this (state of things) one
should not wander from village to village, but
remain during the rainy season in one place? (1)

When a monk or a nun knows that in a village
or scot-free town, &c. (see I, 7, 6, § 3), there is no
large place for religious practices nor for study;
that there cannot eésily be obtained a stool, bench,
bed, or couch, nor pure, acceptable alms; that there
have come or will come many Sramazas and Brah-
mazas, guests, paupers, and beggars; that the means
of existence are extremely small; that it is not fit
for a wise man to énter or leave it, &c. (see 11, 1, 4,
§ 1); in such a village, scot-free town, &c. ,they should
ne remain during the cold season. (2)

When a monk or-a nun knows that in a village
or scot-free town, &c., there is a large place for
religious practices or for study ; that there can easily

¥ Iriy4. ! 1. e. keep the paggusan.
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be obtained a stool, bench, bed, or couch, or pure,
acceptable alms; that there have not come nor will
come Sramazas and Brihmazas, guests, paupers,
and beggars; that the means of existence are not
small, &c., they may remain in such z village, &c.,
during the rainy season. (3)

Now they should know this : After the four months
of the rainy season are over, and five or ten days of
the winter have passed, they should not wander from
village to village, if the road contains many living
beings, &c., and if many Sramanas and Brihmazas,
&ec., do not yet travel’. (4)

But if after the same time the road contains few
living beings, and many Sramanas and Brdhmazas,
&c., travel, they may circumspectly wander from vil-
lage to village. (s)

A monk or a nun wandering from village to village
should look forward for four cubits, and seeing
animals they should move on by walking on his toes
or heels or the sides of his feet. If there be some
bypath, they should choose it, and not go straight
on; then they may circumspectly wander from village
to village. (6)

A monk or a nun wandering from village to village,
on whose way there are living beings, seeds, grass,
water, or mud, should not go straight +f there be an
unobstructed byway; then they may circumspectly
wander from village to village. (7)

A monk or a nun on the pilgrimage, whose road
(lies through) places belonging to borderers, robbers,
Mlet4/ias, non-Aryan people?, half-civilised people,

! He should in that case stay in the same place for the whole
month Mérgasirsha, where he was during the rainy season.
? According to the commentary mle£4%a (milakkhu) means
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unconverted people, people who rise or eat at an
improper time, should, if there be some other place
for walking about or friendly districts, not choose
the former road for their voyage. (8)

The Kevalin says: This is the reason: The
ignorant populace might bully, beat, &c., the mendi-
cant, in the opinion that he is a thief or a spy, or
that he comes from yonder (hostile village) ; or they
might take away, cut off, steal or rob his robe, alms-
bowl, mantle, or broom. Hence it has been said
to the mendicant, &c., that one whose road (lies
through) places belonging, &c. (all as in the last
paragraph); then he may circumspectly wander
from village to village. (9)

A monk or a nun on the pilgrimage, whose road
(lies through) a country where there is no king or
many kings or an unanointed king or two govern-
ments or no government or a weak government,
should, if there be some other place for walking about
or friendly districts, not choose the former road for
their voyage. The Kevalin says: This is the reason :
The ignorant populace might bully or beat, &c., the
mendicant, &c. (all as in § 9). (10)

A monk or a nun on the pilgrimage, whose road
lies through a forest! which they are not certain of
crossing in one or two or three or four or five days,
should, if there be some other place for walking
about or friendly districts, not choose the former
road for their voyage. (11)

The Kevalin says: This is the reason: During

the Varvara, Sarvara, Pulindra, &c.; the non-Aryans are those
who live not in the 364 countries.

' Viham, forest, as explained in the third lesson. But the
commentator here explains it, a journey of some days.
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the rain (he might injure) living beings, mildew,
seeds, grass, water, mud. Hence it has been said
to the mendicant that one whose road lies through
such a forest, &c. (all as in the last paragraph);
then he may circumspectly wander from village to
village. (12)

A monk or a nun on the pilgrimage, on whose
way there is some watercourse which must be crossed
by a boat, should not ascend such a boat which plies
up or down or across (the river), neither for one
yogana's or half a yoggana’s distance, neither for a
shorter nor a longer voyage, if they know that the
householder! will buy or purloin the boat, or doing
the work necessary to put the boat in order, pull it
ashore out of the water, or push it from the shore
into the water, or bale it, if it is filled (with water),
or cause a sinking boat to float. (13)

A monk or a nun, knowing that a boat will cross
the river, should, after having received the owner’s
permission, step apart, examine their outht, put aside
their provender, wipe their body from head to heels,
reject the householder’s food, and putting one foot
in the water and the other in the air? they should
circumspectly enter the boat. (14)

A monk or a nun in entering the boat should not
choose for that purpose the stern or the prow or the
middle of the boat; nor should they look at it hold-
ing up their arms, pointing at it with -their finger,
bowing up and down. (15)

If, on board, the boatman should say to the monk,
‘O long-lived Sramaza! pull the boat forward or back-

! By householder is here intended the host of the mendicant.
? Thale=sthale. The commentator explains it by 4kése.
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ward, or push it, or draw it with the rope towards
you, or, let us do it together,’ he should not comply
with his request, but look on silently. (16)

If, on board, the other should say to him,*O long-
lived Sramaza! you cannot pull the boat forward
or backward, or push it, or draw it with a rope
towards you ; give us the rope, we will ourselves pull
the boat forward or backward, &c., he should not
comply with his request, but look on silently. (17)

If, on board, the other should say to him, ‘O long-
lived Sramana! if you can, pull the boat by the oar,
the rudder, the pole, and other nautical instruments?,’
he should pot comply with his request, but look on
silently. (18)

If, on board, the other should say to him, ‘O long-
lived Sramaza! please, lade out the water with your
hand, or pitcher?, or vessel, or alms-bowl, or bucket,’
he should not comply with his request, but look on
silently. (19)

If, on board, the other should say to him, ‘O long-
lived Sramaza! please, stop the boat’s leak with your
hand, foot, arm, thigh, belly, head, body, the bucket,
or a cloth, or with mud, Kusa-grass, or lotus leaves,’
he should not comply with his request, but look on
silently. (20)

If a monk or a nun see that water enters through
a leak in the boat, and the boat becomes dirty all
over, they should not approach the boatman and say:
‘O long-lived householder! water enters through a
leak into the boat, and it becomes dirty all over.’

! Rudder is a guess for pidka, nautical instruments for valaya
and avallaya,

* Piena=pitrena. The Guzerati commentator takes it for
pidena, foot.



BOOK II, LECTURE 3, LESSON 2. 141

One should not think so or speak so; but undis-
turbed, the mind not directed outwardly, one should
collect one’s self for contemplation; then one may
circumspectly complete one’s journey by the boat
on the water.

This is the whole duty, &c.

Thus I say. (21)

SeEconD LESSON.

If, on board, the boatman should say to the mendi-
cant, ‘ O long-lived Sramana! please, take this um-
brella, pot, &c. (see 11, 2, 3, § 2), hold these various
dangerous instruments?, let this boy or girl drink,
he should not comply with his request, but look on
silently. (r)

If, on board, the boatman should say to another of
the crew, ¢ O long-lived one! this Sramasa is only a
heavy load for the boat, take hold of him with your
arms and throw him into the water!’ hearing and
perceiving such talk, he should, if he wears clothes,
quickly take them off or fasten them or put them in
a bundle on his head. (2)

Now he may think: These ruffians, accustomed
to violent acts, might take hold of me and throw me
from the boat into the water. He should first say
to them: ¢ O long-lived householders ! don’t take hold
of me with your arms and throw me into the water!
I myself shall leap from the boat into the water!’
If after these words the other, by force and violence,
takes hold of him with his arms and throws him into
the water, he should be neither glad nor sorry,
neither in high nor low spirits, nor should he offer

! Satthagiya=sastragita. About sastra,see], 1, 3.
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violent resistance to those ruffians; but undisturbed,
his mind not directed to outward things, &c. (see I1, 3,
1,§ 21), he may circumspectly swim in the water. (3)

A monk or a nun, swimming in the water, should
not touch (another person’s or their own?) hand, foot,
or body with their own hand, foot, or body; but
without touching it they should circumspectly swim
in the water. (4)

A monk or a nun, swimming in the water, should
not dive \p or down, lest water should enter into
their ears, eyes, nose, or mouth ; but they should cir-
cumspectly swim in the water. (5)

If a monk or a nun, swimming in the water, should
be overcome by weakness, they should throw off
their implements (clothes, &c.), either all or a part
of them, and not be attached to them. Now they
should know this: If they are able to get out of the
water and reach the bank, they should circumspectly
remain on the bank with a wet or moist body. (6)

A monk or a nun should not wipe or rub or brush
or stroke! or dry or warm or heat (in the sun) their
body. But when they perceive that the water on
their body has dried up, and the moisture is gone,
they may wipe or rub, &c., their body in that state;
then they may circumspectly wander from village
to village. (%)

A monk or a nun on the pilgrimage should not
wander from village to village, conversing with
householders ; they may circumspectly wander from
village to village. (8)

If a monk or a nun on the pilgrimage come

! The original has six words for different kinds of rubbing, which
it would be impossible to render adequately in any other language.
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across a shallow water?, they should first wipe their
body from head to heels, then, putting one foot in
the water and the other in the air, they should wade
through the shallow water in a straight line2 (9)

If a monk or a nun on the pilgrimage come
across a shallow water, they should wade through it
in a straight line, without being touched by or
touching (another person’s or their own ?) hand, foot,
or body with their own hand, foot, or body. (10)

A monk or a nun, wading through shallow water
in a straight line, should not plunge in deeper water
for the sake of pleasure or the heat; but they should
circamspectly wade through the shallow water in a
straight line. Now they should know this: If one
is able to get out of the water and reach the bank,
one should circumspectly remain on the bank with
a wet or moist body. (11)

A monk or a nun should not wipe or rub, &ec.
(all as in § 7). (12)

A monk or a nun on the pilgrimage, with their
feet soiled with mud, should not, in order that the
grass might take off the mud from the feet, walk out
of the way and destroy the grass by cutting, trampling,
and tearing it. As this would be sinful, they should
not do so. But they should first inspect a path con-
taining little grass; then they may circumspectly
wander from village to village. (13)

If a monk or a nun on the pilgrimage come
upon walls or ditches or ramparts or gates or bolts

! Gamghéisamtirime udae, literally, a water which is to be
crossed by wading through it up to the knees; or perhaps water
to be crossed on foot.

* Ahé4riyam=yathi rigu bhavati. It might also mean, in the
right way. Another explanation is yathitiryam.
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or holes to fit them, or moats or caves, they should,
in case there be a byway, choose it, and not go
on straight. (14)

The Kevalin says: This is the reason: Walking
there,the mendicant might stumble or fall down; when
he stumbles or falls down, he might get hold of trees,
shrubs, plants, creepers, grass, copsewood, or sprouts
to extricate himself. He should ask travellers who
meet him, to lend a hand ; then he may circumspectly
lean upon it and extricate himself; so he may cir-
cumspectly wander from village to village. (15)

If a monk or a nun perceive in their way (trans-
ports of) corn, waggons, cars, a friendly or hostile
army?!, some encamped troops, they should, in case
there be a byway, circumspectly choose it, and not
walk on straight. One trooper might say to an-
other : ¢ O long-lived one! this Sramaza is a spy upon
the army; take hold of him with your arms, and
drag him hither!” The other might take hold of
the mendicant with his arms and drag him on. He
should neither be glad nor sorry for it, &c. (see § 3);
then he may circumspectly wander from village to
village. (16)

If on his road travellers meet him and say, ‘O
long-lived Sramaza! how large is this village or
scot-free town, &c. ? how many horses, elephants,
beggars, men dwell in it? is there much food,
water, population, corn? is there little food, water,
population, corn?’ he should not answer such
questions if asked, nor ask them himself.

This is the whole duty, &c.

Thus I say. (17)

1 Svakakrizi vA parakakrizi vi. My translation is merely g guess.
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THIRD LESSON.

A monk or a nun on the pilgrimage, in whose
way there are walls or ditches or ramparts or
gates, &c. (see II, 3, 2, § 14), hill houses, palaces,
underground houses, houses in trees, mountain caves,
a sacred tree or pillar, workshops, &c. (see 11, 2, 2,
§ 8), should not look-at them holding up their arms,
pointing at them with their fingers, bowing up and
down. Then they may circumspectly wander from
village to village. (1)

A monk or a nun on the pilgrimage, on whose
way there are marshes, pasture-grounds, moats, forti-
fied places, thickets, strongholds in thickets, woods,
mountains, strongholds on mountains, caves?, tanks,
lakes, rivers, ponds, lotus ponds, long winding ponds,
water-sheets, rows of water-sheets, should not look at
thern holding up their arms, &c. (see § 1). (2)

The Kevalin says: This is the reason: The deer,
cattle, birds, snakes, animals living in water, on land,
in the air might be disturbed or frightened, and
strive to get to a fold or (other place of) refuge,
(thinking) : ‘ The Sramaza will harm me!’

Hence it has been said to the mendicant, &c.,
that he should not look at the objects (mentioned
in § 2) holding up his arms, &c.? (3)

! The word agada has been left out in the translation.

% The passage closes: ‘then he may circumspectly wander from
village to village together with the master and teacher (dyariovag-
ghiya).’ But as the master and teacher have not been mentioned
before, and will be mentioned in the next Sfitra, it is almost certain
that the words in question have been brought over from the next
Sftra, or. that they ought to be supplied to all Sdtras from the
beginning of the third lesson.

[a2] L
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A monk or a nun, wandering from village to village
together with the master or teacher, should not touch
the master’s or teacher’s hand with their own, &c.;
but without touching or being touched they should
circumspectly wander from village to village together
with the master or teacher. (4)

A monk or a nun, wandering from village to
village together with the master or teacher, might
be met on the road by travellers and asked: ‘O long-
lived Sramaza! who are you ? whence do you come,
and where do you go?’ The master or teacher
may answer and explain; but whilst the master or
teacher answers and explains, one should not mix in
their conversation. Thus they may wander from vil-
lage to village with a superior priest’. (5)

A monk or a nun, wandering from village to
village with a superior priest, should not touch the
superior’s hand with their own, &c. (see § 4). (6).

A monk or a nun, wandering from village to
village with superior priests, might be met on the
road by travellers, and be asked: ‘O long-lived Sra-
mana! who are you?’ He who has the highest
rank of them all, should answer and explain; but
whilst the superior answers and explains, one should
not mix in their conversation, &c. (see § 5). (7)

A monk or a nun, wandering from village to
village, might be met on the road by travellers, and
be asked: ‘O long-lived Sramaza! did you see
somebody on the road? viz. a man, cow, buffalo,
cattle, bird, snake, or aquatic animal—tell us, show

' Ahfrétiniyde, Com. yathiratnddhikam. RAitiziya is
opposed to seha (disciple); it is elsewhere explained by gyeshzka;
see Kalpa Sfitra, Sim. 59. I am not sure if the phrase ought not
to be translated, with due respect for his superior.
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us!” The mendicant should not tell it, nor show it,
he should not comply with their request, but look
on silently, or, though knowing it, he should say
that he did not know. Then he may circumspectly
wander from village to village. (8)

He should act in the same manner, if asked about
bulbs of water-plants, roots, bark, leaves, flowers,
fruits, seeds, water in the neighbourhood, or a
kindled fire; (9)

Likewise, if asked about (transports of) corn,
waggons, cars, &c. (see II, 3, 2, § 16). (10)

Likewise, if asked: O long-lived Sramana! how
large is this village or scot-free town, &c.?’ (11)

Likewise, if asked: ‘O long-lived Sramaza! How
far is it to that village or scot-free town, &c.?’ (12)

If a monk or a nun, wandering from village to vil-
lage, sees a vicious cow coming towards them, &c.
(see II, 1, 5, § 3), they should not, from fear of them,
leave the road, or go into another road, nor enter a
thicket, wood, or stronghold, nor climb a tree, nor
take a plunge in a large and extended water-sheet,
nor desire a fold or any other place of refuge, or an
army or a caravan; but undisturbed, the mind not
directed to outward things, they should collect them:-
selves for contemplation; thus they may circum-
spectly wander from village to village. (13)

If the road of a monk or a nun on the pilgrimage
lies through a forest, in which, as they know, there
stroll bands of many thieves desirous of their pro-
perty, they should not, for fear of them, leave the
road, &c. (all asin § 13). (14)

If these thieves say, ‘O long-lived Sramaza ! bring
us your clothes, &c., give them, put them down!
the mendicant should not give or put them down.

L2
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Nor should he reclaim (his things) by imploring
(the thieves), or by folding his hands, or by moving
their compassion, but by religious exhortation or
by remaining silent. (15)

If the thieves, resolving to do it themselves, bully
him, &c., tear off his clothes, &c., he should not lodge
an information in the village or at the king’s palace ;
nor should he go to a layman, and say, ‘O long-
lived householder! these thieves, resolving to do
(the robbing) themselves, have bullied me, &c., they
have torn off my clothes,’ &c. He should neither
think so, nor speak so; but undisturbed, &c. (see
§ 13).

This is the whole duty, &ec.

Thus I say. (16)

End of the Third Lecture, called Walking.
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FOURTH LECTURE,

CALLED

MODES OF SPEECH L.

First LEsson.

A monk or a nun, hearing and perceiving these
uses of speech, should know that the following ones
are not to be employed and have not hitherto been
employed (by persons of exemplary conduct); those
who speak in wrath or in pride, for deception or for
gain, who speak, knowingly or unknowingly, hard
words. They should avoid all this, which is blam-
able. Employing their judgment, they should know
something for certain and something for uncer-
tain?: (1) (N.N.) having received food or not
having received food, having eaten it or not having
eaten’ it, has come or has not come, comes or does
not come, will come or will not come. (2)

Well considering (what one is to say), speaking
with precision, one should employ language in
moderation and restraint : the singular, dual, plural ;
feminine, masculine, neuter gender; praise, blame,

! Bhisagiya.

? The commentator understands this passage and the following
paragraph in a different way: a man of ripe judgment should
utter no such positive assertions, e. g. it is certain (that it will rain),
or it is not certain, &c. He seems to have been of opinion that the
prohibition in the last sentence, savvam etam sivaggam vaggegg8,
extends also to the following sentence. But this is not probable,
as etam generally refers to what precedes, and imam to what
follows.
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praise mixed with blame, blame mixed with praise;
past, present, or future (tenses), the first and second,
or third (person)’. If one thinks it necessary to
speak in the singular, he should speak in the sin-
gular; if he thinks it necessary to speak in the
plural, he should speak in the plural, &c. Consider-
ing well: this is a woman, this is a man, this is a
eunuch, this is to be called thus, this is to be called
otherwise, speaking with precision, he should em-
ploy language in moderation and restraint. (3)

For the avoidance of these occasions to sin,a mendi-
cant should know that there are four kinds of speech:
the first is truth; the second is untruth; the third is
truth mixed with untruth ; what is neither truth, nor
untruth, nor truth mixed with untruth, that is the
fourth kind of speech: neither truth nor untruth 2
Thus I say.

All past, present, and future Arhats h:ve taught
and declared, teach and declare, will teach and de-
clare these four kinds of speech; and they have
explained all those things which are devoid of intel-
lect, which possess colour, smell, taste, touch, which
are subject to decay and increase, which possess
various qualities. (4)

A monk (or a nun should know that) before (the
utterance) speech is speech in (antecedent) non-
existence?®; that while uttered, it is (real) speech;

! Pakkakkhavayanam, parokkhavayanam.

* The first, second, and third cases refer to assertions, the fourth
(asatyamrsshi) to injunctions.

® Literally, non-speech. The commentary has the terms used
in the translation, which are taken from the Vaiseshika philosophy.
But it is well known that many Gainas have adopted and written on
the Vaiseshika philosophy, and that the Gainas themselves maintain
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that the moment after it has been uttered, the spoken
speech is speech in (subsequent) non-existence. (5)

A monk or a nun, well considering, should not
use speech whether truth or untruth, or truth mixed
with untruth, if it be sinful, blamable, rough,
stinging, coarse, hard, leading to sins, to discord and
factions, to grief and outrage, to destruction of living
beings. (6)

A monk or a nun, considering well, should use
true and accurate speech, or speech which is neither
truth nor untruth (i.e. injunctions) ; for such speech
is not sinful, blamable, rough, stinging, &c. (7)

A monk or a nun, if addressing a man who, if
addressed, does not answer, should not say: ‘You
loon! you lout!! you Stidra! you low-born wretch !
you slave! you dog! you thief! you robber! you
cheat! you liar! &c.; you are such and such! your
parents % are such and such!” Considering well, they
should not use such sinful, blamable, &c., speech. (8)

But in that case they should say: ‘N. N.! O long-
lived one! O long-lived ones! O layman! O pupil!
O faithful one! O lover of faith!” Considering
well, they should use such sinless, blameless, &c.,
speech. (9)

A monk or a nun, if addressing a woman who, if
addressed, does not answer, should not say: ‘You
hussy! you wench! &c.’ (repeat the above list of

that one of their own creed, K/kuluya-Rohagutta, is the author of
the Vaiseshika Darsanam ; see Kalpa Sfitra, p. 119.

! The original has hole, gole, which are said by the com-
mentator to have been used, in another country, as’abusve words.
My conjectural translation is based on the meaning of the Sanskrit
words hodi, golA.

3 It is well known that the Hindus include the parents of the
abused party in their maledictions.
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abusive words adapted to females). Considering
wel], they should not use such sinful, blamable, &c.,
speech. (10)

A monk of a nun, if addressing a woman who,
if addressed, does not answer, should say: ‘O long-
lived one! O sister! madam! my lady! O lay-sister !
O pupil! O faithful one! O lover of faith!” Con-
sidering well, they should use suth sinless, blame-
less, &c., speech. (11)

A monk or a nun should not say: ‘The god! of
the sky! the god of the thunderstorm! the god of
lightning ! the god who begins to rain! the god
who ceases to rain! may rain fall or may it not fall!
may the crops grow or may they not grow! may the
night wane ot may it not wane! may the sun rise or
may it not rise ! may the king conquer or may he not
conquer!’ They should not use such speech. (12)

But knowing the nature of things, he should say:
‘The air; the follower of Guhya; a cloud has
gathered or come down; the cloud has rained.

This is the whole duty, &c.

Thus I say. (13)

SEcoND LESSON.

A monk or a nun, seeing any sort (of diseases),
should not talk of them in this way: ‘ He has got
boils, or leprosy, &c. (see I, 6, 1, § 3); his hand is
cut, or his foot, nose, ear, lip is cut.” For as all
such people, spoken to in such language, become

! This prohibition to use the word god in such phrases as the
god (deva) rains, is a curious instance of the rationalism of the
early Gainas. As they were allowed to speak nothing but the

truth, they were enjoined not to say, ‘the god rains,’ but *the air
(amtalikkham) rains.’
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- angry, hence, considering well, they should not speak
to them in such language. (1)

A monk or a nun, seeing any sort (of good quali-
ties), should speak thus: ‘He is strong, powerful,
vigorous, famous, well-formed, well-proportioned,
handsome.” For as all such people, spoken to in
such language, do not become angry, theyshould, con-
sidering well, speak to them in such language. (2)

A monk or a nun, seeing any sort of such things
as walls or ditches, &c. (see II, 3, 2, § 14), should
not speak of them in this way: ‘ This is well-executed,
finely executed, beautiful, excellent, (so done) or to
be done;’ they should not use such sinful, &c.,
language. (3)

A monk or a nun, seeing walls, &c., should speak
about them in this way: ‘ This has been executed
with great effort, with sin, with much labour; it is
very magnificent, it is very beautiful, it is very fine,
it is very handsome;’ considering well, they should
use such sinless, &c., language. (4)

A monk or a nun, seeing food, &c., prepared,
should not speak about it in this way : ¢ This is well
executed, finely executed, beautiful, excellent, (so
done) or to be done;’ considering well, they should
not use such sinful, &c., language. (5)

A monk or a nun, seeing food, &c., prepared,
should speak about it in this way: ¢ This has been
executed with great effort, with sin, with much
labour; it is very good, it is excelient, it is well
' seasoned, it is most delicious, it is most agreeable;’
considering well, they should use such sinless, &c.,
language. (6)

A monk or a nun, seeing a man, a cow, a buffalo,
deer, cattle, a bird, a snake, an aquatic animal of
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increased bulk, should not speak about them in this
way: ‘He (or it) is fat, round, fit to be killed or
cooked ;' considering well, they should not use such
sinful, &c., language. (7)

A monk or a nun, seeing a man, a cow, &c., of in-
creased bulk, should speak about them in this way :
‘He is of increased bulk, his body is well grown,
well compacted, his flesh and blood are abundant,
his limbs are fully developed;’ considering well,
they should use such sinless, &c., language. (8)

A monk or a nun, seeing any sort of cows (or
oxen), should not speak about them in this way:
¢ These cows should be milked or tamed or covered,
should draw a waggon or car;’ considering well, they
should not use such sinful, &c., language. (9)

A monk or a nun, seeing any sort of cows (or
oxen), should speak about them in this way: ‘It is
a young cow, a milch cow, she gives much milk, it
is a short or a large one, a beast of burden;’ con-
sidering well, they should use such sinless, &c,
language. (10)

A monk or a nun, seeing big trees in parks, on
hills, or in woods, should speak about them iur this
way : ‘ These (trees) are fit for palaces, gates, houses,
benches, bolts, boats, buckets, stools, trays, ploughs,
mattocks(?), machines, poles, the nave of a wheel(?),
gandi', seats, beds, cars, sheds;’ considering well, they
should not use such sinful, &c., language. (11)

A monk or a nun, seeing big trees in parks, on
hills, or in woods, should speak about them in this
way: ‘ These trees are noble, high and round, big;

! The Guzerati commentator explains gazdi by a kind of utensil.
The Sanskrit commentaries give no explanation.
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y—

they have many branches, extended branches, they
are very magnificent,’ &c. (see § 4); considering well,
they should use such sinless, &c., language. (12)

A monk or a nun, seeing many wild fruits, should
not speak about them in this way: ‘They are ripe,
they should be cooked or eaten, they are just in
season, or soft, or they have just split;’ consider-
ing well, they should not use such sinful, &c., lan-
guage. (13)

A monk or a nun, seeing many wild fruits, should
speak about them in this way: ‘They are very plen-
tiful, they contain many seeds, they are fully grown,
they have developed their proper shape;’ consider-
ing well, they should use such sinless, &c., lan-
guage. (14)

A monk or a nun, seeing many vegetables, should
not speak about them in this way: ¢ They are ripe,
they are dark coloured, shining, fit to be fried or
roasted or eaten;’ considering well, they should not
use such sinful, &c., language. (15)

A monk or anun, seeing many vegetables, should
speak about them in this way: ‘They are grown
up, they are fully grown, they are strong, they are
excellent, they are run to seed, they have spread
their seed, they are full of sap;’ considering well,
they should use such sinless, &c., language. (16)

A monk or a nun, hearing any sort of sounds,
should not speak about them in this way: ‘This is a
good sound, this is a bad sound;’ considering well,
they should not use such sinless, &c.,language ; but
they should call them good, if they are good ; bad, if
they are bad; considering well, they should use such
sinless, &c., language. (17)

In the same manner they should speak about the
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(five) colours, as black, &c.; the (two) smells, as
pleasant or unpleasant; the (five) tastes, as sharp
&ec.; the (five) kinds of touch, as hard, &c. (18)

A monk or a nun, putting aside wrath, pride,
deceit, and greed, considering well, speaking with
precision, what one has heard, not too quick, with
discrimination, should employ language in modera-
tion and restraint.

This is the whole duty, &c.

Thus I say. (19)

End of the Fourth Lecture, called Modes of
Speech.
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FIFTH LECTURE,

CALLED

BEGGING OF CLOTHES!.

First LEsson.

A monk or a nun wanting to get clothes, may beg for
cloth made of wool, silk, hemp, palm-leaves, cotton,
or Arkattla, or such-like clothes. If he be a youthful,
young, strong, healthy, well-set monk, he may wear
one robe, not two; if a nun, she should possess four
raiments, one two cubits broad, two three cubits
broad, one four cubits broad? If one does not
receive such pieces of cloth, one should afterwards
sew together one with the other. (1)

A monk or a nun should not resolve to go further
than half a yogana to get clothes. As regards the
acceptance of clothes, those precepts which have
been given in the (First Lesson of the First Lecture,
called) Begging of Food? concerning one fellow-
ascetic, should be repeated here; also concerning
many fellow-ascetics, one female fellow-ascetic, many
female fellow-ascetics, many Sramazas and Brih-
mazas ; also about (clothes) appropriated by another
person ‘. (2)

A monk or a nun should not accept clothes which
the layman, for the mendicant’s sake, has bought,

1 VatthesanA.

® The first to wear in the cloister, the second and third for out-
of-door, the fourth for assemblies.
8 SeeIl, x, x,§11. ¢ Seell, 1,1,§ 13.
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washed, dyed, brushed, rubbed, cleaned, perfumed,
if these clothes be appropriated by the giver him-
self. But if they be appropriated by another person,
they may accept them; for they are pure and accept-
able. -(3)

A monk or a nun should not accept any very ex-
pensive clothes of the following description : clothes
made of fur, fine ones, beautiful ones; clothes made
of goats’ hair, of blue cotton, of common cotton, of
Bengal cotton, of Pa#fa, of Malaya fibres, of bark
fibres, of muslin, of silk; (clothes provincially called)
Desaraga, Amila, Gaggala, Phaliya, Kdyaha ; blankets
or mantles. (4)

A monk or a nun should not accept any of the
following plaids of fur. and other materials: plaids
made of Udra, Pesa fur?, embroidered with Pesa fur,
made of the fur of black or blue or yellow deer,
golden plaids, plaids glittering like gold, interwoven
with gold, set with gold, embroidered with gold,
plaids made of tigers’ fur, highly ornamented plaids,
plaids covered with ornaments. (5)

For the avoidance of these occasions to sin there
are four rules for begging clothes to be known by
the mendicants.

Now, this is the first rule :

A monk or a nun may beg for clothes specifying
(their quality), viz. wool, silk, hemp, palm-leaves,
cotton, Arkattla. If they beg for them, or the house-
holder gives them, they may accept them; for they
are pure and acceptable.

This is the first rule. (6)

Now follows the second rule :

! According to the commentary udra and pesa are animals
in Sindh.
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A monk or a nun may ask for clothes which they
have well inspected, from the householder or his wife,
&c. After consideration, they should say : ‘O long-
lived one! (or, O sister!) please give me one of
these clothes!’ If they beg for them, or the house-
holder gives them, they may accept them; for they
are pure and acceptable.

This is the second rule. (7)

Now follows the third rule:

A monk or a nun may beg for an under or upper
garment. If they beg for it, &c. (see § 7).

This is the third rule. (8)

Now follows the fourth rule :

A monk or a nun may beg for a left-off robe,
which no other Sramaza or BrAhmaza, guest, pauper
or beggar wants. If they beg, &c. (see § 7).

This is the fourth rule.

A monk or a nun who have adopted one of these
four rules should not say, &c. (all as in I, 1, 11,
§ 12, down to) we respect each other accordingly. (9)

A householder may perhaps say to a mendicant
begging in the prescribed way: ‘O long-lived Sra-
marna! return after a month, ten nights, five nights,
to-morrow, to-morrow night; then we shall give you
some clothes.” Hearing and perceiving such talk,
he should, after consideration, say: ‘O long-lived
one! (or, O sister!) it is not meet for me to accept
such a promise. If you want to give me (something),
give it me now!’

After these words the householder may answer :
‘O long-lived Sramaza! follow me! then we shall
give you some clothes.” The mendicant should give
the same answer as above.

After his words the householder may say (to one
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of his people): ‘O long-lived one! (or, O sister!)
fetch that robe! we shall give it the Sramana, and
afterwards prepare one for our own use, killing all
sorts of living beings.’

Hearing and perceiving such talk, he should not
accept such clothes; for they are impure and un-
acceptable. (10)

The householder! may say (to one of his people):
‘O long-lived one! (or, O sister!) fetch that robe,
wipe or rub it with perfume, &c. (see 11, 2,1, § 8);
we shall give it to the Sramaza.’

Hearing and perceiving such talk, the mendicant
should, after consideration, say: ‘O long-lived one!
(or, O sister!) do not wipe or rub it with perfume,
&c. If you want to give it me, give it, such as
itis!’

After these words the householder might never-
theless offer the clothes after having wiped or
rubbed them, &c.; but the mendicant should not
accept them, for they are impure and unaccept-
able. (11)

The householder may say (to another of his
people): ‘O long-lived one! (or, O sister!) bring
that robe, clean or wash it with cold or hot water !’

The mendicant should return the same answer as
above (in § 11) and not accept such clothes. (12)

The householder may say (to another of his

1 Here and in the following paragraph the original adds nett4,
which may be = nftv4, bringing (the clothes); but the following
words seem to militate against this rendering. For the house-
holder’s order to fetch (4hara) the clothes would be superfluous, if
he had already brought (nett4) them. Unless 8hara has here some
other meaning than the common one, perhaps ¢ take it,’ netti can-
not be translated ¢ having brought them.’
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people): ‘O long-lived one! (or, O sister!) bring
that cloth, empty it of the bulbs, &c. (see 11, 2, 1,
§ 5); we shall give it to the Sramaza.’ Hearing and
perceiving such talk, the mendicant should say, after
consideration : ‘O long-lived one! (or, O sister!) do
not empty that cloth of the bulbs, &c.; it is not meet
for me to accept such clothes.” After these words
the householder might nevertheless take away the
bulbs, &c., and offer him the cloth; but he should not
accept it; for it is impure and unacceptable. (13)

If a householder brings a robe and gives it to
the mendicant, he should, after consideration, say:
‘O long-lived one! (or, O sister!) I shall, in your
presence, closely inspect the inside of the robe.’

The Kevalin says: This is the reason: There
might be hidden in the robe an earring or girdle or
gold and silver, &c. (see II, 2, 1, § 11), or living
beings or seeds or grass. Hence it has been said to
the mendicant, &c., that he should closely inspect
the inside of the robe. (14)

A monk or a nun should not accept clothes
which are full of eggs or living beings, &c.; for they
are impure, &c. A monk or a nun should not accept
clothes which are free from eggs or living beings,
&c., but which are not fit nor strong nor lasting
nor to be worn'—which though pleasant are not
fit (for a mendicant); for they are impure and
unacceptable. (15)

I If they contain stains of mustard or Asigana, &c. The com-
mentator quotes two slokas which, as I understand them, assign to
the different parts of the cloth different significations as omina.
They run thus: XKattdri deviyA bhigi do ya bhigi ya misusi
asurdza ya do bhigi magg#he vatthassa rakkhaso W devesu uttamo
lobho ménusesu ya“magghimo \ asuresu ya galammam maranam
ghna rakkhase i

Fanl ~
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A monk or a nun may accept clothes which are
fit, strong, lasting, to be worn, pleasant and fit for a
mendicant; for they are pure and acceptable. (16)

A monk or a nun should not wash his clothes,
rub or wipe them with ground drugs, &c., because
they are not new.

A monk or a nun should not clean or wash his
clothes in plentiful water, because they are not
new. (17)

A monk or a nun should not make his clothes
undergo the processes (prohibited in § 17), because
they have a bad smell. (18)

A monk or a nun wanting to air or dry (in the
sun) their clothes, should not do so on the bare
ground or wet earth or rock or piece of clay con-
taining life, &c. (see 11, 1, 5, § 2). (19)?

A monk or a nun wanting to air or dry (in the
sun) their clothes, should not hang them for that pur-
pose on a post of a house, on the upper timber of a
door-frame, on a mortar, on a bathing-tub, or on any
such-like above-ground place, which is not well fixed
or set, but shaky and movable. (20)

A monk or a nun wanting to air or dry (in the
sun) their clothes, should not lay them for that pur-
pose on a dyke, wall, rock, stone, or any such-like
above-ground place, &c. (21)

A monk or a nun wanting to air or dry (in the
sun) their clothes, should not do it on a pillar, a raised
platform, a scaffold, a second story, a flat roof, or
any such-like above-ground place, &c. (22)

! If the garment falls on the ground, it would come in contact
with dust, &c., then it would contain living beings and be no more
pure.
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Knowing this, he should resort to a secluded spot,
and circumspectly air or dry his clothes there on a
heap of ashes or bones, &c. (see 11, 1, 1, ¢ 1), which
he has repeatedly inspected and cleaned.

This is the whole duty, &c.

Thus I say. (23)

SEcoND LEsson.

A monk or a nun should beg for acceptable
clothes, and wear them in that state in which they get
them; they should not wash or dye them, nor should
they wear washed or dyed clothes, nor (should they)
hide (their clothes) when passing through other vil-
lages, being careless of dress. This is the whole
duty for a mendicant who wears clothes?.

A monk or a nun wanting, for the sake of alms,
to enter the abode of a householder, should do so
outfitted with all their clothes; in the same manner
they should go to the out-of-door place for religious
practices or study, or should wander from village
to village.

Now they should know this: A monk or a nun
dressed in all their clothes should not enter or
leave, for the sake of alms, the abode of a house-
holder, &c. &c., on perceiving that a strong and widely
spread rain pours down, &c. (see 11, 1, 3, § 9). (1)

If a single mendicant borrows for a short time a
robe? (from another mendicant) and returns after
staying abroad for one, two, three, four, or five days,

*Seel, 7,4, §1.

* Padihfriyam, which is translated pritih4ruka. There
are various readings as parihiriya, pidihdriya; but the
meaning of the word remains uncertain, and my translation is
but conjectural,

‘M 2
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he (the owner) should not take such a robe for
himself, nor should he give it to somebody else,
nor should he give it on promise (for another robe
after a few days), nor should he exchange that robe
for another one. He should not go to another
mendicant and say: ‘O long-lived Sramaza! do
you want to wear or use this robe?’ He (the
owner of the robe) should not rend the still strong
robe, and cast it away; but give it him (who had
borrowed it) in its worn state; he should not use
it himself. (2)

The same rule holds good when many mendicants
borrow for a short time clothes, and return after stay-
ing abroad for one, &c., days. All should be put in
the plural. (3)

‘Well, I shall borrow a robe and return after stay-
ing abroad for one, two, three, four, or five days;
perhaps it will thus become my own.” As this would
be sinful, he should not do so. (4)

A monk or a nun should not make coloured
clothes colourless, or colour colourless clothes ; nor
should they give them to somebody else thinking
that they will get other clothes; nor should they
give it on promise (for other clothes); nor should
they exchange them for other clothes; nor should
they go to somebody else and say: ‘O long-lived
Sramaza! do you want to wear or use these clothes ?’
They should not rend the still strong clothes, and
cast them away, that another mendicant might think
them bad ones. (5)

. If he sees in his way thieves, he should not from.
fear of them, and to save his clothes, leave the road
or go into another road, &c. (see 11, 3, 3, § 13), but
undisturbed, his mind not directed to outward things,
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he should collect himself for contemplation; then
he may circumspectly wander from village to
village. (6) ‘

If the road of a monk or a nun on the pilgrimage
lies through a forest in which, as they know, there
stroll bands of many thieves desirous of their clothes,
they should not from fear of them, and to save their
clothes, leave the road or go into another road, &c.
(all as in { 6). (7)

If these thieves say: ‘O long-lived Sramasa!
bring us your robe, give it, deliver it!’ he should
not give or deliver it. He should act in such cases
(as prescribed in 11, 3, 3, §§ 15 and 16).

This is the whole duty, &c.

Thus I say. (8)

A

End of the Fifth Lecture, called Begging of
Clothes.
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SIXTH LECTURE,

CALLED

BEGGING FOR A BOWL!L,

FirsT LESson.

A monk or a nun wanting to get a bowl, may
beg for one made of bottle-gourd or wood or clay,
or such-like bowls. If he be a youthful, young, &c.
(see 11, 5, 1, § 1) monk, he may carry with him one
bowl, not two 2.

A monk or a nun should not resolve to go farther
than half a Yogana to get a bowl.

As regards the acceptance of a bowl,.thwose four
precepts which have been given in (the First Lesson
of the First Lecture, called)® Begging of Food, con-
cerning one fellow-ascetic, &c., should be repeated
here, the fifth is that concerning many Sramazas
and Brihmazas.

A monk or a nun should not accept a bowl
which the layman has, for the mendicant’'s sake,
bought, &c. (see the Lecture called Begging of
Clothes*). (1)

A monk or a nun should not accept any very
expensive bowls of the following description : bowls
made of iron, tin, lead, silver, gold, brass, a mixture of

1 Plesari.
* This applies, according to the commentator, to Ginakalpikas,

&c. Ordinary monks may have a drinking vessel besides the alms-
bowl.

* See Il 1,1,§11. ‘IL 51,83
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gold, silver, and copper, pearl, glass, mother of pear],
horn, ivory, cloth, stone, or leather; for such very
expensive bowls are impure and unacceptable. (2)

A monk or a nun should not accept bowls which
contain a band of the same precious materials
specialised in § 2; for &c. (3)

For the avoidance of these occasions to sin there
are four rules for begging a bowl to be known by
the mendicants.

Now this is the first rule:

A monk or a nun may beg for a bowl specifying
its quality, viz, bottle-gourd or wood or clay. If they
beg for such a bowl, or the householder gives it,
they may accept it, for it is pure and acceptable.

This is the first rule. (4)

Now follows the second rule :

A monk or a nin may ask for a bowl, which they
have well inspected, from the householder or his wife,
&c. After consideration, they should say: ‘O long-
lived one! (or, O sister!) please give me one of
these bowls, viz. one made of bottle-gourds or wood
or clay.” If they beg for such a bowl, or the house-
holder gives it, they may accept it; for &c.

This is the second rule. (5)

Now follows the third rule:

A monk or a nun may beg for a bowl which has
been used by the former owner or by many people.
If they beg for it, &c. (see § 5).

This is the third rule. (6)

Now follows the fourth rule:

A monk or a nun may beg for a left-off bowl
which no other Sramana or Brahmaza, gues , pauper,
or beggar wants. If they beg for it, &c. (see § 5).

This is the fourth rule.
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A monk or a nun having adopted one of these
four rules should not say, &c. (see I1, 1, 11, § 12, all
down to) we respect each other accordingly. (7)

A householder may perhaps say to a mendicant
begging in the prescribed way : ¢ O long-lived Sra-
mana! return after a month,’ &c. (all as in the
Lecture called Begging of Clothes?). (8)

The householder may say (to one of his people):
‘O long-lived one! (or, O sister!) fetch that bowl,
rub it with oil, ghee, fresh butter or marrow, we shall
give it &c. (see I1, 5,1, 11); or ‘ wash, wipe, or rub
it with perfumes,’ &c.; or ‘wash it with cold or hot
water;’ or ‘empty it of the bulbs,’ &c. (see 11, 5, 1,
§§ 11 and 12). (9)

The householder may say (to the mendicant):
‘O long-lived Sramaza! stay a while till they have
cooked or prepared our food, &c., then we shall give
you, O long-lived one! your alms-bowl filled with
food or drink ; it is not good, not meet that a mendi-
cant should get an empty alms-bowl” After con-
sideration, the mendicant should answer: ‘O long-
lived one! (or, O sister!) it is indeed not meet for
me to eat or drink food &c. which is 4dhékarmika ;
do not cook or prepare it; if you want to give me
anything, give it as it is. After these words the
householder might offer him the alms-bowl filled
with food or drink which had been cooked or pre-
pared: he should not accept such an alms-bowl,
for it is impure and unacceptable. (10)

Perhaps the householder will bring and give the
mendicant an alms-bowl ; the mendicant should then,
after consideration, say: ‘O long-lived one! (or, O

111, 8, 1, § 10,
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sister!) I shall in your presence closely inspect the
interior of the bowl’

The Kevalin says: This is the reason: In the
alms-bowl there might be living beings or seeds or
grass. Hence it has been said to the mendicant,
&c., that he should closely inspect the interior of
the alms-bowl. (11)

All that has been said in the Lecture called
Begging of Clothes (11, 5, 1, § 15 down to the end) is
mutatis mutandis to be repeated here. (In § 15,
add before perfumes) with oil, ghee, butter or
marrow.

This is the whole duty, &c.

Thus I say. (12)

SeEcoND LESSON.

A monk or a nun, entering the abode of a house-
holder for the sake of alms, should after examining
their alms-bowl, taking out any living beings, and
wiping off the dust, circumspectly enter or leave the
householder’s abode.

The Kevalin says: This is the reason: Living
beings, seeds or dust might fall into his bowl. Hence
it has been said to the mendicant, &c., that he should
after examining his alms-bowl, taking out any living
beings, circumspectly enter or leave the householder’s
abode. (1)

On such an occasion the householder might per-
haps, going in the house, fill the alms-bowl with
cold water and, returning, offer it him; (the mendi-
cant) should not accept such an alms-bowl” either in

! Though the alms-bowl is expressly mentioned, it must stand
here for water, as the commentators interpret the passage.
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the householder’s hand or his vessel ; for it is impure
and unacceptable. (2)

Perhaps he has, inadvertently, accepted it; then
he should empty it again in (the householder’s)
water-pot; or (on his objecting to it) he should
put down the bowl and the water somewhere, or
empty it in some wet place. (3)

A monk or a nun should not wipe or rub a wet
or moist alms-bowl. But when they perceive that
on their alms-bowl the water has dried up and the
moisture is gone, then they may circumspectly wipe
or rub it. (4)

A monk or a nun wanting to enter the abode of
a householder, should enter or leave it, for the sake
of alms, with their bowl ; also on going to the out-of-
door place for religious practices or study; or on
wandering from village to village.

If a strong and widely spread rain pours down,
they should take the same care of their alms-bowl
as is prescribed for clothes (in the preceding Lecture,
Lesson 2, § 1).

This is the whole duty, &c.

Thus I say. (5)

End of the Sixth Lecture, called Begging for
a Bowl.
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SEVENTH LECTURE,

CALLED

REGULATION OF POSSESSION I,

Firs1 LEsson.

‘1 shall become a Sramana who owns no hLouse,
no property, no sons, no cattle, who eats what others
give him; I shall commit no sinful action; Master, I
renounce to accept anything that has not been given.’
Having taken such vows, (a mendicant) should not,
on entering a village or scot-free town, &c., take him-
self, or induce others to take, or allow others to take,
what has not been given. A mendicant should not
take or appropriate any property, viz. an umbrella ?
or vessel or stick, &c. (see II, 2, 3, § 2), of those
monks together with whom he stays, without getting
their permission, and without having inspected and
wiped (the object in question); but having got their
permission, and having inspected and wiped (the ob-
ject in question), he may take or appropriate it (1)

He may beg for a domicile in a traveller’s hall, &c.

! OggahapadimAi.

* The commentator (Sildnka) states that the monks in Kun-
kanadesa, &c., are allowed to carry umbrellas, because of the heavy
rains in that country.

* Oginheggl vi pagginhegg4d vi. The commentators explain
these words  to take for once’ (sakrist) and ¢ to take repeatedly’
(anekasas). Later on the Guzerati commentator explains oggin-
hegg4 by mége, ¢ he should ask.’
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(see 11,1, 8, § 2), having reflected (on its fitness for
a stay); he should ask permission to take possession
of it from him who is the landlord or the steward of
that place: ‘Indeed, O long-lived one! for the time,
and in the space which you concede us, we shall dwell
here. We shall take possession of the place for as
long a time as the place belongs to you; and of as
much of it as belongs to you; for as many fellow-
ascetics (as shall stand in need of it); afterwards we
shall take to wandering!.” (2)

Having got possession of some place, a mendicant
should invite to that food, &c., which he himself
has collected, any fellow-ascetics arriving there who
follow the same rules and are zealous brethren; but
he should not invite them to anything of which
he has taken possession for the sake of somebody
else. (3)

Having got possession of some place (in a tra-
veller’s hall, &c.), a mendicant should offer a foot-
stool or bench or bed or couch, which he himself has
begged, to any fellow-ascetics arriving there who
follow other rules than he, yet are zealous brethren ;
but he should not offer them anything of which
he has taken possession for the sake of somebody
else. (4)

Having got possession of some place in a tra-
veller's hall, &c., a mendicant might ask from a
householder or his sons the loan of a needle or
a Pippalaka? or an ear-picker or a nail-parer, he
should not give or lend it to somebody else; but

! Compare the corresponding precept in II, 2, 3, § 3.
* The Guzerati commentator only says that pippalaka is some
utensil. The older commentators do not explain this passage.
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having done that for which he wanted one of the
above articles, he should go with that article there
(where the householder, &c., is), and stretching out
his hands or laying the article on the ground, he
should, after consideration, say: ‘ Here it is! here it
is!” But he should not with his own hand put it in
the hand of the householder. (5)

A monk or a nun should not take possession
of anything! on the bare ground, on wet ground,
where there are eggs, &c.; nor on pillars or such
an above-ground place (II, 2,1, § 7); nor on a wall,
&c.; nor on the trunk of a tree, &c.; nor where the
householder or fire or water, or women or children
or cattle are, and where it is not fit for a wise
man to enter or to leave, &c., nor to meditate on
the law; nor where they have to pass through the
householder’s abode or to which there is no road,
and where it is not fit, &c.; nor where the house-
holder or his wife, &c., bully or scold each other, &c.
(see 11, 2,1, § 9, and 3, § 7); nor where they rub or
anoint each other’s body with oil or ghee or butter
or grease; nor where they take a bath, &c.; nor
where they go about naked, &c. (all as in I, 2, 3,
8 7-12).

This is the whole duty, &c.

Thus I say. (6-12)

SeEconp LEsson.

He may beg for a domicile in a traveller’s hall,
&ec. (see 11, 1, 8, § 2), having reflected (on its fit-
ness); he should ask permission to take possession

! Oggaha.
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of it from the landlord or the steward of that place
‘Indeed, O long-lived one! for the time and in
the space you concede us, we shall dwell here!, &ec.
(see 1,§ 2). Now what further after the place is taken
possession of ? He should not remove from without
to within, or vice versa, any umbrella or stick, &c.
(see II, 2, 3, § 2) belonging to Sramazas or Brah-
maznas (previously settled there); nor should he
wake up a sleeping person, nor offend or molest the
(inmates). (1)

A monk or a nun might wish to go to a mango
park; they should then ask the landlord’s or steward’s
permission’{in the manner described above). Now
what further after the place is taken possession of ?
Then they might desire to eat a mango. If the monk
or the nun perceive that the mango is covered with
eggs, living beings, &c. (see 11, 1, 1, § 2), they should
not take it; for it is impure, &c. (2)

If the monk or the nun perceive that the mango
is free from eggs, living beings, &c., but not nibbled
at by animals, nor injured, they should not take it ; for
it is impure, &c. But if they perceive that the mango
is free from eggs, living beings, &c., and is nibbled
at by animals and injured, then they may take it; for
it is pure, &c.? (3)

The monk might wish to eat or suck one half of
a mango or a mango’s peel or rind or sap or smaller
particles. If the monk or the nun perceive that
the above-enumerated things are covered with eggs,
or lwmg beings, they should not take them ; for they
are impure, &c. But they may take them, if they are

! § 3 of the preceding Lesson is repeated word for word.
3 Seell,n,1,§§ 3, 4.



BOOK II, LECTURE 7, LESSON 2. 175

free from eggs, &c., and nibbled at by animals .or
injured®. (4) '

A monk or a nun might wish to go to a sugar-
cane plantation. They should ask permission in the
manner described above. The monk or the nun
might wish to chew or suck sugar-cane. In that case
the same rules as for eating mango apply also; like-
wise if they wish to chew or to suck the sugar-cane’s
pulp, fibres, sap, or smaller particles. (5)

A monk or a nun might wish to go to a garlic
field. They should ask permission in the manner
described above. The monk or the nun might wish
to chew or suck garlic. In that case the same rules
as for eating mangoes apply also ; likewise if they
wish to chew or suck the bulb or peel or stalk or
seed of garlic?. (6)

A monk or a nun, having got possession of a place
in a traveller's hall, &c., should avoid all occasions
to sin (proceeding from any preparations made by)
the householders or their sons, and should occupy
that place according to the following rules. (7)

Now this is the first rule:

He may beg for a domicile in a traveller’s hall,
&c., having reflected (on its fitness for a stay), &c.
(§ 2 of the preceding Lesson is to be repeated here).

This is the first rule. (8)

Now follows the second rule:

A monk resolves: ‘1 shall ask for possession of a
dwelling-place, &c., for the sake of other mendicants,

1 In the text § 3 is repeated with the necessary alterations.

* Sildnka, in his commentary, remarks that the meaning of the
Sfitras about eating mangoes, sugar-cane, and garlic should be
learned from the Sixteenth Lesson of the Nishitha Sftra.
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and having taken possession of it for their sake,
I shall use it’

This is the second rule. (9)

Now follows the third rule:

A monk resolves : ‘I shall ask for possession of a
dwelling-place, &c., for the sake of other mendicants,
and having taken possession of it for their sake, I
shall not use it

This is the third rule. (10)

Now follows the fourth rule :

A monk resolves : ‘I shall not ask for possession
of a dwelling-place, &c., for the sake of other mendi-
cants; but if the dwellmg—place &c., has already
been ceded to them, I shall use it.

This is the fourth rule. (11)

Now follows the fifth rule :

A monk resolves: ‘1 shall ask for possession of a
dwelling-place for my own sake, not for two, three,
four, or five persons.’

This is the fifth rule. (12)

Now follows the sixth rule :

If a monk or a nun, occupying a dwelling-place in
which there is Ikkada reed, &c. (see I1, 2, 3, § 18), get
this thing, then they may use it; otherwise they
should remain in a squatting or sitting posture.

This is the sixth rule. (13)

Now follows the seventh rule:

A monk or a nun may beg for a dwelling-place
paved with clay or wood. If they get it, then
they may use it; otherwise they should remain in a
squatting or sitting posture.

This is the seventh rule.

One who has adopted one of these seven rules,
should not say, &c. (allas in II, 1, 11, § 12). (14)
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. I have heard the following explanation by the
venerable (Mah4vira): The Sthaviras, the venerable
ones, have declared that dominion?! is fivefold :

The lord of the gods’ dominion ;
The king’s dominion ;

The houseowner’s? dominion ;
The householder’s® dominion ;
The religious man’s * dominion.
This is the whole duty, &c.
Thus I say. (15)

End of the Seventh Lecture, called Regulation
of Possession.

1 Oggaha, avagraha.

* G4ihivaf, grrhapati. In another part of the commentary it is
explained grimamahattariddi, his dominion is grimapiza-
kidikam.

3 Ségiriya, sigirika. It is explained sayyftara, host. His
dominion is shampasiladi.

¢ Sihammiya, sidharmika. His dominion is vasatyddi, his
domicile which extends for a Yogana and a quarter. When he

takes possession (parigraha) of it, he must ask permission of the
possessors.

(23] N
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SECOND PART.

THE SEVEN LECTURES:.

EicuTH LECTURE?Z

When a monk or a nun wishes to perform religious
postures ?, they should enter a village or a scot-free
town, &c.; having entered it, they should not accept a
place, even if it is offered, which is infected by eggs
or living beings, &c.; for such a place is impure and
unacceptable. In this way all that hgs been said
about couches (in the Second Lecture) should be
repeated here as far as ‘water-plants’ (II, 2, 1,
§5). (1)

Avoiding these occasions to sin, a mendicant may
choose one of these four rules for the performance
of religious postures.

This is the first rule:

I shall choose something inanimate4, and lean
against it; changing the position of the body, and
moving about a little, I shall stand there.

This is the first rule. (2)

Now follows the second rule:

1 shall choose something inanimate, and lean

1 Sattikao.
* Thinasattikkayam, sthdnasaptaikakam.,
3 Thinam thiittae. ¢ As a wall, &c.
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against it; changing the position of the body, but
" not moving about a little, I shall stand there.

This is the second rule. (3)

Now follows the third rule:

I shall choose something inanimate, and lean
against it; not changing the position of the body,
nor moving about a little, I shall stand there.

This is the third rule. (4)

Now follows the fourth rule:

I shall choose something inanimate, but I shall
not lean against it; not changing the position of the
body, nor moving about a little, I shall stand there.
Abandoning the care of the body, abandoning the
care of the hair of the head, beard, and the other
parts of the body, of the nails, perfectly motionless,
I shall stand there.

This is the fourth rule. (5)

One who has adopted one of these four rules, &c.
(see IT, 1,11, § 12).

This is the whole duty, &c.

Thus I say.

NiINTH LECTUREL

When a monk or a nun wishes to go to a pure
place for study, they? should not accept one which is
infected by eggs or living beings, &c.; for it is im-
pure and unacceptable. But if that place for study
to which they wish to go, is free from eggs or living
beings, &c., they may accept it; for it is pure and
acceptable.

! Nisthiyasattikkayam ; nishithikd =svadhyiyabhimi.
* The original has the first person 4etissiini.

N 2
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In this way all that has been said in the corre-
sponding passage about couches® should be repeated
here as far as ‘ water-plants.” (1)

If parties of two, three, four, or five (mendicants)
resolve to go to the place for study, they should not
embrace or hug, bite with their teeth or scratch with
their nails each other’s body.

This is the whole duty, &c.

Thus I say. (2)

TENTH LECTURE?Z

A monk or a nun being pressed by nature
should, in case they have not their own broom,
beg for that of a fellow-ascetic. A monk or a nun,
seeing that the ground is infected by eggs or living
beings, &c., should not ease nature on such an unfit
ground. But if the ground is free from eggs or
living beings, &c., then they may ease nature on
such a ground. (1)

A monk or a nun, knowing that the householder
with regard to such a place for the sake of one
or many; male or female fellow-ascetics, for the
sake of many Sramazas or BrAhmanas whom he has
well counted, kills living beings and commits various
sins, should not ease nature on such a place or any
other of the same sort, whether that place be appro-
priated by another person or not? &c. (see I1, 1, 1,

§13). (2 and 3).

! Seggi-gamena.

* Ukkirapdsavanasattikkao, discharging of feces and urine.

® Purisamtarakada, here translated svikrita. The text pro-
ceeds giva bahiyd nihadam v4, which I do not know how to apply
to the object in question. As § 3 differs from § 2 only in giving
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Now he should know this: If that place has not
been appropriated by another person, &c., he may
ease nature on such a place (after having well
inspected and cleaned it). (4)

A monk or a nun should not ease nature on a
ground which for their sake has been prepared or
caused to be prepared (by the householder), or has
been occupied by main force, or strewn with grass,
or levelled, or smeared (with cowdung), or smoothed,
or perfumed. (5)

A monk or a nun should not ease nature on a
ground where the householders or their sons remove
from outside to inside, or vice versa, bulbs, roots,
&ec. (see 11, 2, 1, § 5). (6)

" A monk or a nun should not ease nature on a
pillar or bench or scaffold or loft or tower or
roof. (7)

A monk or a nun should not ease nature on the
bare ground or on wet ground or on dusty ground
or on a rock or clay containing life, or on timber
inhabited by worms or on anything containing life,
as eggs, living beings, &c. (8)

A monk or a nun should not ease nature in a
place where the householders or their sons have,
do, or will put! by bulbs, roots, &c. (9)

A monk or a nun should not ease nature in a
place where the householders or their sons have
sown, sow, or will sow rice, beans, sesamum, pulse,
or barley. (10) ‘

A monk or a nun should not ease na ure in a
place where there are heaps of refuse, furrows, mud,

the negative attributes (apurisamtarakadam), I have contracted both
paragraphs in the translation.
! Parisddemsu v4, explained parikshepanidikis kriyds kuryuh.
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stakes, sprigs, holes, caves, walls, even or uneven
places®. (11)

A monk or a nun should not ease nature in fire-
places, layers (or nests) of buffaloes, cattle, cocks,
monkeys, quails, ducks?, partridges, doves, or franco-
line partridges. (12)

A monk or a nun should not ease nature in a
place where suicide is committed, or where (those
who desire to end their life) expose their body to
vultures, or precipitate themselves from rocks or
trees %, or eat poison, or enter fire. (13)

A monk or a nun should not ease nature in
gardens, parks, woods, forests, temples, or wells. (14)

A monk or a nun should not ease nature in
towers, pathways, doors, or town gates. (15)

A monk or a nun should not ease nature where
three or four roads meet, nor in courtyards or
squares. (16)

A monk or a nun should not ease nature where
charcoal or potash is produced, or the dead are burnt,
or on the sarcophagues or shrines of the dead. (17)

A monk or a nun should not ease nature at
sacred places near rivers, marshes or ponds, or in a
conduit. (18)

A monk or a nun should not ease nature in
fresh clay pits, fresh pasture grounds for cattle, in
meadows or quarries. (19)

A monk or a nun should not ease nature in a
field of shrubs, vegetables, or roots. (20)

! The translation of some of the words in the text is merely
conjectural.

* Vatraya. 1 think this is the modern bas/ak, duck.
* The commentator says. where they fall like a tree, having
starved themselves to death, or where they fall fiom trees.
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A monk or a nun should not ease nature in
woods of Asanal, Sana?, Dhitaki$, Ketaki¢, Mango,
Asoka, Punniga, or other such-like places which con-
tain leaves, flowers, fruits, seeds, or sprouts. (21)

A monk or a nun should take their own chamber-
pot or that of somebody else, and going apart with it,
they should ease nature in a secluded place where no
people pass or see them, and which is free from eggs
or living beings, &c.; then taking (thechamber-pot),
they should go to a secluded spot, and leave the excre-
ments there on a heap of ashes, &c. (see I, 1, 1, § 2).

This is the whole duty, &c.

Thus I say. (22)

ELEVENTH LECTURES?.

A monk or a nun should not resolve to go
where they will hear sounds of a M»zdanga, Nandt-
mridanga, or Ghkallart®, or any such-like various
sounds of drums. (1)

If a monk or a nun hear any sounds, viz. of the
Vina, Vipam#i, Vadvisaka, Tunaka, Pazaka, Tumba-
vinik4, or Dhamkuza, they should not resolve to go
where they will hear any such-like various sounds. of
stringed instruments. (2)

The same precepts apply to sounds of kettle-
drums, viz. of the TA4la, Lattiy4, Gohiya?, or Kiri-

kiriya ; (3)

! Terminalia Tomentosa. * Crotolaria Juncea,

8 Grislea Tomentosa. ¢+ Pandanus Odoratissimus.

® Saddasattikkayam. Lecture on Sounds.

¢ These are different kinds of drums.

7 Lattiy4 and gohiy4 would be in Sanskrit lattik4 and go-
dhik4; both words are names of lizards.
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Also to sounds of wind instruments, viz. the
conch, flute, Kharamukht, or Piripiriy4. (4)

A?! monk or a nun should not, for the sake of
hearing sounds, go to walls or ditches, &c. (see II,
3, 3, §§ 1 and 2); (5)

Nor to marshes, pasture grounds, thickets, woods,
strongholds in woods, mountains, strongholds .in
mountains ; (6) '

Nor to villages, towns, markets, or a capital, her-
mitages, cities, halting-places for caravans; (7)

Nor to gardens, parks, woods, forests, temples,
assembly halls, wells; (8)

Nor to towers, pathways, doors, or town gates; (9)

Nor where three or four roads meet, nor to
courtyards or squares; (10)

Nor to stables (or nests) of buffaloes, cattle,
horses, elephants, &c. (see 10, § 12); (11)

Nor to places where buffaloes, bulls, horses, &c.,
fight; (12)

Nor to places where herds of cattle, horses, or
elephants are kept; (13)

Nor to places where story-tellers or acrobats per-
form, or where continuously story-telling, drama-
tical plays, singing, music, performance on the Viz4,
beating of time, playing on the Tfrya, clever playing
on the Pafaha is going on; (14)

Nor to places where quarrels, affrays, riots, con-
flicts between two kingdoms, anarchical or revolu-
tionary disturbances occur; (15)

! The beginning, ‘If a monk or a nun hear particular sounds
somewhere, viz.,’ and the end, ‘they should not resolve to go to such-
like or other places for the sake of hearing sounds,’ are in the text

repeated in all, §§ g—-16. In the translation the text has been
somewhat abridged. ’
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Nor to places where a young well-attended girl,
well-attired and well-ornamented, is paraded, or where
somebody is led to death. (16)

A monk or a nun should not, for the sake of
hearing sounds, go to places where there are many
great temptations?, viz. where many cars, chariots,
Mlektk/as, or foreigners meet. (17)

A monk or a nun should not, for the sake of
hearing sounds, go to great festivals where women
or men, old, young, or middle-aged ones are well-
dressed and ornamented, sing, make music, dance,
laugh, play, sport, or give, distribute, portion or
parcel out plenty of food, drink, dainties, and
spices. (18)

A monk or a nun should not like or love, desire
for, or be enraptured with, sounds of this or the other

world, heard or unheard ones, seen or unseen ones.
This is the whole duty, &c.
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