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FOREWORD

Km. Koshelya Walii came to me with the request
that I should guide her for supplicating a thesis for
the D. Phil, degree of the University of Allahabad
of the Deptt. of Sanskrit and Prakrit: languages.
I was the Head. - She worked with me for more
than two years and produced the thesis which is now
being published in the following pages. Walli worked
with a rare devotion and the work was highly appre-
ciated by a Board of examiners consisting of eminent
scholars. T am glad that the work is now reaching
the general reader.

Ahimsa is the first and chief of the five yamas
prescribed by the Yoga Darshana for the spiritual
development of man and is at the same time a necessary
regulator of human society for its health. The three
chief systems of thought ofIndia, namely, Vedic,
Jaina and Buddhist, have interpreted Ahimsa different-
ly. In Vedic view the popular dictum was— ‘Vaidiki
himsa himsa na bhavati’, that killing prescribed by
the Vedas ( for purposes of sacrifice ) did not really
involve any himsa and in the Vedic culture of ancient
India games such as hunting were not absolutely
barred. Although, I believe that Gautama Buddha
did not eat meat not-with-standing the Western
scholars’ interpretation of S#karamaddava, partaken
by the Buddha as ‘minced bacon’ (really a root
known as S#ran in Eastern Hindi and zimi gand in
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Western Hindi, it cannot be denied that the Buddhist
houscholders in general did not avoid mecat. Even
in the kitchen of such a devoted Buddhist as king
Adoka, meat was regularly prepared, as evidenced by
the edicts. The Jainas, however, were perfect belicvers
in Ahimsa and even green vegetables and fresh fruits
were prohibited for the Jaina monks and nuns. Even
the householders were enjoined upon not to cat green
things on some particular days of the months. It is
however, common knowledge that the traders of ghee
adulterated lard with it. A curious practice of Jiva-
daya ( compassion for living beings ) was told to me
by my revered teacher, Pt. Thakur Prasad Dvivedi,
Acharya, of a Seth of Bombay who used to pay a
rupee to a person who would agree to sleep on a cot
full of bugs. But all this is ancient history.

In modern times Mahatma Gandhi was the best
interpreter of Ahimsa and he used it successfully as a
weapon for obtaining swaraj.

I am confident that Walli's Work will be
widely appreciated. I write these lines with great
pleasure and with blessings to her.

12.7. 74 Dr. B. R, Saksena
M. HAos D. Leite

40E, Motilal Nehru Road
ALLAHABAD



PREFACE

The present book is the result of my research work that was
submitted for the degree of Doctor of Philosophy to the University
of Allahabad.

Though the concept of ahimsa is as old as humanity itself,
yet man puzzled by modern civilization has failed to comprehend
its significance. The assertion of this principle by Mahatma
Gandhi drew the attention of all. Gandhi ji’s devotion to ahimsa
inspired me to make an attempt in the following pages to under-
stand the implications of ahirhsa and find its application in various
fields of life in Indian thought with special reference to Vedic,
Jaina and Buddhisic conception. Besides Vedic, Jaina and Buddhis«
tic sources, the conception of ahimsz is found in other Sanskrit
sources also. We may refer to the Epics, the Puranas, Yogadaria-
nam and Tantras. In the broader sense of the word, the Epics
and the Puranas come under Vedic Literature. It is said ““gRiga-

QI 49T 8% 99447, 1. e. The Epics and Purdpas are called
the fifth Veda.

An attempt has been made to explain that the basis of ahihsa
is the faith in the basic Unity of all life. The concept of life in
various schools of Indian thought has been dealt in the First
Chapter. The concept of life in .Muslim and Christian thought
also has been given for comparative study. It has been thought
proper to give interpretation of ahimsa in the Vedic times, in the
age of the Epics and the Puranas together in the Second Chapter, for
“zfogre Tl 34 999 @Aq (i e. the study of the Vedas is
expounded by history and the Puranas ). The Jaina and Buddhist
concepts of ahimsa are given in the third and Fourth Chapters.
'The concept of ahirnsa as developed in Yogic and Tantric Litera-
ture has been studied in the light of the development of Indian
thought and incorporated in the Fifth and Sixth Chapters. The
Seventh Chapter deals with the amimal sacrifice and faith in the
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power of Vedic mantras, The place of sacrifice in Buddhism and
Jainism also has been given in this very chapter to facilitate a
comparative study. The Eighth Chapter is an attempt to explain
the prevalence of meat-cating in Vedic, Jaina and Buddhistic
periods and the idea behind this practice. The Ninth Chapter
gives the individual ahimsi and the Community ahiid, The

last Chapter gives theconclusion arived at from the study of the
" aforesaid Chapters.

Ahihsa expresses the 1eal nature of man, Man is developing
his potentialities with the advencement of time to prepare himsel{
for the practice of ahimsi that requires the control of mind and
development of inner strength and that is the inevitable way to
realize the Tiuth, It will be found that rituals were performed
previously to piopitiate the natural forces called alco gods, and
animals were offered in their name. Later on, the Upanisadic
hinkers replaced sacrifices by meditation, self-control and good
.atction. Buddhism and Jainism declared that animal <aciifices

were an excuse for callousness and encouraged the practice of
Testraints,

Ahims3 is not a cloistered virtue but a law to be enforced in
every sphere of life for the survival of society and nations. It is
not birth in a good family but good actions and the puie state of
mind that should be given importance. A spiritual man is not
one who has the i0sary in his hands and recites the name of the
Lord mechanically. He alone has the real claim of calling humself
a right and a spiritual man who is devoted to the disinterested
service of all and is Compassionate. All the virtues that prepare

man for the right of selfless service, can be called ‘ahimsi’in a
word. )

I owe a deep debt of gratitude to my Supervisor Dr. B. R.
Saksena who took pains to guide me, to Mm. Dr. Gopinath Kavi-
Taja for giving me his valuable guidance and to Shri R, M. Shastri
whose inspiring words encouraged me in the completion of the
work. Tam also indebted to late Pt, K. C. Chattopadhyaya, to
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late Mm. Dr. Umesha Mishra, to Dr. Adyaprasada Mishra, to
Shri S. G. Sengupta and to Shri A. S. Nataraja Ayyar for their
timely guidance and to Dr. G C. Pande for having readily offered
me valuable suggestions.

I am also thankful to the authorities of the Allahabad Uni-
versity, the Public Libiary and the Ganganath Jha Institute of
Allahabad for providing me facilities for collection of matter. I
am also grateful to Shri Ananda T. Hingorani of Allahabad. He
was kind enough to put the files of Harijan and other necessary
‘books at my disposal for consultation.

I shall feel amply rewarded when this work meets the approval
of the great scholar in the words of Kalidasa —

A paritosad vidusam

na sadhu manye prayoga Vijianam

11. 11, 1974 Koshelya Walli
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INTRODUCTION

Man marches from violence towards the goal of non-violence ¢ i

Ahimsa is the foundation of human progress. If we turn the pages
of history we find that man has been marching from violence towards
the goal of non-violence (Ahimsa). The ‘primitive man was a cannibal.
From the stage of cannibalism he marched onward and lived on hunting.
Hunting was followed by agriculture. Dependénce on agricultire made
him settle at one place and he gave up the nomadic life. This historical
human evolution is a clear proof for the belief that man is on his march
to reach the destination of ahimsa. His instinct.of violence is vanishing
with his progress in developing the non-violeit attitude to life.

Manis a spark of Light

Man in his real nature is a spark of That Life that is found change-
less in the midst of the changing world, of That Truth That is found

persisting in the midst of untruth, of That Light That is found evading
the darkness.1

Gandhi ;i dedicated his life to Ahunsa and Sat_ya .

Ir. this age, we have the example of \Mahatma Gandhi who sacri-
ficed his life for the sake of truth and non-violence. He was a human
being just as we all are but his zeal to know the truth made him what
he lzecame later on. Ahimsda found the foiemost place in Gandhij’s
philosophy of life.  For him, it was not only a practicable principle, but
‘the breath and the rule of his Iife’.2 Gandhiji practised non-violence for
a major part of his life time in everv walk of life 1.e. domestic, social,
economical and political. He knew of no single casé where it failed.3
Where it seemed to have failed sometimes, he blamed his own imper-
fection. He claimed no perfection for himself.

t
b

1. Yelections From Gandhi by Nirmal Kumar Bose, 1948, p, 21(72). (Exact
words of Gandhi y are quoted in the beok). 2. Gandhigrams by S. R. Tilakir (Ahimsz)
(Gandli p's enact words are quoted in the book)., 3. Mind of Mahatma Gandhi,
P. 42. (The gospel of non violence). Ce e
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Gandi ji realized the value of non-violence in his practice of Truth

Gandhi ji was a true seeker after Truth, Truth was God to him.
Non-violence and its value was realized by Gandhi ji in his practice of
truth, Its application and propagation was made his life-mission by him.
He had no interest in life except to live upto his mission.

Definition of Ahirnsa
According to Gandhi ji, not to hurt any living thing is the least
expression of Ahimsd. The principle of Ahirhsa is violated by every

evil thought, undue haste, lying, hatied, wishing ill of any body and
by holding on to what the world needs. )

Ahiinst and other virtues

Herein we find that other viitues like Brahmacarya (celibacy),
aparigraha (non-possession), asteya (non-stealing) are included in Gandhi
ji’s conception of ahimsa. To Gandhi ji, these virtues were means t0
achieve ahimsa.2 Not only the negative aspect of ahimsa, but his defini-
tion of ahirsa covers the positive aspect as well when he says that the
principle is violated by every evil thought, It meansthat an ahimsaka
of Gandhi ji’s conception must have control over thoughts, develop

love towards others, wish good to every body and limit his desires as
much as he can,

Gandhi ji’s definition of ahithsa covers the positive aspect also

For hatred can be conquered only by love, evil thoughts by having
control over thoughts, ill wish by developing the tendency to wish good
to every-body even to those who have an evil intention against us. We
can part with our possessions required by others, only when our desires
are limited. '

Truth an end, Ahimsa the means

As said already the practice of truth was the highest aim of
Gandhi ji. Truth was an end to hum, ahimsa the means to attain this
end. According to his belief, if a man takes care of the means, he is
bound to reach the end sooner or later, He who understands this fact is

1. My Religion by M. K. Gandhi (1955), p. 107. 2. Hindu Dharma by
MO Ko Gandhl, p. 1530
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sure to attain victory. Thus the practice of Ahimsi becime Gandhi ji*s
supteme duty. It was impossible for Gandhiji to seperate truth and
non-violence. To him, these two virtues were the two sides of a coin, or
rather of a smooth unstamped mettalic disc.!

v

Gandhi ji’s emphasis on the fairness of means awakened the cons-
cience of the world, which is so often prone to sacrificing fair means to
attain the end.

iy
oy

Whilst truth was positive to Gandhi ji, non-violence was negative.
Truth, in his concept stands for the fact, non-violence negatives the fact.

Truth was positie, Non-violence negative

Yet he holds non-violence as the highest religion. T1uth to him was
self-evident and non-violence its maturest fruit. Non-violence acco;ding
to him is contained in truth but being not self-evident, a man may
interpret scriptures without accepting ths principle. However, Gandhi
ji was sure that the acceptance of truth leads one to the acceptance of
non-violence, for to him the realization of truth was impossible without
the practice of non-violence,2

Ahimsa, soul of Truth

Ahimsd, to Gandhi ji, was the soul of Tiuth. A man without the
virtue of Ahimsa was mere animal from his view-point of life.3

Gandhi ji was a practical idealist .

Gandhi ji said that he was not a visionary but a practical idealist.
According to him non-violence is not meant merely for rsis, it is meant
‘equally for the common people also. Non-violence, he held, is the law
of man, as violence is the law of brute, The dignity of man does not lie
in physical strength but in the strength of the spirit. A brute is ignorant
of the strength of his spirit that lies inert in him.4

Practice of Ahimsa changes man into a real man

Thus the practice of non-violence does not change man into a
superman but into a real man by diminishing his brutality. This virtue
brings man closer to man and helps him to find a kind of oneness with

1. My Religion M. K. Gandhi, p. 107. 2. H. D M, K, p. 133, 3. Ibd,
4, Ibd, p. 188, .
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his fellowmen inspite of the fact that he and his, fellow-man possess
different bodies.

Feeling of oneness makes onc to do unto others what he wants to do to his own self

This feeling of oneness develops in him the wish to do unto others
what he wants to do to his own self. The development of such a wish
lessens the chancesof creating mischief against others and harming
them. .

The practice of ahunsa is man’s birthright

Tt is for this reason that Gandhi ji was anxious and impatient to
prove that there was no remedy for man’s ills of the world except that
of non-violence. He did not think it an impossible ideal to be attained
by man. He believed it to be the man’s birthright.t

Rsis were greater geniuses than Newton

Gandhi j1 regarded those r3is who discovered the law of non-
violence in the midst of violence, greater geniuses than Newton. They
were themselves greater warriors than Wellington, says Mahatma Gandhi.
He further adds that having themselves known the use of arms, they
realized their futility and taught the weary world thatits salvation lay
not through violence but thiough non-violence.2 He 1ead the usefulness
of the doctrine of Ahimsa in the teachings of all the gieat teachers of
the world—Zoroaster, Mahavira, Daniel, Jesus, Mohammed, Nanaka and
a host of others.8

¥

What was praciised by Gandhi ji was capable of being practised by all

Gandhi ji said that his preachings and teachings were not imprac-
ticable or emotional, for he taught what was ancient and strove to
practise what he taught. He was sme that what was practised by him
was capable of being practised by all.*

True faith in God essential for an ahimsaka
An ahimsaka has to hate true faith in God. According to Gandhi

ji, a living faith in non-violence 1s impossible‘without a hving faith in
the Almighty. A non-violent man can do nothing except by the power

1. Mind of Mahatma Gandht (The gospel of non-viclence). 2. M. M G. p.
42, 3. Ibid. 4. Ibid. ( The gospel of non-violence ) p. 42.
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and grace of God. Without it he will not have the courage to die with-
out anger and retaliation. For, belief in God makes one to believe that
every heart is an abode of God and there should be no fear in the presen-
ceof CGod. This conviction gives the strength to suffer without anger
and iil-will. This belief in the omnipresence of Cod makes a true
ahimsaka to respect every life, even of those who may be called enemies.
An ahimsaka of Gandhi ji’s conception has to Le a true believer in God,
otherwise he has no hope to realize this virtue that 1equires utter selfiess-
ness and that may also be given the name of self-saciifice, Gandhi ji
defined non-violence as conscious suffering in 1ts dynamic condition,

Ahiiisa does not mean meek submission lo the will of the evil-doer

It does not mean meek submussion to the will of the evil-doer but
it means to fight against the will of the evil doer with his whole soul.
Such a soul can challenge the whole might of an unjust empire to save
his honour, religion and soul and lay the foundation for that empiie’s
fall or regeneration. He appealed to the Indians to practisé non-violence
because, he said that he was conscious of their stiength and power, He
wanted India to recognize that she has an impeiishable soul that can
overcome every physical weakness and defy the physical combination of
a whole world. !
Ahimsa stronger than Himsa

These ideas of Gandhi ji claiify the point that Ahimsa is stronger
than himsa. Its practice requites moie strength not of the body but of
the soul.
Ahisa is confused with cowardice

However unfoitunately we find that the world confuses ahimsa
with cowaidice, but Gandhi ji clarified the point when he said that he
would advise to be violent where there was a choice between cowar-
dice and violence. He wanted India to resort to arms to defend her
honour and not become witness to her dishonour in 2 cowat dly manner,
He believed non-violence to be infinitely superior to violence. Non-
violence presupposes the power to punish and abstinece from the use of
that power is called forgiveness. Thus forgiveness 1equires greater stie-
ngth of self-contiol and is more manly than punishment.2

1. HD.MXK. p, 184. 2. SG.NK. 1948, p. 155 (421).



( xxvi )

Dying without killing is a deed of courage

Gandhi ji wanted Indiansto havein them the courage of dying
without killing but in case they lacked that courage of self-suffering he
wanted them to cultivate the art of killing and being killed sather than
to flee from danger in a cowaidly manner.! Insucha case he would
prefer violence a thousand times to the castration of a whole race.?

It was manly enough to defend one’s property, honour and 1cli-
gion at the point of sword, but according to him it was manlier and
noble: to defend them without secking to injure the wrong-doer. But
to leave property, honour and 1eligion out of fear fiom death was
unmanly and unnatural to Gandhi ji.?

Thus, cowardice and non-violence aie two poles asunder. Non-
violence 1equires mote strength and feailessness to die whereas a coward
is afraid of death. He submits to the ill-will of a tyrant and is a burden
to his society, nation and to the world.

The methods of defence

Gandhi ji observed that there aie two methods of defence. The
best and the most effective method is not to defend at all but to remain
in one’s own post 1isking every dangei. The next best and equally
honourable method 15 to strike hiavely in self:defence and put one’s
life in the most dangeious positions.* Thus cowardice is no qualifica-
tion rather hindiance in practising non-violence.

Non-violence applicable to the whole society

Non-violence is not meant only for individuals to attain salvation.
To Gandhi ji it was a rule of conduct for society if it wanted to live
consistently with human dignity and march forward to attain peace for
which it has been struggling for long ages.5

Non-violence is practicable by all

Another quality of non-violence is that it is a power which can be
n the possession of all i.e. childien, young men and women or the

1. .G p. 156 (423). 2 Ibd. p. 156 {425). 3. Ibid. by Nimma
Kumar Bose, p. 156 (422) 4. Ibd. p 154 (417), p. 156 (424). 5. Ibid. p,
154 (390). ‘



giown up people on this condition that they have a living faith in God
of Love and possess therefore an equal love for the whole mankind. As
a law of life the p inciple of non-violence must pervade the whole being
and must be applied to each and every act.*

A non-violent man gets the fullest protection to self~respect and honour

According to Gandhi ji, a non-violent man gets the fullest protec-
tion to his self-respect and honour but not always to his possessions
though his habitual p1actice of non-violence proves a better defence than
the possession of armed men to defend them, but non-violence does not
defend the property got by 1ll means and immoial acts,?

A non-violent man is not attached to material possessions and is
1eady to part with the same atany time much less he would desire to
have them by foul means.

Non-violence and ange

A non-violent man is expected not to be angiy with one who has
injured him. According to Gandhi ji, he will not wish him harm, will
not cause him any harm but wish him well. He will bear all the injury
to which he is subjected by the wrong-doer. Non-violence in this way
becomes complete innocence. Complete non-violence is complete absen-
ce of ill-will against all that lives.3

It is more than clear that the glory of Gandhi ji’s concept of non-
violence lies in his emphasis on not harming even one’s wiong-doer in
word, deed and thought,

Non-siolence to be extended to harmful beasts

Non-violence is not to be lived only with regard 1o human bemngs
only. It is to be extenced to the subhuman world also including harm-
ful beasts and insects, observed Gandhi jt. According to him, they have
not been created to nowish our destructive tendencies. If a man could
k:.ow .the creator, he should find their proper place in His creation.
Non-violence thus is an active good-will towards all life, Tt is pure love
towards all that lives in this world.4

PN

——

1. 8.G. p. 147 (392(5)). 2. Ibid. p. 147 (392(3)). 3. H.D.M.K. p. 186-
138. 4. Ibud, pp. 186-188.
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Thus a 1cal ahimsaka is not to have any ill-will against any body
whether friend or foe, whether a useful animal or a harmful one,

Restraint obligatory

According to Gandhi ji man i< moving towards the goal of non-
violence naturally though unconsciously. Man does not hecome divine
in himself when he personifics innocence in himself. Only then he
becomes truly man. Gandhi ji's belief is that it is only in ignorance and
arrogance that man says that he only truly fulfills the purpose of his
species when he retu:ns blow for hlow and develops the measure of anger
required for the pmpose. He further adds that man pretends to belicve
that retaliation 15 the law of lus being whetens in every «cripture it is
found that retaliation is nowhere obligatory but only permissible. Itis
restraint that is obligatory and the law of our being. lighe:xt perfec-

tion requires highest restraint. Suffering is the badge of human tribe,
holds Gandhi ji.2

Selferestraint requires forbearance and the strength lo resist the cvil

Self-restraint 1equires one to have bearance and forbearance and
at the same time the inner stiength to resist the evil, but not to hate the
evil-doer, not to have any wiong intention against him. However, if he
has not the strength to act non-violently, he should not be a coward and
prefer to defend himself violently. But to die smilingly at the hands of

a brother without physical or mental retahation is the highest bravery?,
according to Gandhi ji.

Non-violence aud Purity

Purity of heart is essential for practising non-violence. The first
requisite to attain the purity of heart 1s to feel consciousness of the living
presence of God within, Acquisition of this consciousness does not 1equire
or mean temple-gomg. Even if the millions of India daily recited at a
given time the name of God as Rima, Allah, Khud#, Ahura Mazda and
Jehovah but the recitation was not free from drunkenness, debauchery,
gambling. black-maiketing etc., the recitation was a vain and an inglo-
rious effort. A wicked-heart could never be conscious of the all-puri-
fying presence of God.3

1. HD.MX. p. 186, 2 Ibd. p. 189. 3. Ibid. p. 190,
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Non-violence and food

Gandhi ji did not regard flesh-food as necessary for man at any
stage and under any climate in which it is possible for human beings
ordinarily to live. He held flesh-food to be unsuited to man. Man is
superior to the lower animal world and he errs in copying it. According
{o Gandhi ji’s experience, animal food was unsuited to those who would
curh their passions. He further adds that vegetarianism is the priceless
gift of Hinduism. It may not be lightly given up. It is therefore nece-
ssary to correct the error that vegetarianism has made men weak in mind
or body or passive or inactive in practice. Gandhi ji cites the examples
of Sarnkara and Dayananda and asks who could show more activity than
ghc;.se in their times and yet they were vegetarians.*

Though a staunch vegetarian, Gandhi ji freely associated with non-
vegetarians i.e. meat-eaters. His ahithsi made him to apply their
principle as much to human beings as to lower animals,

Gandh freely associated with meat-gaters

s

Gandhi ji advised the Hindus not to compel Mussulmans to abs-
tain from meat or even beaf-eating and the vegetarian Hindus not to
compel other Hindus to abstain from fish, flesh or the like.-

These ideas lead us to the conclusion that Gandhi ji believed in
persuasion, in appealing to the head and heart and never in force. He
did not want to make India sober at the point of sword. According to
him, violence lowers the morale of the nation as nothing else does.2

Cloercion is inhuman

- "The man who coerces another not to eat fish commits more vio-
lence than he who eats it. Coercion is inhuman according toc Gandhi ji.
According to him, the correct way for people to spread vegetarianism
was to reason out its beauties which should he exhibited in man’s life.
“There was no other royal road to brmg others round to one’s view.3

Mere jtoa-daya does not enable to overcome lust, greed, pride etc.

Mere jiva-daya (kindness to animals) does not enable one to over-
come the six deadly enemies within man i, e. lust, anger, greed, pride

1, H,D. M, K. p, 120, 2. Ibud. p. 190. 3. Inid. p. 242.
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infatuation and falsehood, obseived Gandhi ji. He (Gandhi ji.) would
offer him respectful homage inspite of being a meat eater who had comp-
letely conquered self and was full of goodwill and love towards all and
ruled by the law of love in all his actions. On the other hand jiva-daya
of a person steeped in anger and lust, but daily feeding ants and insects
has hardly anything to recommend in itself. It has no spiritual value.
It may be, even worse—a hypocritical screen for hiding the corruption
within.!

True non-violence should begin with the mind

Mere bodily violence is of no value unless it has got the co-operation
of the mind, otherwise it becomes the non-violence of the weak or the
cowardly. Mind filled up with malice and hatred and pretension not
to retaliate—this line of action leads one to destruction For, even abste-
nance from bodily violence, requires at least not to have hatred in
mind if one cannot generate active love.2

Non-violence is the most potent weapon

The spiritual weapon of self-purification is the most potent weapon
for revolutionizing one’s enviionment and loosening external shackles.
It is the straightest, the quickest, and the shortest way to liberation.8

Suffering injury by on€’s own self is the essence of non-violence

Suffering injury by one’s own self is the essence of non-violence
and according to Gandhi ji is a chosen substitute for violence to others.
It is not because Gandhi ji valued hfe low that he could enjoy thousands
voluntarily losing their lives but because he knew that it results in the
least loss of life in the long run. Besides, it ennobles those who lose
their lives and morally enriches the world for their sacrifice.4 '

Self-suffering gives the strength to be truthful and honest
Self- suffering enables one to be fair in one’s dealings, truthful,

utterly sefless and incorruptible. It entitles him to be in possession

of true humility. These are the qualities that a votary of ahirmsa
Jequires.5

1. HD.MK. p. 240 (125). 2. SG.N.p. 154 (419). 3. G.A. I, p. 57
(h). 4. Ibid. I, p. 58 (3). 5 Tpud. I, p. 52 (v).

"
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Ahirst is expressed through selfless acts

Self-suffering qualifies one to render selfless service to masses.
Ahimsa is expressed through selfless acts. £

Sufficiency of the heat of non-violence melts even hardest heart

Sufficiency of the heat of non-violence melts even the hardest heart
just as the hardest metal yields to sufficient heat. The capacity of
non-violence to generate that heat is limitless.2

Ahuisa one of the most active forces

Ahimsa was to Gandhi ji, one of the most active forces in the
world that radiates life, light, peace and happiness.3

All religions are agreed on the principle of Ahimsa

According to Gandhi ji, all religions are agreed on the principle
of Ahimsa. A principle is the expression of perfection. As an imperfect
being, a man is unable to practise perfection.1 '

Unavoidable Hims

So far as a man lives in flessh and blood, he cannot do
without committing some sort of violence. Man commits violence
while inhaling air. This is the least violence he does and without which
he cannot do. Commuitment of such violence becomes unavoidable for
him. However, it is difficult to define unavoidable violence. For what
is unavoidable at one time, may be avoidable at another time. Fire lit
in winter to keep the body warm may be a duty at one time, but fire
1it unnecessarily in winter is violence,5 So, unavoidable himsa becomes
a duty and therefore permissible. Before taking up the idea of unavoid-
able himsa in detail, let hi'ns3 be defined according to Gandhi ji.
Definition of Himsa

Himsa. according to Gandhi ji means causing pain to, or killing
any life out of anger, from a selfish purpose or with the intention of
injuring it. Refraining from so doing is ahithsa. Ahirhsa, to him, did
not mean simply non-killing.5

Gandhi ji presents us with the example of a physician. If a phy-
sician gives a patient better medicine and causes him pain, heis not

LGA I, p 52 (u) 2.16id. I, p 51 (t). 3.Itud. p. I, p. 51 (s). 4.
H.D.MXK. p. 194. 5. Ibid. p. 198.
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committing hims3 and if he fails to do so, he is not practising ahirhsi.
For ahims3a, in reality demands of him to cure the disease of the patient
and set him right.1

Examples of unavoidable hirisa

Himsd committed in eating and drinking to maintain the body is
unavoidable himsd, 2 although here himsa is committed for selflshness.
Similarly to kill rabid dogs that have become a menace to society, be-
comes an unavoidable himsa for a member of sociely. Similarly to
Tall lions and tigers when they pester villages is regarded by the villagers
as a duty. Even, manslaughter becomes an unavoidable himsa in certain
cases. A lunatic going about with a sword in hand and killing anyone
that comes in his way, is an impediment in the way of the public,
Having no other alternative to do away with the life of such a man is
unavoidable hirhsa. Only a Yogin may not kill such an uncontrollable
man, if he can bring him under his conti0l.3

Choose between lesser violence and greater violence

No doubt, violence is violence for all times, but one has to choose
between lesser violence and greater violence. If a rabid dog is killed by
a man, he commits violence no doubt, but if he refrains from commit-

ting himsd, he does graver sin, for in that way he puts the life of his
dependanis in danger.4

So called himsa is somelimes the truest form of ahimsa

Undoubtedly, humanity is the noble attribute of the soul, but
humanness is impossible without discrimination, deliberation, fearlessness,
humility and clear vision, says Gandhi ji. According to him wealth
does not help, angeris the enemy of ahimsa, prideisa monster that
swallows it up. In this strait and narrow observance of this religion of
ahimsa, one has to know the so called hims3 as the t1uest form of ahirsa.s
Gandhi ji further cites another example. If a swarm of ants in one’s
house are fed by one’s neighbour, the neighbour commits sin. for he
feeds them to destroy the former and his family.6 -

i

, 1. HD.M.K. p. 199. 2. ltid. p. 198, 3. lbld 4. Ibid. p. 180. 5, Ibid,
p. 196. 6. Itud. p. 195,
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To sever life from body may be ahitsa

The separation of body fiom life in the interests of the sufferer is
ahimsa according to Gandhi ji. With this belief in mind, Gandhi ji got
a doctor to givea poisonous injection to an ailing calf, for he saw the
suffering of the animal so great that it could not turn its side without
excruciating pain and he felt that humanity demanded that the pain
should be ended by ending life itself. Gandhiji further added that in
case of an ailing friend, if he was unable to render any aid whatever and
recovery was out of question and the patient was lying in an unconscious
state being excruciated by pain, he would not see any himsa in putting
an end to his suffering by death. Just as a surgeon does not commit
himsa when he uses his knife on a patient’s body for the latter’s we'fare,
similarly, one may find it necessary on certain occasions to separate life
from body, for in 1eality in both the cases, the object sought is the same
i.e. to relieve the soul within from pain. ' In the one it is done by sever-
ing the diseased portion from the body, in the other it is done by sever-
ing from the soul the body that has become an instrument of torture
toit. 1In both the cases, it is the relief of the soul that 1s aimed at.
Similarly Gandhi ji puts another instance where commitment of himsa
may be real ahithsa. If he finds his daughter, whose wish at the mo.,
ment he has no means of ascertaining, threatened with violation .and
having no means to save her it would be the purest form of ahimsi on
his part to put an end to her life and surrender himself to the fury of
the incensed ruffian.*

Votaries have made of ahimsa a blind fetish

According to Gandhi ji, the votaries of ahimsi have made of
ahirmsd a blind fetish and put the greatest obstacle in the way of the
spreading of true ahimsa in our midst. In Gandhi ji’s opinion, the
mistaken view of ahimsa has drugged our conscience and made us insen=
sible to a host of other and more insidious form of hirmsa like harsh
words, harsh judgements, ill will, anger, spite and lust of cruelty. It has
made us forget that there may be far more hims3 in slow torture of men
and animals, the starvation and exploitation to which they are subijectéd

1. H.D.M.K. pp. 217-218.

ase
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out of selfish greed, the wanton humiliation and oppression of the weak
and the killing of their self-rest, that we witness all around us to-day,
than in meie benevolent taking of life.

Man can meet certain occasions by meeling death

There are occasions in a man’s life which he can meet by meeting
death, not to appreciate this fundamental fact of ahims3, is to betiay an
ignorance of the foundation of ahimsa. A votaiy of ahimsa would on
bent knees impio e the enemy to put him to death rathe: than humi-
liate him or make him do things unbecoming the dignity of a h .man
being. This fundamental misconception about the nature and scope of
ahimsa, confusion about the relative values, is responsible for our mistak-
ing mere non-killing for ahisd and for the fearful amount of himsa
that goes onin the nameof ahimsd in our country. According to
Gangdhi ji, let a man contrast the sanctimonious horror that 1s affected
by the so-called votaries of ahimsa at the very idea of killing an ailing
animal to cut short its agony, with their utter apathy and inlifference to
countless cruelties that are practised on our dumb cattle world. He will
begin to wonder whether heis living in the land of ahimsa or that of
conscious or unconscious hypocrisy.!

Want of moral conrage does not allow us fo think boldly

According to Gandhi ji, our spiiitual inertia or want of moral
courage to think boldly and look facts squarely in the face, is 1esponsible
for this deplorable state of affanis. Pinjiapoles and gofalas represent so
many dens of to:tw e today, to which we keep many helpless and hapless
cattle (o pacify our conscience. Gandhi ji often read one mute appeal in
their eyes “R-ther than subject us to ths slow torture give us death.”’2

He further concludes that to cause pain or will or wish ill to or to
take the life of any living being out of anger or a selfish intent is himsa,
as smd before; but on the other hand, after a calm and clear judge-
ment, to kill or cause to a living being with a view to its sphitual or
physical benefit from a pure sellless intent may be the purest form of

ahimsa. The final test as to its violence or non-violence is after all the
intent underlying the act.8

1. HD.MK. p. 219, 2. Ibd. 3. S.G. p. 150 (398).
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To kill with a vicw to the spiritual or physical benefit of a living being may be
ahirmsit,

Somebody may think then why not to kill those who oppress
mankind., Gandhi ji replies that no human being is so bad as to be

beyond redemption, no human being is so pe fect as to claim destroying
him whom he thinks wholly wrong.!

Charity to a healthy man is no! ahitsa

Every human being possesses one quality or the other. No one
can claim perfection, and hence no man can do away with anybody’s
life. There are people who give away charity to those who are physi-
cally capable of earning theur livelihood.

This does not express their sympathy and love for their fellowmen,
By giving a free meal to a healthy person they contiibute to laziness,
idleness, hypocrisy and even crime. According to Gandhi ji, only two
classes of people are entitled to charity—the Brihmana who possesses
nothing and whose business it iy to spread holy learning and the cripple
and the blind.2

Truth and non-Violence

Candhi ji’s opinion, to say or write a distasteful word is surely not
violent especially when the speaker or writer believes it to be true.
Gandbhi jt repeats the idea that the essence of violence is that there must
be a violent intention behind a thought, wo:id or an action i.e. an inten-
tion to do harm to the so called opponent. Gandhiji further adds that
false notron of propriety or fear of wounding susceptibilities often hinder
people from saying what they mean and ultimately ‘“‘lead them on the
shores of hypocrisy”, but if non-violence of thought is to be evolved in
indwviduals or societies of nations, truth has to be told, however, harsh
or unpopular 1t may appear to be for the moment.3

The Samskrta verse ‘Satyam bruyat, priyam bruyat, na briiyat
satyamapriyam’ has been interpr eted by Gandhi ji. He says that it menns
that one should speak t-uth in gentle language. One had better, not

1. $G.p 49(190-191). 2. Ibd, p 150 (402-403). 3. Itnd. p. 150
(402-403),
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to speak it if one cannot do so in a gentle way, meaning thereby that
there is no truth 1 a man who cannot control his tongue. A man of
contiolled tongue will speak truth in a gentle manner,

Positive aspect of Ahiisa

According to Gandhi ji, ahimsa in its positive form means the
largest love, gieatest charity. It further means that a follower of ahirnéa
necessarily loves his enemy. He must apply the same rules to his enemy
or a stanger, as he would to his wrong-doing son or father. This active
ahimsa necessarily includes tiuth and feailessness. Man cannot fear o1
frighten the loved one, for he cannot tolerate that., Gift of life is the
greatest of all gifts, A man who gives it in reality, disarms hostility.
He has paved the way for an honourable understanding. None who is
himself subject to fear can bestow that gift. He must therefore be
himself fearless. Gandhi ji repeats that a man can not be an‘ahimsaka
and a cowaid at the same time., The practice of ahivhsa calls forth the

greatest courage.?

Gandhi 3i had only a cup of love to offer to his opponents

Gandhi ji had flung aside the sword and had nothing except love to
offer to those who opposed him. He expected to draw them close to him
by offering that love. He could not think of permanent enmity between
man and man. He believed in the theory of rebirth and lived in the
hope that if not in this birth in another birth he would be able to hug

all humanity in friendly embrace.3

Love is the strongest and yet the humblest force
According to Gandhi ji, love is the strongest force and yet it is the

humblest imaginable.¢

Love demands self~suffering

Love demands selfsuffering. The hardest heart aud the g1ossest
ignorance must disappear before the rising sun of suffering without anger
and without malice.5 Suffering that has no spot of anger or malice is
true suffering.

T

) 1. S.G.N. p. 151 (404). 3. Ibud. p. 151 (405), p. 152. 3. Ibid. p. 151
(405), p 152. 4. Ibd. p 151 (405), p- 152. 5. Tbid. p. 151 (405), p. 152.
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Combination of the greatest love with the greatest opfosition {o wrong

Gandhi ji’s goal was friendship with the whole world and he could
combine the greatest love with the gieatest opposition to wrong.t As
said already, non-violence to Gandhi ji was not a resignation from all
real fighting against wickedness. On the contrary, non-violence of his
conception was a more active and real fight against wickedness than
retaliation whose very nature was to increase wickedness. He contem-
plated mental and theiefore moral opposition to immoralities. He
sought entirely to blunt the edge of the tyrant’s sword not by putting up
against it a sharp-edged weapon but by disappointing his expectation
that Gandhi ji would be offering physical resistance. The resistance
of the soul that he should offer would elude him (the enemy) at first
puzzle him and in the long run would compel recognition from him.
That recognition would not humiliate him but uphft him.2

‘

An Ahiwisaka may have fo ruffle the coil deer

According to Gandhi ji, when we aie dealing with any evil, we
may have to ruffle the evil doer. We have to run the risk if we want to
bring out the best out of him. He has likened non-violence to a septic
and violence to antiseptic treatment. Both are intended to waid off the
evil and therefore cause a kind of disturbance which is often inevitable,
The first never harms the evil-doer.3

'

Non-violence, the virtue of sirong

Non-violence presupposes ability to strike, says Gandhi ji. Itis

a comcmus, deliberate restraint put upon one’s desire for vengeance
But vengeance is any way superior to passive, effeminate and helpless
submission. Forgiveness is higher still Vengeance too is weakness.
The desire for vengeance comes out of fear fiom harm, whether imagi-
nary or real. A man who fears no one on earth would consider it trou-

blesome to summon up anger against one who is vainly trying to injure
him.4 .

1. SG.N. p. 151 (405), p. 152 2. Ibid. p. 152 (409). 3. Ibd.p 133
(413.415). 4. Ibd.
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Ahitiisa impossible without fearlessness

Ahimsa is the extreme limit of forgiveness, But forgiveness is the
quality of the brave, Ahi'nsa is impossible without fearlessness.

Ahinsa has no room for cowardice

Gandhi ji’s creed of non-violence was extremely an active force.
It had no room for cowardice or for weakness. Thereis hope for a
violent man to be some day non-violent but theie is none for a coward.
Therefore Gandhi ji repeated more than once thatif a man does not
know how to defend himself, his family and his place of worship by
force of suffering i.e. non-violence, he must defend by fighting.t

-

Possession of arms implies an element of fear

Thus non-violence and cowardice do not go together. Gandhi ji
said that he could imagine a fully armed man to be at heart a cowaird.
Possession of arms implies an element of fear if not cowardice.

But true non-violence is an impossibility without the possession of
unadulterated fearlessness.?

A coward wishes to get the danger removed by some one

A coward flees from danger. He may not commit himsa practi-
cally but he does commit mental hishsi. He has not the courage to be
killed in the act of killing. He fears death, wishing all the while that
somebody would remove the danger by destroying the person causing
it.8
S peeches and songs indicating hatred must be prohibited

According to Gandhi ji all the songs and speeches indicating hatred
must be prohibited.4

What is the cause of violence

Violence is committed to exert pressuie. Butit is the insane

pressure of anger and ill will. Non-violent acts exert pressute far moie

effective than violent acts, for that piessure comes fiom goodwill and
gentleness.?

1. 8.G.N. p. 154 (416), 2. Ttd, p. 154 (418). 3. Toud., p. 156 (423).
P- 155 (420). 4. Ibid., p. 154 (419). 5. Ibd., p. 157 (428).
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Such a pressure appealsto one’s reason and heart and makes a
man to understand the position of a non-violeat man or at least makes
him to exert his brain to understand him ( non-violent man ) and
approaches to the wmdows of his heart

T he self sacrifice of an ahimsaka far better than those who dae in Falling others

The self sacrifice of one innocent manis a million times more
potent than the sacrifice of a million men who die in the act of the
killing others. The willing sacrifice of the innocent is the most power-
ful retoit to insolent tyranny.?!

[

Non-violent is the swite]st method

People generally say that the non-violent method takes a long
time to woik out but Gandhiji advises us not to be afraid that the
method of non-violence 1s a slow long drawn-out p.ocess. It is the swiftest
that the world has seen for 1t is the surest. This way of peace insures
internal stability and growth.2

2

Voluntary suffering raises an ahunsaka and the whole of humanity

Gandhi j1 was more conce:ned in preventing the brutalization of
human nature than in the prevention of the sufferings of his own people.
According to his understanding, people who voluntarily undeigo a
cowse of suffering raise themselves and the whole of humanity whereas
those who become brutalized in their desperate efforts to get victory
over their opponents or to exploit weaker nations or weaker men, not
only drag themselves but drag the mankind also. It cannot be pleasure
for anyone to see human nature dragged to the mire, Gandhi ;i fuither
1easons that if we are all the sons of the same God and partake of the
same divine essence, we must partake of the sin of every person whether
he belongs to us or to another race.3

Passive resistence the safest method

Besides, the method of the passive resistance 1s the clearest and
safest, for if the cause is not true, it is the resisters who suffer. The

weapon of passive resistance blesses both those who use it and against
whon 1t is used.*

1. SGN p 161 (435). 2. Ibd., p. 161 (437-438). 3. Ibid , p. 16
(439). 4. Ibd,, p. 162 (441-442),
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Non-violence and women

What may be the non-violent attitude of a woman to protect her
honour when she is assaulted ? According to Gandhi ji, the main thing
for a woman to know is how to be fearless. It was his firm conviction
that a fearless woman who knows her purity to be the best shield can
never be dishonoured. However, beastly the man, he will bow in shame
before the flame of her dazzling purity., He, therefore, 1ecommended
women to cultivate this courage and cease to tremble at the mere thought
of assaults, 0 as to become wholly fearless: However, he does not think
it necessary for a woman to go through the test of courage. Thtse
experiments mercifully do not come in the way of lakhs or even thous-
ands. According to him it is minority that loses all sense of decency.!

Gandhi ji gives example of snakes and says that only twenty per
cent of snakes are poisonous and out of these only a few bite. These do
not attack unless trodden on. But this knowledge does not help those
who are full of fear and tremble at the sight of a snake. What Gandhi
ji meant by this illustration is that only a few people have got dirty
mind, Among those also only a few lose their decency to attack. They
also do not attack unless tempted, However this knowledge does not
help those who tremble at the sight of a wicked person.

Parents should train daughters to be fedrless

Gandhi ji further adds that it is_the duty of parents and husbands

to instruct women in the art of becommg fearless It can hest be learnt
by a hving faith in God.

Art of fearlessness requires living faith in God

Though He is invisible, He is one’s unfailing protector. He who
has this faith is the most fearless of all.2

Primary duty of a woman is self-protection

But this faith of courage cannot be acquired in a day. Whena
woman is assaulted, her primary duty becomes self-protection. She may
employ every method or means that comes to her mind in order to
defend her honour. According to Gandhi ji, she must use her nails and

¢

1. S.G\N. pp. 162.163 (444). 2. Ibd.
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teeth, given to hef by God, with all her strength and if need be die in
the effort.1’

Shed atl fear of death

¥

1
ATEEN

The most impoitant quality emphasised agdin and agaih by
Gandhi ji is to shed all fear of death. It is because man submits to fear
of death that he submits to physical force Only he who loses his life
shall save it. The man or woman who has shed all fear of death, will
be able not only to protect himself or herself but others also through
laying down his life. To give up the lure of life is to enjoy life, accord-
ing to Gandhi ji2

4

Duty of a man to protect the honour of women

As regards man, ‘who is a witness to such ciimes, he must not run
for police help, he must not be satisfied by pulling the alarm chain in
the train  If able to practise non-violence, he wil! die 1n doing so and
thus save the woman in distress. If he does not believe it rion-violence
or cannot practise it, he must'try to save ler by using all the force he
may have. In either way he must be ready to lay down his Ife.3 -

Snakes, tigers are God’s asnwenr to our poisonous thoughts

According to Gandhi ji, snakes, tigers etc., are God’s answer to
the piosonous, wicked and evil thoughts we harbour. If man wants to
rid the earth of venomous beasts and reptiles, he must rid himself of all
venomous thoughts.4,

Gandhi §i’s conception of non-violence and animal-sacrifice

Gandhi ji was totally against the animal sacrifice. To him it was
violence as it cannot stand the test of truth and non-violence, He said
that he readily admitted his incompetence in Vedic scholarship but he
was not woriied by this incompetence so far as animal sacrifice was conce-
med. According to Gandhi ji even if the practice of animal sacrifice

be proved a feature of Vedic society, it can form no precedent to a votary
of ahimsz .5

1. SG.p. 163 (444). 2.Ibid., p. 163 (444). 3. Tbid. p. 164 (444)
4. AG.AJ, p. 46(d) 5. S.G.N. p. 238 (685).
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The practice of not killing the venomous reptiles was successful at Phoenix

The practice of not killing venomous reptxles was prachsed for the
most part at Phoenix, ‘Tolstoy Faim’ and “Sabarmat’. At each of
these places they had to settle on waste lands, There occured no loss of
life by smikes etc. Gandhi ji believed this ciicumstance of complete
immunity fiom harm for twenty five years inspite of a fairly rezular
practice of non-violence to be the grace of God.*

Man not to be sacrificed to save the life of harmful amimals

However, Gandhi ji’s ahirhsa did not make him accept in its enti-
rety the doctrine of non-killing of animals. He had no feeling in him to
save the life of those animals who devour or cause hurt to man. He
considered it wroag to halp in the inciease of their p ogeny, Therefore,
he would not feed ants, monkeys and dogs. He would not sacrifice a
man’s life in order to save theirs.2

Thefs and non-violence

Man punishes thieves because he thinks that they harass him but
they will only leave him and make another victim who is our own self
in another form and so we are caught 1n a vicious circle. The thieves
thinking it their business to steal, inciease the trouble. Candhi ji’s
remedy for this disease is to endure the thieves and not to punish them.
According to him, forbearance may bring them even to their senses.

" By eduring them, man realizes that thieves are not diffeient from his
self. They aie his brethren, his fr ends and may not be punished. But
to bear with thieves does not mean to endure the in9iction, for that
would induce cowardice. This lcads man to one further duty.

Ways to be devised to win over thicves

'

Since he regards thieves as lus kith and kin, they must be made to
" realize the kmship and so he must take pains to devise ways and means
" of winning them over. It may 1equi'e continuous sacrifice and the culti-
vating of endless patience. Civen these two conditions, the thief is
bound in the end to tun away from his evil ways. Thus step by step,
man realizes the greatness of God of Truth, Man’s peace of mind

" 1. MR.G., p, 80. 2. Ibd, p. 81/
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increases inspite of suffering, he becomes braver and braver and more
courageous. He understands more clearly the difference between what
is everlasting and what is not., He learns how to distinguish between
what is his duty and what is not.

Suffering and patierce make a man

His pride melts away and he becomes humble. His worldly attach-
ments diminish and the evil within him diminishes fiom day to day.!

This is an ideal way of reforming thieves and requires living faith
in God. Besides, ceaseless suffering and endless patience are to be made
part of the life of such a non-violent reformer.

Non-violence and State

Gandhi ji repudiates the state. According to him, state owes its
existence to violence.2 Political power is not an end but one of the means
of enabling people to better their condition in every department of
life, to 1egulate national life throush national representatives. When
national life becomes selfregulated, representation of any kind whatsoever
becomes unnecessary. In such a state of eniightened anarchy, everyone
becomes his own 1uler. He rules himself in such a manner, that he is
never a hindrance to his neighbour. Thus in the ideal nation there is
no political power because there is no state. But the ideal is never fully
realized, obseives Candhi ji and quotes Thoreau who said that govern
ment is the best which governs the least.3

Increase in power of the state kills indinduality

Gandhi ji looked upon an increase in power of the State with the
greatest fear.  For, in his opinion, although apparently it does good by
minimizing exploitation it does the greatest harm to mankind by killing
individuality which is the basis of all progress.

The doctrine of non-violence holds good belween states and states

According to Gandhi ji, the doctrine of non-violence holds good
between states and states. It is greed that necessitates armaments. If
there weie no greed, there would be no need for armaments, for there
would be no exploitation. Absence of complete exploitation is necessary

—

1. MR.G. p, 106 (107). 2. S.G.N. p,, 42 (159). 3. Tbid. p., 41 (158),
4. Inid p, 31.
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for the practice of ahims3, which when lived upto, will prove armaments
as positive unbearable Burden. So, evidently 1eal disarmament becomes
impossible unless the nations of the world cease to exploit each tother.t

Non-violence applicab’e in legislatures

According to Gandhi ji, tiuth and non-violence are applicable in
legislatmies, in politics and wordly affairs. He had no use for them to
attain individual salvation. All along it had been his experiment to
introduce and apply them in csery day life. Fe strove to make these
principles as matte-s for practice by gioups, communities and nations.?

Non-vio'ence and Jails

Gandhi jt wanted prisons to be ieformatories, where criminals
should not be looked down upon. Waiders should cease to Ire the terror
of the prisoners and the jail officers should be their fiiends and inst1 uctors.
Jails, according to Gandhi ji, should be turned into worhshops and should
be selfsupporling and educational instead of spending and punitive
departments.

Jails to be turned into hand spinning and hand weaving instilutions

He wanted all jails to be turned into handspinmng and hand-
weaving institutions right from cotton growing (wherever possible) 1o
producing the finest cloth. According to Gandbi ji jailstshould be linked
in the villages and they should spread to them the message of Khadi so
that the discharged prisoners may become model citizens of the state.?

T he non-violent stale will continue lo have prisons

Thus a non-violent state continues to have prisons, for how long it
is impossible to say. Persons, convicted of illegitimate or violent
offences are to be imprisoned. The murdeier or preacher of the murde-
rer isto be put into prison. But the treatment of prisoners has to be
human and humane. Thus a non-violent prison becomes a reformatory,
a school or a hospital or all the thice combined.$

1. M.M.G. p, 60 (Non-violence 1n Peace & War), 2. S G. p. 38 (125-128).

3. Haryan, July 31, 1937, pp. 180, 198. 4. Imd.,, Japuary 8, 1938, p. 411
Mahadeo Desav's article—*No  Compromuse’,
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The non-violent state and police force -

&

The non-violent state of Gandhi ji necessitates even police force.4
The police-force of a non-violent state is to be non-violent, serving as
servants and not masters "of the people, who (people) are to co-operate
with them and -help in dealing with the ever-decreasing disturbances..
Police is to have some arms but they are to be rarely used. Thus police-
men are to act ‘as reformers. ‘Their work is to be confined primarily
to robbers and dacoits.2

Non-violence and judical system

Gandhi ji was much against modern judicial system. According
to him, the legal system teaches immorality and is exposed to much
btemptations. The lawyer’s duty is to side with their clients and is to
find out ways and arguments in favour of the clients to which they
{clients) are often strangers. The lawyers asa rule. advance quarrels
instead of repressing them. Their interest exists in multiplying disputes.3
Gandhi ji’s advice to people is to settle their differences between them-
selves, so that the third party would not be able to exercise any authority
over them,%

Administration of Justice to be cheapened

Gandhi ji wanted administration of justice to be cheapened, parties
to civil suits to be compelled to refer their disputes to arbitration, the
decision of Paficayats to be final except in cases of corruption or obvious
misapplication of law.5 He wanted a lawyer not to charge exorbitant

rates and make the best legal-talents available to the poorest at reason-
able rates.® '

The rich are to act as trustees in a non-vio'ent state

"The non-violent conception of Gandhi ji should aim at equalizing
economic conditions of the people to attain social justice and economic
freedom. No doubt some earn more and some less according to their

[N—

1. ¥.I. Vol. I, pp 284, 641, 1086; Harijan, March .9, 1940, p. 31
2. Hanjan, Scprember 1, 1940 p. 265 3, H.S (Navajivan Publishing House,
Allahabad), p. 28. 4. Ibd , p. 28. 5. Y.I Vol. 11, p 436. 6. Y. 1. Vol. I, p. 352,
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capcity, but those who earn more should exist as trustees according to
Gandhi ji.t
Man and 1ot money should be the primary conside-ation of a non-violent state
Non-violence of Gandhi ji expects a non-violent state to wipe out
the revenue from drink and diug traffic. The loss of 1evenue resulting
there-from did not count for Gandhi ji, for man rather than money was
the primary consideration to him. He would tap other sources of
revenue, make education self-sufficient and even raise short term loans
instead of using tainted money.2

The attitude of a non-violent state with its nesghbours

; + A non-violent state of Gandhi ji’s conception is to endeavour to
live on the friendliest terms with its neighbours, whether great and small
and is to covet no foreign territory.3

A non-violent society and an aggressor

Acco-ding to Gandhu ji, a non-violent man or society does not antici-
pate or provide foi attacks fiom without. On the contrary sucha
person or society firmly believes that nobody is going to disturb them.
If the worst happens theie are two ways open to the aggressor. For
example, if and body attacks India, the representatives of the State will
let him in but tell him that he will get no help from the people. They
will prefer death to submission,

Two ways open to non-vio'ence

The second way will be non-violent resistance by a people who
have been trained in the non-violent way. They will offer themselves
to the aggressor’s cannon. The unexpected spectacle of endIess rows
of men and women simply dying rather than suriender to the W111 of
an aggressor must melt him and his soldiery.4 |
In non-violence, one finds lufe by losing it -

Now the question may arise, if people are to die non-violently who

1. ¥, I. November 26, 1931. 2. Harjan, August 28, 1937, p. 229.
3. Ibid., April 20, 1940, p. 96. (From the draft resolution that was sent by Shree
Jaya Prakash to Ganihi ji. The latter Complied with the wishes of the former).
4. Harijan, April 13, 1940, p. 90.
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will ejoy the freadom ?  Acco ding to Giadhi ji, a soldier int a violent
combat never expects to enjoy the fruit of victory, whereasin non-vio-
lence everyhody assumes that the non-violent method must be set down as
a failure unless he himself at least livesto enjoy the success thereofs
This is both illogical and envious, for in non-violence one finds life
by losing it,? observes Gandhi ji.

Gandhi ji would rather commit suicide than he deflected from the position o f non-
violence

Thus we find that Candhi ji’s marriage to non-violence was such

an absolute thing that he would rather commit suicide than be deflected
from his position.2 ‘

Communism and non-violence

Although apparently communism regaids the well-being of the
poor and the oppressed with the same rega.d that a mother bears for her

child, yet the approach to the solution of the problem does not support
the welfare of all. It breeds violence and hatred.

Unfair means cannot lead to a fair end

Ends justify means in communism, whereas according to Gandhi ji,
fairness o means is as essential as the end itself. He said that he would
repeat to the world numberless times that he would not purchase the
freedom of his count~v at the cost of non- -jolence.

Human characler essential basis for human welfare

Acco ding to Gandhu ji, the welfare of the socicty depends upon
man’s character, moral qualities and effoits to self-improvement. The
society changes for the better with the development of human character.
Lovess of soci 1 welfare should strengthen their faith in moral discipline
such as non-violence, truth, self-contentment, co-operation etc., and try
ceaselessly to practise these vittues in daily life. Let man do this and
everything will be added.
Athtude of communists to means

But according to communists, the mird of man will remain what
1is. According to them, it will neither become like that of lower

—

1. Hanjan, Apiil 13, 1940, p. 90. 2. Itd., July 28, 1940, pp. 227,
228. 3. Selecrions from Gandhi, p. 143 (383).
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animal, nor like that of i 1m'1gmary God. It is set within a limited struc-
ture, With the improvement in the environment, 1t shows a litt]

development, , with its deterioration a little retrogression. Commurlx st:
do,not want to care for virtue, when violence is necessary for the re;c;r-
mation of the society. They want to take it easy since it puts ran d
to the bad state of society. According to them, violence committed@f?)

social welfare cannot be classe. on par with ordinary violence. Iz

becomes a virtue.

Thus, though the aim of the communistsis the same as that of
Gandhi ji—Social welfare—yet there is a fundamental and im o:taot
difference in means. Communism wants to arrive at the fal? nd
through unfair means. It strikes at the very root of the end, b relsf) ; .
to violence, whereas Gandhi ji “would not exchange non-\;iozance ;\:Zf

for swaraj’.

‘
s



CHAPTER I

THE CONCEPT OF AHIMSA

What is Life--Life is often defined as the complete chain of
activities and experiences throughout the period during which 3z
creature is ahve. According to the primitive mind life meant
physical strength and moral influence.*

Conception of life according to early Aryans

The earliest Aryans revered and worshiped a number of
the phenomena of nature,like sun, fire, etc., naming them higher
powers.2 They wanted divine hght and guidance for success in
Iife. The devotee submitted before Adityas that he could neither
distnguish right nor left, neither East nor West, They furthe:
prayed to guide them by wisdom so that.they might attain light
that brings no danger.3 Faith in prayer was part and parcel of their
Lfe. The force of prayer could bring about the fruition of desires
m due time.4

Prayer for redemption from sin

According to their conception of lfe, success of life lay in
being sinless. They piayed to water to remove them far from
whatever sin was found in them and whatever evil they had
wrought, or lied or falsely sworn.5 The ancient Aryans Delieved
that harms and sins could be removed thiough the intervention
of higher powers® and protection was sought against the same.”
In the life of ancient people lying, harming, stealing, destroying
and slaymg had no place. These were thought to be the deeds
of the wicked.®8 According to them those who hate gods first fail
and perish.?

1. EREVol. VIIL, p & 2. RVI, L.1. 3 Ibd, II, 27 11. 4 Ibd
VII 13.6 5 Imd, I, 23 22. 6. Ibd.. I, 24. @ 7. Ibid, I, 27. 3.

§ RV. VII 104 7-10 9. Ibid., I, 152 2; 1. 194 9,
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Truth, determination to do the’_ right and faith in good deeds

nded the life of ancient Aryans so much so that they

had suwos iness in honouring their favourite gods by names of
fzﬁ(t}av?:tl;pzwho stick to their ways or whose ways are firm).2

. ity of soul
Fuhr “""”di-:’l fto the Rgveda, when the remains of the dead
Aceor 1gaced on the funeral pile and the process of
had l?eenhl(; begun, Agni, the god of fire, was prayed not to
cromaron o;sume the departed, not to scatter his body and skin
bura of Cd him to the Fathers after fires had done their work,
but.tO e ay to ancestors that mortal who had been presented
to g1e av;; Yni).2 His eye was hidden to go to sun, his spirit to
to i é ie was addressed to go forth upon the ancient path-
wind a}r: reon the fathers had gone before and meet the IFathers
s w'oe the merit of his free acts in the highest heaven. The
ani‘ter:]/az addressed to leave behind sin and evil in this world, seek
ZI:e;:v his dwelling and wear another body bhright with glory.3

Faith in the law of Karman

The above lines show the faith of the Rgvedic people in the
ete;mity of soul, ]aw of karman and rebirth. They believed in good
deeds that lead to immortal life.4 Sinful actions would bear bad
results and they prayed to their favourite gods to set them free and
draw away the committed sin which they had inherent in their
persons.?

Faith in righteousness

According to .§atapatha Brahmana in the stars are the lights
of those righteous men who go to the celestial world.6 Herein we
find that righteousness was thought to be the keynote for going to
heaven and attaining enlightenment.

The Upanisadic concept of life

According to the Upanisadic concept of life there is noth-
ing so dear in the universe as soul ( Atman) itself. All other

1. RV L 156. 2. Ibid, X, 16, 1. 3. 3. Ibd., X. 14. 7-8. 4. 1bid.,
1.72.9 5 Ibid, VI. 74, 3. 6. SB VI, 5, 4
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things wife, childien and property aie dear for the sake of the
Atman atself.1

Self and Brahmana merged into ont

Self and Brahman have been merged into one m Upa-
nisads, Self { which is same as Brahman) 1s identified with the
intellect, manas wvital force, eyes, ears, earth, water, air, ether, fire,
non-fire, desire, absence of desire, anger and noneanger, righteous-
ness and unrighteousness, this (what is perceived), that (what is
not perceived ) and with everything. As it does and acts so it
hecomes; by doing good 1t becomes good and by doing bad it
Eecomes evil. It becomes virtuous through good acts and vicious,
through evil acts. However, according to others, self is identified
with desire alone. What it desires, it resolves, what it resolves it
works out and what it works out it attains,2 Thus according to
Upanisads Atman is an all pervading entity. Itisin everything and
everything 15 in it. It is the essence of everything.

What is Brahman—That which breathes through prana, moves
downwards through ap@na, pervades through vyana and goes out
through udana is called Brahman. It is within all.3

As B ahman 1s indescribable in words, hence ‘neti, neti’
not this, not this, for there is no other and any more appropriate
desc.iption than this. Hence it may be named as the truth of the
truth4 Brahman i3 the sole cause of the universe. The universe
arises from the Imperishable as herbs grow on the earth, as spider
sends forth and draws in (its thread ) as hair grows on the head and
hody of a hving peison.s

Ethical preparation essential to know God

Just as one cannot know the art of cooking merely by
talking about 1t and can learn 1t only by actually cooking, so
also one cannot know Brahman merely by theoretical knowledge
but by mactically living a life of spiit by becoming godlike.
To live a godhke life, ethical preparation 1s essential. God

I BUX, 1V, 3 6. 2 1Inid, IV, 1V, 5 3. Id | II, IV, 1, 4, Ibd
ILUL, 6 5 MUL 1 7.
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cannot Dbe approached so long as one has not desisted from
evil ways, attained (trancuility, concentration and composed
mind.t This self within the body, pure and of the nature of
light, is attainable by truth, austerity, right knowledge and by
constant practice of chastity.? Life is compaed to a sacrifice
which requires the fee of asceticism, almsgiving, ntegrity, ahirhsi

and truth.

Law of rebirth

The .Upanisadic conception of life has given accurate
expiession to the law of rebirth,  According to Brhadirapyaka
Upanisad, the object to which the mind is attached, the subtle
self goes together with the deed, being attached to it alone.
After exhausting the results of whatever works he did in this
world, he comes again from that woild to this woild for woik,
This is for 2 man who harbours any desire. But the man who
does not deshe, whose desiie is satisfied, whose desire is the
self, his b-eath does not depart. Being Brahman he goes to
Brahman.t When all the desires that dwell in the heart are
cast away, then does the mortal becomes immortal, then he
attains Brahman here in this vety body.5 As the slough of the snake
lies on an anthill dead and cast away, even so lies this body. Being
bodyless, disembodied immortal life is Brahman only, 1s licht
(tejas) only.®

Desirelessness eesential to gain self-control

The desirelessness is emphasised. A desireless mind can
easily pay the fee of austerity, almsgiving, uprightness, ahimsi
and truth.

The highest aim of life according to Ubpanisadic thought
is to attain moksa or liberation. Iven as a horse shakes its
mane, the liberated soul shakes off his sin, even as the moon
comes out entire after having suffered an eclipse fiom rihu,
so does the liberated individual free himself fiom mortal bondage.”
Just as instka seed is burned up when laid on fire so evil deeds of

1. KUL II, 24, 2. MUIIL 1 5 3. CUII, XVII, 4. 4. BU1YV,
67 5 I, 6,1 IbidIV, 1V, 7, 7, GU VIII, X111, 1.



(5

a person who is liberated by a true knowledge, are burned up.t

Works do not cling to a liberated soul as water does not cling to the
lotus leaf.2

Ultimale principles

Carvaka’s conception of Life : According to Lokayatikas, the
ultimate principles are only four elements—water, earth, fire and
air and there is nothing else.® That intellgence which is found to
be embodied in various modified forms consisting of the non-
intelligent elements that is produced in the same way in which red
colour is produced from the combination of betel, arecanut and
lime.f As the inebriating power 1s developed from the mixing of

certain ingiedients, so is consciousness produced out of the mixture
of the four elements.5

Atman identified with body

The dtman (or self ) is the body itself which is characterised
by such attributes as aie implied in the expression—‘I am old, I am
young, I am stout, etc.’ It is nothing else which is distinct from that
body.6 According to the doctrine of the Lokayatikas what is arrived
at by direct perception that alone exists. That

which is not
perceivable is non-existent for the

very reason that it is not
perceived.” Since sense perception is the only form of knowledge,
matter becomes the only reality. That, which is unseen like the

horns of a hare, how can that and other such things be what is
really existent.®

No faith in heaven or hell, 1n the Vedas and Sacrifices

Lokayatikas do not believe in heaven or hell. For them
there is no world higher than this® ( world). The Varnalrama system
brings no benefit according to them. In their opinion, Agni-
hotra sacrifice, thiee Vedas, .the mendicant’s triple staff and
the practice of smearing with ashes aie the means of livelithood
ordained by the creator for men who have neither understanding

1. GOV, XX1v, 4. 2. Ioid TV, 14.3 3. SSS 1I, 1; SDS 1.6 4. SS5

I, 7. 5 8DS I, 6. 55 11,6, 3DSI, 11, 7.SSS II, 2, 8, Ibd,Il 3.
9. Ibd., II, 8; SD3 I, 22. '
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nor energy.? The Vedas me composed Dby  bufoony, rogue.
and gobling, observe Lokdyathas.2  Theie is no other caue
for feeling pleaswe or pain by man but natme. Nature colour
peacocks wondeifully and makes cuckoo coo so welll® Fire ic hot,
water iy cold and air gives cold touch becau.e it is in the nature
of things.4

Sensual pleasurcs are natural

According to Lokdyaukas theie 15 no necesity to contiol
passion and nstinct. That <ensual pleaswies are mixed giving
comfort as well as sorrow is the idea of the foolish. No prudent mar
will thiow away unhusked 1ice which  encloses excellent gramw
because it 1c covered with the hush.5 To give up the enjoyment of
senses for 1t is fiaught with <orow 1s the action of fools like animal..
It is wice to enjoy pleasme to the estent onecan and give up pain
that intevitablv accompanies 1t."

To matesialists, enjoyment of heaven ( Svarga) consists in
paitaking of sweet food, the company of damsels, in enjoying the
pleasures derivable from the use of fine clothes, sweet <cents, Lower
garlands and such other things.” The experience of hell is in the
pain caused bv enemies, injutious weapons, discase and other
causes of suffeung.

Death 1s Moksa

Death is moksa that consists of cessation of wvital bieath,™ A
wise man among Lokayatikas does not bother for final beatitude.
He is not to make penances and observe fasts.
Fools observe penances

Cnly a fool becomes thin and worn out by performing
penances and by fasting.? Of this doctrine, eat, drink and
make nierry is the central theme of hfe. One should live happily
so long .5 one lives in this woild, for death is unavoidable for all.
No fauth in rebirth

Materiahists do not believe in rebirth, When once this fiame of
man is burnt, it cannot return agam.10

1. SDS 1, 22. 2. Ibid,, I, 25. 3.SSS1II, 4. 3, 4.SDS I, 21, 5 Ibd., i,8.
6, 1dud.,, 1,7, 7. 8S511,8. 8. Iud, 9 Ihd, 1], 10. 10. SDs. 1, 5,
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They want to enjoy life and pass a luxurious life even at the
cost of borrowing money from otheis sumply because bédy when
once burnt cannot be born again. If the so called soul leaving
this body goes to the other world, why does not that return agamn
on account of being tormented by affection for s kith and kin.i
This is the argument put forth by Lokayatikas about their non-
belief in soul and rebirth.

Thus materialists do not believe in God, soul, rebirth, law of
karma, self-control, vistues, etc. They have no faith in performing
Sraddhas They argue that if the ‘$raddha gratifies the dead,
why give provisions for a journey to the travellers, why mnot
therr Sraddhas ; why not sacrifice one’s own father in Jyotistoma,
if the beast slain therein attains heaven?. Iokayatthas did not
beleve in giving chaiity. According to them if the manes are
satisfied by giving charity heie, then why not send food in the
same way from below to one who 1s sitting on the housetop to
save him fiom coming down ? Sensual gratification seems to
be the chief duty of ' materiahss. Selfishness is at the root of
sensual pleasures followed by greed, lust, infatuation, pride and
absence of feeling for others. To people of such a bent of mnd,
ahimsa is nonsense The virtue of non-injury, regard for other’s life
and practice of devotion, compassion and sympathy has nothing to
do with materialsts to whom passions and mstincts aie natural
gifts. Practice of ahimsa is the advice of a fool or an enemy to these
believers in unreality.

Jaina conception of Life

(Sanskrit souices)—Jama conception of life consists of nine
categories (Nava tatlva).3 The nine categories of things are—

(a) Jivz (Animate)

(b) 4jva (Inanimate)

(c) Asrava (Appetite, passion and othe pro socatives)
{d) B:ndhz (Wo ldly attachinents)

(e} Papa (Demerit)

1. SDST 23. 2. Ibd ], 22,23 3, D5 28 (Sansknt Somce).
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() Sawara (Sclf-deninl and other helps to virtue)

(£) Nirjara (Destruction of Karmas)

(h) Moksa (Final deliverante)

(i) Puypya (Merit)

. Jipr--Possesses  consciowsness? ‘The  chaacteristics of «one-

ciousness (Caitanya} are dafana  (perceptiony and  jivana  (intelli-
gence), for upayopa i inseparable from Jiva and  perception and
intelligence me the kinds of upayoga®  Jawva is formless and an
agent, cqual in estent to it own body, the enjoyer (of the fiwmts of
Katma), existy in Samsira, is siddha and has a natural unwand moton,
Jivas me of two kinds--{1) Samsfl (Jeading a worldly 1ife) and (2
Mukta (liberated).

Kinds of Jivas

Samsi jivas are of two hnds--Sthiivara and tasa {Tinmobile
and mobile).t The immobile jivas possesing one  sense are, earth,
fire, an and plants.  All these posess one <ence 1 e sence of touch.
Some of these may be either fine (Snkyma) or gross {(hadara).,  In other
words, they may be invisible or seen with difficulty as alo thowe that
arc casily scen.

Plants are of two type~~(1) thowe that have one woul in one
body (pratycka) and those that  have many <oul in one body
(Stdharana). Those that have many souls in one body, alo are of
two kinds, fine and grosss  Trasa jivas e of fowr Lindv—two, thiee,
fow, fivesented.  Among these, five-censed ate of two hinde-—yational
(Safijin), hrational. (Asafijin). Thowe who arc rational, know how
to lemn, teach and converse,  They have mind vitality Others
are irational and without mind. The five sense organs ate touch,
taste, smell, form and sound.  Worms, conch-shells, carth sworms,
lecches, cowties and oyster shells having many forms me consideted
to have two senses.  Lice, Dbugs, teumites, nits, ete,, ate considered to
have thhee senses,  Moth, {lics, bees, gnats, cte, me considered to have
fowr sensess The remminder that have animal birth nuela living in
water, on land o1 in the air, inmates of hell men and gods hme

1. DSG 3. (Snaed Books of Jamas, Vol. 1, edued by 5. G, Ghoshal),
2. lvid,, 4. 8. lud, 2, 4. TSPOM, canto 1, It Parva, 150,
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five senses. Sthavaras and trasas are of two varieties--paryapta and
aparydpta. .

By paryapta is meant faculties to develop. There are six
faculties to develop-food, body, senses, power of breathing, power
of speech and mental power. The first four belong to creatures that
have one sense, the first five faculties to creatures having two, thiee
and four senses or five without 2 mind and all the six to creatures that
have a mind.1

I1. Ajva--Pudgala (matter), Dharma (fluids), Adharma (solids)
and Akafa (air) are called ajivac,2 Dravya samgraha includes
Kila alo m the categoy of ajivas. Why Kala has been mentioned
separately by Umaswami® is due to the fact that ‘Kdla’ though
‘ajiva’ has no body. It is akdya (without body), whereas the four
ajivas possess kaya (body).

Pudgala has foom and is characterised by touch taste, smell
and colout.4 Dharma foims a medium in which motion can

be performed. Adharma is opposite of Dharma. Akada forms
atmosphere.®

III. Asrave (Appetites and passions)--Four passions attached
with .five scnsesi. e anger, pride, deceit, and covetousness, the five
sinful acts (killing, stealing, lying, adultery devotedness to the
world), three yogas (applications of mind, speech and body to
worldly objects) are attached to sin, Besides walking caielessly so
as to endanger the life of insects, wishingill to any being, teasing
any being or injuring them, exercise of cunmngness, acting without
any rule, beaiing animals, doing things with carelessness, disregard
of the good opinion of men, ordering others to do what one should

do oneself -and cherishing malicious purposes are appetites and
passions with a man.

IV. Bandha (Bondage)~-Means a bondage of soul with karmas.
Bandha is of four kinds according to prakrti, sthiti, anubhdga and

pradeda (S@iu:', feafs, HFATT and ¥=4), i c., nature duration, intensity

l. T3PC\L, Ist Parva, Ist Ganto, 158-168 NSG, Jiva Kinda, 72-118
(Sansknit source). 2 Tattvirthidingama Sgtra V-1, 3. Author of Tattvirtha-
dhigsma Sutra, 4. T3, V. 23. 3 DS, 17-21.
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and mass. The natwe of karma isto produce happiness or misery
to attach a soul to a body for a certain period, to produce illusion,
to cause birth in high or low families. All these different natures
of karma are causes of diflerent natuies of hondage. The time {o1
which the various kinds of kaimas will stay i a soul is known as
dwation. Bondage also has a dwation cquivalent to the duratlon
of karmas., Kaimas can be intense, mediocre o1 mild with regard
to the 1esult which these may pioduce, Bondage also has these thiee
degiees of intensity. The kaimas interpenetrate soul and attach
themselves to the same. Because of this existence of karma and
soul in one place, bondage has the fourth vanety with iespect to
is mass (pradesa). The nature and mass of bondage 1esult from the
activities of thought speech and body, while the duration of
pondage and intensity result fiom the attachment and the aversion of
the soul towards the worldly objects.2

V. Samwara—(Self-denial and other ads to virtuous conduct—
Samvata is antagomstic of Asrava It makes one to be forgiving,
helps restiamning wiath, humble to control pride, simple to over-
come cunningness, spiritual to get nd of worldly-mindedness.
One should fast and practise austenities, self-iestraint, speak the
truth, have tender 1egaid for all creatuies, abandon the attachment
for woildly possessions, be cleabate and practise chastity,. A man
1s 10 pay attention to the 10ad on which he walks (that there be no
insects on 1t to sustain injury), attention to what he says and eats-
and care about the things kept on the giound and do not allow
msects to mungle with it. Hunger, thiist, cold, heat, bite of any
animal, duty and ragged cloth, the solicitations of passion, honour,

praise of knowledge, disgiace of ignorance and 1eligious doubts
should be borne patiently.?

VI. WNirjara ( Destiuction of kaimas )—Karmas are either
destroyed after their fruits are fully enjoyed or ( destioyed ) through
penance before such enjoyments of fruits. The former tvpe is called
savipika or Akama Nijjaia and th2 latter type is known Avipaka
Nirjara.t The practice of Samvara stops the accummulation of

1 D3, 29-31; TS, VI 12 2, D3, 32-33. 3. DS, 35. 4. Ibd, 36.
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new haimas and the piactice of penance destroys the karmas
already amalgamated,

V1I. Moksa (Emancipation)—Is modification of the soul which
15 the cause of the destruction of all karmas. Itis called Bhava
Moksa. A man desirous of having liberation possesses this state of
soul but when a man’s soul is actually separated from all kinds of
karmas that is tetmed Diavya Moksa.4

VIII. Pupya (Merit)—Through the eternal chamn of karmas
man is bound to enjoy happiness or sorrow according to his
auspicious o1 nauspicious bhdivas. The auspicious bhdvas consist
of fieedom from delusion, acquirement of peifect faith and know-
ledge, practice of reveience and obeisence, observation of five vows
ne. truth, etc., subduing of four passions, Anger, Pride Illusicn and
Greed, Victory over the uncontiollable senses aund practice of
penances,2 As a result of auspicious bhdvas one is in possession of
merit. The iewards of merit are Satavedan'ya, Subha Ayu, Subha

nfma and Subha gotra GredET, (gw sug, g% 79, 99 T,)

Satavedan'ya is that karma by which things that are giatifying
to soul may be procured. Subha Ayu means an auspicious life
with a strong and a balanced body, proper use of the senses, of all
the other organs, fiimness in action, pleasantness in demeanow etc.
Subha nima means to have fame, name, etc. Subha gotra mears to
be born in a noble family.

IX. Papa (Sins)—Sins cling to him who has inanspicious
bhivas ( the opposites of auspicious bhivas mentioned above ). Birth
in alow family, a disagreeable body, to be ove-poweied by greed,
anger, pride, etc. and thus eaininga bad name; all these are the
result of sins.

Thus emancipation is the true goal of hfe according to the
Jan concept of life. From the above mentioned nine-tattvas we
infer that alumsa is an essential means to attain moksa.

——

1. DS 37. 2. Brahma Deva’s commentary of the 38th ‘Sloka of Dravya
Sahigrahin,®
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Buddhist conception of Life

(Sanskrit sources)—According to Buddhism, as the world is
always like a burning cauldron there can be no laughter and: no
joy. It asks man to seek light, for he is surrounded by darkness. This
body is wasted, full of sickness and frail. Itisa heap of corruption
that bieaks to pieces. Life ends in death.?

Cause of Suffering?

Suffering is the 1esult of attachment for transient pleaswes It
(suffering) ceases by bemng free from ignorance. When ignorance
ceases desires cease. On the cessation of desires. greed, hatred and
their supplements cease. Freedom fiom these fetters brings ficedom
fiom sortow. Attainment of such freedom leads one to attain Nirvapa.
Nurvana is the highest happiness.®

The Buddhist conception of life aims at Ni vina by rooting
out hatied, etc. that cause injury to others. Herein lies the significance
of ahimsa

Islamic conception of Life.t

According to Islamic conception of life, lfe of the world is
nothing but a sport and a play. At the same time it is the abode of
the next world. To live it in a way so as to prepare the abode fo
the next world is to live a 1eal life, only if people could understand it.
If man believes and fears God he will give hum his hire. This statement
from Quran clarifies the 1dea that life 1s really lived if a man does such
deeds that gain mert for the next woild and if he does not come
under the grip of worldly allurements.

Christian conception of Life

Life and b'ood are identified in Genesis.5 Absence of breath
in case of the deed assists the belief that breath is life rather life is
breath. In new Testament the concept of life becomes ‘more

1. DP, (Sanskrit source) 11,146, 148 2. Vide Appendix I (Pali source)
‘Causes of Snffermg® 3. DP 203 204. Sce also Appendix I (Pah source)
‘Karma and Rebirth® and “‘Conception of soul according to Buddhism® 4. Q

( Sacred Boobs of the East ) Vol IX, XXIX, 64, page 124 XLVI, 38, p. 232*
5. Genesis 94.



( 13 )

’

spiritual.? St. Matthew told his disciples to take no thought for their
Iife, eating, diinking or dress; fo. life 1s more than meat and body
more than raiment.2 The righteous go to eternal life, according to
St. Matthew.3

Man according to this concept does not live by bread alone
but by everything that comes out of the mouth of the Lord.4 Soul
is believed in by chrstianity. It says that dust shall return to earth
and spirit unto him who gave it.5 When the righteous turneth from
his righteousness, he shall even die, but if the wicked turneth from
the wickedness and do that which 1s in accordance with law he
shall live theieby.®

life in christiamty means salvation in its fullest sense, The
gate leading to life is narrow and the way straitened. Very few are
able to find 1t.7 He enjoys true hfe who does not mind the security
of flesh but who is all care for the preservation of the soul. Thus
he who loses his life to protect soul and for the sake of the Lord
shall in the long run find Iife and he who finds life at the cost of
the soul loses Iife in reality,®

True hfe means conscious and purposed fellowship with God.
Among all the gifts, ife is a unique gift. Therefore one is to do that
which enhances its value. Prophets of all times have realized the
ethical value of life and they denounce those who debauch the poor
and whose acts of injustice render life hard and better. Life even
that of animals is precious and whatever is precious that should be
saved by all possible means.?

So, to take the right path of life, moral precepts should be
practised in spirit.10 T

The ntrinsic element in life is activity. In christian concept of
life God possesses life in the highest sense and fellowship with him
is the one condition on which man can obtain that standard of life.24
He gains no profit who loses his soul, for to lose soul is to lose life
in reality.t2 He who haths life is worthy to be disciple of Jesus.13

1. ERE, Vol VIII, p 16. 2. NT, 625, 3. Ibd, 2546, 4. D, 83,
5. E, 127 . kz, 318.20, 7, MAT, 1028, 8, Imd., 1039, 9. Quoted from

the Dxctlo:mry of Bible ( James Hastings ). Vol. VIII, p. 114, 10. Psalms 15,
11. D 8% P 369 ( Genesis ) 12. M 836, 13, L 1426,
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' According to Jesus, it is never late to live a spwritual life.
Those who enter spititual life even though very late, they are
‘living’ as opposed to the children of the world who are spiritually
dead.t He who enters spritual life is thought to be alive even
though he was dead before.?

Basic ideas about the concept of .1himsn

The dearest thing to man is his own self. His supreme love
of his own self is instinctive. Any object intimately associated with
his self becomes an object of love for him. It is for the sake of self
that a man loves his body, his parents, wife, children and friends.
His love for his family is natural. As an object of love is treated
with tenderness, a man takes care of his body and his family, desir-
ing no violence t0 himself and his dear ones. This existence of self-
Jove culminates in love for all in case of a broad-minded peison
with a true vision. This implies that the person concerned sees his
own self reflected in any person and object of the woild. As a matter
of fact the same self appzars in different forms.

A true yogi sees his ownself in every one and sees all in his own
self. In Gta the Lord tells Arjuna that he who sees Him everywhere
and sees all in him, He 1s not lost to that devotee nor thatis lost to the
Lord.3 The essence of the Lord’s teaching is that he who is one with
all becomes one with the Divine.

Jesus Christ also taught humanity to ‘love thy neighbour as
thyself”,4 <bless them that curse you, do good to them that hate you
and pra fo1 them who despitefully hate you and persecute you’,* ..o
he maketh his son to rise on the evil and the good and sendeh rain on
the just and the unjust.’>

All these 1deas imply kinship with all. Indian outlook empha-
sises one’s identity with all m the last resoit. India recognizes hoth
identity or kinship implying a common origin or essential oneness.
Only men of narrow vision think in terms—4t is mine, this belongs
to others.” The whole universe 15 taken for one family by the

1. MAT 822, Luk: 90 2. ‘He was dcad and is alive again’, Luke 1532
3. B, G. VI 30. 4, MAT 543, 1, 1918, 5, MAT 5438.45,



broad-minded.l They 1egmd all the thiee worlds as theit own
motherland.?
Definition of Ahimsa ‘
Ahirmsa means absence of himsa. Himsa means hurting or
injuring® (others ) Ahimsa would mean not hurting nor mjuring
(others) m thought,, woid or deed. In other wordsitis of three types
(1) Msznasika, ie ahimsi m thought (2) Vicika, 1.e. ahimsiin
word, (3) Kayika, 1.e ahimsa in deed.

The subtle beginning of an action—good or bad—is the mind
S\peech is the outer mamfestation. The action 1s complete when
practised outwardly. A true ahimsaka practises this viitue in thought
word and deed.

1

Types of Ahimsa

(1) non-voilence in thought—Means not to thmk ill of others,
not to wish them ewil. If a person knows that I wish him evi], he
will feel it badly and in that way I hurt him. A man should treat
others like his own self (Atmavat Sarvabhiitesu). Just as I would
feel it badly when I know that another man wishes me ill so I huit
others when they know that T have some evil wish against them.
Such a thought would prevent a man from wishing 11l to others

(2) Non violence in words—Means to refrain fiom speaking such
words as may cause pain to others One should speak tiuth m
‘gentle language’ Truthful words should not be spoken in a way
that may hurt others.4# Non-violence in word requires control of
tongue preceded by control of thought. Control of tongue means
not to speak unnecessarily and without any purpose.

(8) Non wiolence in deed—Means not to infhict physical mjury
to others or kill others. Assaid above perfect and true ahimsa must
be practised mn woid, deed and thought. He who commits hirhsi in
mind is as much a himsaka as he who commuts it in deed, for the

Ayath  niph paro vettt ganani laghucetasim, UdZracantsnath tu vasu-
dhawa  kutumbakath ( Hitopade$a ) 2, Svadede bhuvanatryath 3 SED by

M. williams p 1171, 4. Satyarh BriyZt, Pnyam: broyit, na briyat satyam
apriyam
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subtle seed (inthe mind) is not weeded out. The seeds of hirmsa if
nourished in the mind will take root and germinate in a masked way.
Therefore the practice of ahimsa in thoght, woird and deed should be a
man’s aim.

Again people whose thoughts are full of himsa but apparently do
not look so are hypociites. They do not practise himsi because they do
not get the opportumty o1 they are afraid of public opinion.

T ypss of Hunstt
Ahimsa also means not to induce others to kill. An ahimsaka
does not appiove injuring or hilling done by others. In other words

himsa is of triple natuie--(1) done by a man himself, i.ec. Krta ( &d )s

(2) caused to be done by otheis i. e. Karita ( #1f%a ), (3) neither done
nor caused to be done but simply approved when done by others, i e.

annumodita ( ﬂaﬁ%ﬂ ).

Practice of ahimsa the greatest help to attam the highest goal

Man comes into this world to fulfil some aim. The highest
aim is to find oneness in all, to see one’s own self in others and that
of others in one’s own, find unity in diversity, to feel and experience
that all hfe is one. Virtuous ways and means are practised by a self-
contiolled man to attain th’send Ahimsd, the gteatest of all such
virtues and princples leads to the 1ealization of this end.

Indians have believed from early times in the doctrine of spiritual
unity expressed in the aphorisms ‘So’ham’ (I am that) and ‘Tat Tvamasi’
(Thou art that). The conviction that all Iife is one, has led to the
extension of non-violence even to the world of ammmals, lower
creatures and plants,

The practice of finding one’s own self in othets and that of
others in one’s own self, must have originated the virtue of non
violence which in its widest term means ro sacrifice one’s own life
but not to injure or kill others even though they may have done
wrong to a person; butan ahimsaka should hate the sin of the wrong-
doer wholeheartedly.

Himsa and Hangnam--Ahithsd may cause physsical pain.  For
example if a doctor operating upon the gangrenous leg of 3
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patient, causes pain to him, he isnot commiting hims'ﬁ. The doctor
has given momentary pain to the patient for his ultimate welfare.
He has no evil intention against him but on the contrary wants to
save him from death.

Similarly ahimsa may inflict mental agony. For example, if a
teacher rebukes a student for his misdemeanour and the student
feels pain for these words, the teacher has not committed himsa.

‘Hananam’, comes from the root ‘Han’ i.e. to strike, to

beat, to kill, slay, injure, destruy, cause to be executed, afflict
(burt, etc.).

Ahimsa does not mean submission to himsa

Ahirnsa does not mean any kind of submission to evil but at
the same time it means not to hate the evil-doer. 1f a person does
any harm to me, I should try to save myself from the effect of his
harm and at the same time I should learn a lesson not to harm
others for they also will be affected as I have been. I should also
resolve not to wish wrong to the evil-doer and treat him as 1 would

‘treat my own wrong-doing kith and kin.

If a person is led astray from the path of celibacy, he should
have enough courage to refuse to yield to the will of the tempter
and if no other alternative is left, he may sacrifice his life for the
sake of chastity and morality. When forced to speak a lie, a man
should offer resistance and should stick to truth, even though he
'may be misunderstood by others, for time will exonerate him and
uphold the value of truth. A man is man not because of the devil
in him but because of the inherent goodness in him. It is for his
goodness that he is respected and loved. If a person is tempted by
+his associates to steal something his ahimsa makes him to abstain
from taking such step even if he may be misunderstood for not
cooperating with his friends. A man bent on seeking detachment
from worldly possessions should hot hesitate to disobey the commands
to the contrary, for his disobedience will help him to attain the
goal. He resolves to practise voluntary poverty to conquer desires.

Ahimsa should not mean lack of discipline and regard for
Justice demands reward or punishment for a person according to his
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deeds. A wrong-doer should submit to fine or punishment by the
proper authorities. This may entail physical injury but in spirit the
step 1s to reform him for the society.

Ahimsa sometimes may resultinto hims3 i.e. it may be ahimsa
only in letter and not in spirit. For instance if a child steals some-
thing and the mother knowing it does not advise or admonish the
child not to do such things and commit such blunders, she is doing
violence to it, for in reality she does not teach the child the truth
but helps it to develop the habit of stealing.

Aspects of Ahimsa—Ahimsa has got two aspects—negative and
positive. Not to injure others is negative ahimsa. Other forms of
negative ahimsa are not to speak harsh words, not to have ill-will,
anger, spite, cruelty, the torture of men and animals, starvation and
exploitation, humilation and oppression of the weak, killing of
their self respect, etc. The essence of himsa consists in violent desire
to harm.

The positive aspect is the cultivation of goodwill and love
towards all. Love implies compassion (Karupa). forgiveness (Ksama)
and disinterested service (Sevd). An ahimsaka is compassionate
towards the distressed and attempts to put an end to their distress. He
loves those who consider themselves to be his enemy and forgives
those who do wrong to him. He thinks it his duty to help those who
require the help.

Positive ahimsa expects of us not to harbour any ill-will or
uncharitable thought even against him who wishes and does harm
to him. Ewvil cannot be overcome by evil, by violence or tit-for-tat
mentality. To believe in violence means to deny the spiritual unity
of man. It means to come down to the level of the evil-doer and
contribute to the evil and move in the vicious circle,

‘The positive aspect is to conquer evil by good. Ahirnsa in its
positive form means to have belief in the essential goodness of
human nature. It aims at the realization by the evil-doer, of the
spiritual oneness with the so called opponent, It requires of a non-
violent man to develop inner strength to restrain the feeling of
retaliation and hatred and thus to have the power of forgiveness,
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- Absolute positive ahimsa means to have selfless love for all whether
friend or foe. It requires a man to eschew all violence in thought
word and deed. It demands freedom from ill-will hatred and anger.

Positive ahimsa requires more fearlessness and innate strength,
Tt means not to misuse the strength by oppressing the weak and the
down-trodden. It means to forgive the person who has done wrong
to him by mistake, or even in ignorance or even in mischief, so far
as the wrong-doer repents for his misdeed and is intent upon not
<ommitting that in future.

Fearlessness is an essential quality of an ahimsaka. It means
notto be afraid of hunger, thirst or greed, of consequences after
‘having taken the right step, not to be afraid even of death.

(Abhayadana) The gift of fearlessness is the best of all gifts.
"This shows that: one’s highest conduct is not to be a.source of fear,
terror or trouble to others. This means that the person means no
harm to any body in creation not only in outer form i.e. in word
and deed but even in thought, The Lord says in Bhagavadgita that
from whom the world does not shrink and who does not shrink from
the world, ‘he is dear to Him.t

Positive ahimsa requires a non-violent man to be charitable.
«Charity is an aspect of goodwill or benevolence and therefore is
attached with the generous and kind side of human nature. Itisa
disposition to share with others, with those who are in need of what
one has got in excess. Itis a social and an unselfish act.

Charity in itself has two aspects—negative and positive. The
negative aspect makes a charitable man not to injure others. He
finds happiness in the happiness of others and is grieved to see
others in grief. When himself injured a charity-minded man is swift
to forgive. Positively it confers benefits and gives away to those
who are in need.

Ahimsz is connected with justice and eschews partiality and
favouritism not allowing itself to be misled by mere fondness.

1 BG, XII. 15,
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Ahimsa requires wisdom, discretion and intellect, An ahimsaka
tries to understand the experiences of others and makes them hie
own. He tries to realize others’ circumstances, their view-point,
ideas, purposes, aspirations, motives, pleasures, pains, joys and
sorrows. In this way he rejoices with those who rejoice and weeps
with those who weep. The sympathetic bebhaviour wins even cruel
beings. However, although soft, an ahimsaka is as firm as a rock
and refuses to be led away by unrighteousness and unreality.

As said above the gift of fearlessness (abhayadzina) originating.
from ahimsa is the greatest of all virtues, An ahimsaka is not an
object of fear for anyone, even not for the subhuman world, y=t the
world has got awe and reverence for him, for his honesty and
selflessness, for his forgiveness and gencrosity. He is revered for his.
dustere'and apparently unsympathetic attitude towards those who
are not on the right path and are swayed away by evil motives.

Non-violence requires mastery over all desires and conflicts of

mind attachéiment, aversions, etc. It requires true knowledge about

“the world, its ephemerality, the so called pleasures about the

‘temporary relationship with one’s own kiths and kins, True know-

ledge kills all such passions and passions thus killed, 2 man of

restraint will not commit hirmsa. His desires being killed, he has
the only desire to do unto others what he wants to do for himself.

A man of jealousy is a himsaka, for he cannot tolerate others’
prosperity, whereas a man of ahimsa is happy to see othersin
possession of those qualities which he does not possess himself.
Anger is himsa for it makes one to wish harm to others, to talk
harshly to others and even to do harm to others. Hatred vitiates the
mind, creates duality and takes its victim far from the realization of”
spiritual unity of man with man,

Life is dependant on life, Himsd is an inherent necessity for
the life of body. A man in flesh and blood cannot be entirely free
from himsa. The very act of moving about, living, eating and
‘drinking essentially involves some destruction of life even though it
may be insignificant. Man has to destroy some life not only for
sustaining his own body but also for protecting those who are under
his care. However, it is unavoidable himsa and hence permissible.
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Apart from the.above mentioned unavoidable himsa, there
are some other instances of himsa which also are unavoidable. For
instance, hirmsa may be committed outof a sense of duty in distress
when one has to restrain a madman from comrmttmg violence,
or a murderer from committing a murder, or kill snakes, mad
-dogs, tigers, vermin infected animals in the interests of society
(Apaddharma). A full-fledged ahimsaka has not to take these
violent steps even in these cases as he can subdue and check all by
his perfectly non-violent methods whereas for ordinary people there
is no way left but to use violence for the same purpose. The greater
the man’s progress towards perfection the more is his knowledge of
non-violent ways of dealing with such situation and less the need to
fall back on violent ways.

The inevitable hirhsa thata man of ahimsa is to commit must
be the minimum, rooted in discrimination and must have restraint
and detachment at its back. It must be committed after all means
to avoid it have proved failure.

Whether a particular act is himsa or ahimsa can be decided
by knowing the intention and the aim of performing that hirsz,
whatever the motive may be whether on the ground of the health
or the like. To injure a being for the sake,of the being is not hirss,
for it is in the interests of the being. However, commitment of himsa
should be always after discrimination. As said before, 2 man who
‘harbours ill-will against. others is equally guilty of hirhsa because,
for fear of society or want of opportunity he fails to translate his ill
thought into actien.

Ahirnsa requires to be practised with regard to animals and
even plants also to the best of one’s capacity, This view point

prohibits meat-eating. Flesh cannot be got without killing animals,
Moreover, meat-eating becomes an impediment in our way of
spiritual development. Itis a hindrance in curbing our passions,
for the old saying goes—¢as the food so the mind.” Animal food,
develops animality. However, food alone does not make one himsaka
or ahimsaka. A meat-eater with all other good qualities of head
and heart and aware of his limitation of meat-eating is better than
2 non-meat-eater who 1s proud of not touching meat and is vitiated
by jealousy, greed, lust and anger.
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Non-violence demands from its sincere follower the abandon-
ment of non-violent ways of carning livelihood such as hunting.
butchery, ctc, It demands of him to give up exploitation and
bribery, etc.

Ahinsa reans tolerance but it refuses to be tolerant where
tolerance means simply to co-operate with what is harmful. A
teacher cannot tolerate a characterless student in his class whoee
presence and continuance in the class inay lead many astray. If the
student does not repent and obstinately sticks to his or her immoral
ways, the teacher does not commit hirhsi when he turns the student
out of the school, Itisin the interests of the students and for
protection of chastity and not based on any telfish motive, On the
other hand a master may tolerate a gervant who is below average
in intellect, slow in work but has nobody to support. Here the
master sacrifices his interests in the interests of the scrvant who by
nature is slow in work inspitc of his efforts to be quick, and if
turned out by his master, would be out of employment, penniless
and in great difliculty to pass his days.

Ahithss means not to deceive others but to fulfil one’s promise.
However, if a person in decent has been made drunk, and in this
state, he is made to promise something and afterwards in his sober
state when asked to fulfil the promise, he does not remember it and
refuses to fulfil the promice, he is not committing himsa. He was
made drunk deceitfully and cannot be expected to make good his
promise made in his intoxicated state.

Ahirnsa requires self-introspection, A man of self-analysis will
find that often he is at fault and instead of blaming others he will
blame himself. Thus many occassions of irritation due to differences
of ideas can be avoided and the work carried on smoothly,

Ahimsa should as far as possible be practised in all fields of
human activity—domestic, social, educational and political—and at
every stage of life—Brahmacarya (student life), Grahastha (house-
holder’s Iife), Vanaprastha (mendicant’s life) and Sannyasa (ascetic
life). Non-violence is a golden thread that brings nearcr the so
called opponents and enemies uniting them with spiritual bonds of
unity and makes them aware of the oneness of soul.
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Domestic Field—Ahimsa in domestic field helps to a great extent
in its successful running and works wonders. Domestic happiness
depends upon patience, mutual understanding, self-sacrifice, since-
rity and the like. All these qualities are different aspects of ahims,
Misunderstandings are {requently the cause of domestic disturbances,
especially in joint families, An effort to understand each other
lessens the chances of such disturbances. Domestic peace and
progress require self-sacrifice. If a single member of a house has
got the strength of sacrificing his or her desires for the satisfaction
of the desires of others, happiness of the domestic life is maintained.
Sincerity for each other creates mutual trust, affection, sympathy
and the feeling of finding one’s joy in the joy of others and grief in
the grief of others. Ahimsi in the domestic field guides one to eat
after others have been satisfied, enjoy after others have beea given
the chances of enjoyment, satisfy one’s own personal needs after
others’ needs have been satisfied, in short to enjoy anything good
after others have had the share.

However, discipline is not to be neglected in domestic life. A
domestic life without proper discipline of each and every member
will go to ruins. No doubt, a mother has to have affection for her
child, but indiscriminate affection, which may cause harm, should
be done away with. A mother, who becomes strict with her child
to malke it abstain from doing anything wrong, is not committing
hims3, even though the child may feel griet at that moment but

the mother is strict in the interests of her child not in her own
interests,

I a man behaves strictly with his wife who is unruly, quarrel-
some, discourteous and backbiter, he is not commutting hunsa. If a
mother-in-law behaves strictly with her daughter-in-daw so that her
tendency to dominate and exercise her own self-will against the
wishes of the other members of the tamily is controlicd and modified,

she is not crushing her feelings but shaping them in the interests of
the domestic prace and order.

If the sorvants of the house are kept under control, but given
their due and treated as members of the house and made to work:
honestly aud 1n a disciplinary way, that is not committing huns”
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However, to take the children and daughters.in-law as the
property and dominate them and crush their will or to overrule
them, and thrust one’s own will over them is hithsi. Similarly to
rebuke servants badly, not to talk to them affectionately and not to
make them feel happy and quite at home, is himsz,

Himsa or Ahirhsa in the domestic field lies in the attitude that
one keeps with one’s neighbours, relations and friends. To refrain
from back biting against neighbours, help them in the hour of nced

and adversity, to be happy 1n their happiness and miseratle in their
misery, is to practise ahims.

If a neighbour 1s feeling jealous and wants to do harm, one
should not submit to his feeling of harming but pity his sense of ill-
will and ignorance. Lfforts should be made to change his attitude
by means of love. For, the cause of jealousy is, frequently the fear
of a man that he is not dominated by a man of prosperity. When
he realizes that others’ prosperity helps him in being prosperous, he
is happy to see others happy.

The same is the case with relations and friends. Ahimsi makes
it incumbent on 1ts followers to be of help to friends and relations,
and not to be swayed by their opinions. Ahimsa does not lie in
inviting each other to feasts, It hes in helping each other in distress,
in warning each other against the pitfalls of life.

If a relation proves an impediment in the way of future career
and progress in life, and a person does not pay heed to his ideas
and works in accordance with his conscience, he is not doing wrong
or causing himsa even if the relation may feel it. Or, if a relation
is going astray and inspite of warnings does not come to his senses,
on the contrary his association proves harmful then to dissociate
with him 1s not himsa. Similarly to dissociate with a friend, fallen
into evil ways and determined to continue unabashed, is not hirisa.

If an elder brother or sister behaves with youngsters rather
strictly, he or she does not commit himsa even if the strict bzhaviour
makes them feel that they are put to restraint. If a younger one
checks his elder sister or brother from going astray, he or she is not
committing himsa, even if checking makes the victim to feel hurt,
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Not to give due education to children in the interests of their
-career but to spend-on pomp and show is himsa on the part of the
Pparents against their children,

Ahimsi in a joint family lies in treating children all alike,
‘whether they are one’s own or that of other members of the family.
If a daughter-in-law is not treated rightly by her husband’s relations
and she demands her due from them, if she fights against the step-
amotherly treatment that is met out to her and fights against the

wrong restrictions put on her to check her self-development, she is
not committing himsa,

If a son or daughter non-co-operates with his or her parents
and elders in treating the servants as slaves and if parents feel
and want him or her not to go against their wishes, the steadfastness

of the son or the daughter to stick to the resolution against the
parents’ wish is not himsaz.

Similarly if a boy or a girl wants to tread the path of righte-
ousness, selflessness or higher pursuit of life and if parents want
him or her to lead a good outward life of pomp and show, even
though at the cost of others’ necessities and comforts, the deter-
mination of children to die for righteousness is not himsa,

If a non-vegetarian family does not allow a child to abstain
from meat-eating on its request to permit it to do so and if the child
insists against the will of the parents, it is not committing himsa

for it is on the right side, not desiring to nourish the taste at the
<ost of the life of an innocent animal.

In short, not to injure anyone in thought, word and deed not
merely Diterally but in true sprrit 1s ahimsa. Not to injure neither
hiterally, nor in spirit is the best form of ahimsgd, but imperfect
individuals cannot always do justice to ahimsa both in letter and
spirit, so hurhsa 1n letter though not in spirit is permissible in order
to develop ahims3 1n spirit,

Ahimsa, as seen above has a great scope in playing its part n
the domestic feld. 1t helps in the.: - {{’\fgress of the members of
the house and thereby helps in the v 3 the society, nation
<ountry and there-through the w«
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Social Field—A society is a collection of individuals united by
certain relations or modes of behaviour which mark them from-
others who do not enter into those relations and differ from them in
behaviour. Social development is based on the goodwill of each
other, strong moral foundation of men and women, proper care and
education of children and looking after of the aged. Ahirms3 helps
in avoiding cut-throat competition among social members. It helps
in the development of each other by putting sincere efforts to attain.
the common goal——perfect development of men and women, the
children and the aged in every sphere of life, whether moral,
physical or mental. Ahimsz helps in the elimination of evil not by
evil but by good force. However, it does not mean and is not to be
confused with cowardice, which is worse than violence. For example,
if a2 woman 1s assaulted, she must have fearlessness enough to face
the test she is put to, and should prefer death to dishonour. A pure
and fearless woman, firstly cannot be a victim of even the most
brutal man, We cannot forget the example of Siti, whom Ravana.
could not touch on account of the lustre of her purity.

However, if a woman does not possess the highest type of
courage, she should save her honour by any means whatsoever.
Violence in that case becomes inevitable to safeguard chastity, to
resist the wickedness and impurity and discourage and remove the
sources of such evil intentions.

If a band of thieves attacks the master of a house and beats
him with the lathis with the aim of killing him, it is the duty of his
friend to save him against those murderers by means of violence, in
case he lacks the strength to treat them non-violently and sacrifice
himself to save his friend.

To make an effort to bring a person on the right path and
make him understand the value of morals, if one behaves with him
strictly, that will not be himsa, having a good intention of making
his life 2 success. If a murderer is not made to give up his habit of
murdering innocent beings by any non-violent means and has
proved himself a nuisance to others, he 15 to be deprived of his life
in the interests of the welfare of the society. ,

It is ahims3 to report the case to the court and use the law,
when an old woman is deceived by her tenants and 1s not given the
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due rent for the property and'has exhausted all other means te-
make him to realize the duty. Similarly a lender ‘who has not been.
repaid money by the borrower adopts the non-violent attitude

when he approached the law and makes the borrower suffer for his -
dishonesty.

If a murderer is not made to give up his habits of murdering:-
innocent bei}lgs by any non-violent means and has proved himself
a nuisance to others, he is to be deprived of his life in the interests
of the welfare of the society. ' ’

If a madman is not controlled by any means whatsoever, he-
is to be relieved from hife in the interests of the society.

To punish a rogue who in the guise of a saint has proved

himself a man of unchastity, is not himsa in the'interests of the wel--
fare of all.

Ifa society puts a bar on the working of the youths, who are-
going against the welfare of the society that is not committing himsa.

Ifa person has been proved to be the thief of the public:
gardens, the products of which are prohibitted to be taken and 1f he
has paid no heed to ‘t};e warningsrl of the authorities of the society,.
to punish him is not hirisa in absence of any other alternative.

If the temples, mosques, and gurudwaras are misused by-
certain members of the soclety and the members are not ashamed
of public opinion regarding their misdeeds, to punish them in the
interests of the social welfare and to maintain the sanctity of the:

temples is not himsa even though these people may feel hurt and.
have to undergo sufferings for their misdeeds.

If a leader of the society misuses his power and trust vested in
him by the people and does not mind the repeated warnings and

hints from the people, the society does not commit himss, if he i¢
punished for his misdeeds.

If a family in a society has been troubling the ncighbours in

way and has become an impediment 1n their way of progress,..
and if they file a suit agamnst them after having left no source

to compromise with them they are not committing himsa.

cevery
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To punish an individual for making him to give up the habit,

-of drinking is not himsa when he does not give up the bad habit of
“his own accord.

If some individuals in the interests of the society take such
steps which the society and the parents may misunderstand and
oppose and the individuals being sure of the achievements of their
steps go against the wishes of their parents and society, they are not
committing himsa for they are determined to be steadfast in their
view-point in the interests of the society.

If an individual goes against the wishes of the society in
approaching the problem of his life and thinks that he is correct, he
is not committing himsa.

Apparently seeming 2himsa may have hirmsa at its root. An
-owner of the house may be approached by a needy person to give
"him accommodation for a number of days. If the owner inspite of

having enough of space refuses to give him accommodation in very
sweet words and the needy person faces accommodation problem
very badly, this is hirhsa on the part of the house-holder.

If a person though a sweet talker in front is a very bad back-
biter causing rifts between the people, he is liable to commit the sin
-of himsa.
A person, not lending to another the things of necessity,
~though being in possession of more than is required for himself is
committing hirsa.

Not to help those who require the help and beg for the same
is himsa.

Ahirmsa demands fair means to attain fair end. Unfair means
may lead to the goal quickly but the attainment will be ephemeral.
At present we have got the example of Acarya Vinoba Bhave who
collects land for the landless by appealing to the hearts of the land-
lords. This is the living proof of non-violent means to attain the

- greatest end.

Not to give the labourers their due is himsi. To give to those
who are quite hale and hearty is hirhsa for thatresults in increasing
~the lethargy of pretending beggars and thus impoverish the society.



(29 )

To borrow money and not to return is double himsi, for on
the one ‘hand it results in mistrust' on the part of the lender and his-
feelings of helping the needy are injured and on the other hand the-
cause of the needy section of the society, truly deserving help is.
injured.

1 0 flatter others to gain from them something and to mock at-
"them is himsa, for 1t injures the’ feelings of man. To be proud and
think oneself superior to others results 1n unperceived himsa, for the
proud man thinks others to be his own property. The thought will:
make him to injure them for his own sake. To take care of one’s
own children "and family at the cost of others is himsa. To hold
- others responsible for what one should blame one’s ownself is himsz..
‘Not to help the physically handicapped and the blind is hims3 on
the part of the society. Highest non-violence lies in changing the-
wickéd by non-violent means, for more or less godliness is found in
every human being, however brute he may be. To change them by-
non-violent means requires more purity and renunciation.

Ahimsa demands of the members of the society, not to inter-
fere with each other. Let each individual grow his or her own
individuality. Let every member try to see goodness in others. Let.
him not make destructive and discouraging criticism of his fellow

beings. Let him help others to push and progress forward. Working.
in this process is called ahimsa.

The members of the society who want to do away with thieves
and the like are to reduce their desire for property. They should not
be slave to their property at the cost of others’ needs. Whatever
they have got that should be properly looked after.

If the rich help the needy they will have the satisfaction of

doing something noble and they will earn gratitude of their poor
fellow men.

Those who are unemployed or underemployed should be
helped with employment by the responsible members of the society,
so that they have not to be the potential beggars of the society.

Positive ahimsa also includes the plans for uphfting the morale
of the people. A society should arrange the associations of such.
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~great souls whose presence will serve as an inspiration for its
members and lead them from the violent path towards the path of
the spirit,

Those who are bent upon harming the society, should be taken
care of and paid due attention. Efforts should be made to find out
the causes of their ill behaviour and the remedies to those causes
should be sought after. The blind and the orphans demand the
opening of the orphanages, where they, may be taken care of.
Ahimsa demands to avoid and do away with social iniquity and
disparity.

The members of the society are to develop the faculty of
renunciation. They must have the desire to renounce whatever they
think they possess in excess and give it away to the needy and the
-deserving.

The tendency to feel happy on seeing others happy, helps in
‘killing the tendency of jealousy. Sympathy for others gives rise to
-compassion.

A yogi, who has sacrificed his life on the alter of self-realization
irejects violence. His perfection in non-violence and other virtues

makes even the so called notorious ones to foiget their wickedness
and change even murderers into saints.

A societv is very much in need of such members. The develop-
ment of individual ahimsa as such is very necessary. Ahirmsd
developed in thought, word and deed helps in the solution of social
problems without any fuss. That society which has got the men of
ahimsa of the calibre of Buddha and Christ can easily solve the
otherwise tough problems of beggary, character, moral insecurity,
insecurity of life and property. They can change the wicked into
men of God, of the poor, of the lowliest and the lost. The members
of the society have to pay due attention to moral development, so
-as to be able to serve mankind more non-violently, humanely and
patiently,

Ahimsa is the basis of progressive society. Those who sin more
waI:e enveloped in ignorance. Let those who believe in and know
the s .

power of non-violence make themselves more perfect in the
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ryirtue of non-violence, so that their perfection helps in the quick
removal of ignorance and violence.

Meanwhile, those cases which are not solved otherwise due to
Jdmperfection of human beings are to be solved by violent ways to
-avoid disorder and indiscipline in the society.

When a society consists of such members as have selfless love
towards all whether friend or foe and struggle against obstacles
-caused by the other members of the society with patience and
struggle against torbearance, the torch of ahirhsa burns in the
society and contributes to 1ts welfare.

Ahims3, thus, is not meant for those only who go to Himalayas.
“The real test of the virtue of ahimsa is in the society admist the
people of allranks. Ahimsa requires of each individual to practise
and train himself in the art of ahimsi which requires practice in

other virtues as well. Renunciation, and seli-control are essential
for one who practise ahimsa.

Ahimsz is the life of a society and its progress, Ahimsa and
selfless love are the two sides of a coin. Only he who has feeling
for others and can realize their needs, worries, responsibilities
and circumstances, can help those, forgive those who err, attain

purity and make others pure. Purity is the foundation of all social
progress.

Educa ion—Education and ahimsa are interdependent. The
virtue of ahimsa needs cducation in its practice and education is
best imparted with the weapon of non-violence.

A teacher who teaches his' students with patience and per-
serverence, tries to understand their limitations and in the light of
those limitations attempts to impart knowledge in such a way so
that the stndents are able to grasp, becomes the most successful
teacher. Such a teacher uses punishment as the last resort, when
the student becomes incorngible and no other way seems to the
teacher at the moment to set the student right. He is not commuitting
himsa when he behaves strictly with the student in order to keep

him under discipline in the interests of his future career or to draw
-has attention towards studies.
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If strict rules are upheld by the superintendent of a hostelP
to lessen the chances of students from going astray, he is not
committing himsa even though immature students feel it as

restriction.

Not to treat students equally without prejudices and favour--
itism is himsa on the part of the teacher. To mark the papers not
in accordance with the merit but on the basis of recommendations
or being won over by bribery etc., is himsa on the part of the
teacher and on the part of the student who is in an effort to win
over the examiner by tempting him, To admit the students not on
the basis of ment but on the basts of mere recommendations is
himsa on the part of the authorities. To give monetary help to
students not on the basis of merit but on the basis of favouritism
is hirnsa.

Not to revere teachers and backbiting against them who try
their best to satisfy the students is himsa on the part of the students.
Not to utilize the property of an institution sincerely is himsi. To
misuse the public money and material by the authorities is himsa
on the part of the authorities. Not to be dutiful is himsa both for

-teachers and for students.
Students are not to use coercion against the authorities, United
*in their sincere and right efforts the authorities are sure to give
them their due. Ahimsa demands of students to cultivate friendship
with the students of other faiths, have a scrupulous character and.
chivalry in their behaviour with girl students.

Ahimsa plays a great part in teacher-taught relationship. Students-
are quick to find fault with their teachers without understanding
their difficulty. Mutual understanding is very essential between
students and teachers, Before demanding rights, students should be
aware of their duties and fulfil the same.

Political Field-—Ahirhsa is applicable even in the field of politics
which unfortunately has been misunderstood to be the occupation
of those who have nothing to do with virtues like ahimsa and truth.
Ahiunsa demands of the people to respect each other’s religion and
avoid compulsion. Compulsion cannot harmonise relations between
different religious sects.
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Administration should go into the hands of the fittest and
people should be employed on the basis of merit not on the basis of
communalism. Administration has nothing to do with communalism,

Different commumnities should pay the utmost attention to the
feelings of each other. A person of self-respect avoids the chances
for causing irritation.

A ruler, when attacked by enemies, hasto fightin the interests
of the people and the country, having no other source left. Not to
misuse the money and the property of the country means the practice
of Ahimsa by the ruler concerned. Ahimsa of a ruler makes him
not to interfere with the matters of other countries, not to dominate
others and not to be dominated by them.

Ahirsa is a unique weapon to fight the battle of life, to find
spiritual unity with mankind and the sub-human world. By means
of ahims3, one is able to hate the sin and yet love the sinner. Non-
violence has the power to appeal to the heart of another man and
awaken his conscience and good sense at the right occasion. It only
requires the moral development and not the physical strength and
hence can be used by the young men as well as by the aged.



CHAPTER II

AHIMSA IN VEDAS, EPICS AND PURANAS*

Ahimsa in Sathitas

People in the age of Sarmhitdis were the worshippers of the
powers of nature—Agni, Indra, Marut, Varuna, Savitr, Pasan, etc.
No doubt they prayed to their favourite gods, to fulfil their own
physical needs but at the same time they were aware of their duty
towards their fellow beings. In their prayer to Indra, Varuna, they’
appealed for granting strength and goodwill to all singers.2 They
wanted to be gentle and united and besought Indra for the slumber
of hostile spirits.2 They did not struggle only for their own good,
they wished the good of all, they entreated Brhaspati to protect the
mortals from distress.? They would propitiate gods to get wealth in
abundance# not only for their own pleasures but to give to others
also. Malignant people were despised by the worshippers. They
prayed to Agni to keep them away from those who are malicious®
and smite him down who does not give.®

Vedic people aspired to be good to do good, to listen to only
what is good and see only that which is free from evil.? They
begged of Brhaspati not to allow unrighteous men to attain the
highest bliss.® Soma was known as the leader of the people along
the straightest path and was believed to give happiness to him who
would keep the law.?

The Vedic people were sincere to their friends so much so that
Varuna was prayed by them not to allow them to see their friends’
destitute.’® They sought the protection of gods and took refuge in
Kapafijali, to escape from the oppression of any sinner.21 Pleasant

% The concept of abhimsT in the Epics and the Puripasis also given in
this very chapter Ior details vide Preface.

1 RV, 1.29 4. 2.Ib1d. 1. 29 4, 3.7bid. 1. 34 4. 4 Ibid VII L 5, 23,
24 5. Ibid. VIIL 36 15 6, Ibid.1.36 16, 7. Ibid. I, 89,8 g, Irid II,

323,11.8,12 9, Ibid. .91, 7, 10. Ibad, IL 3. 28, V.7.9.11. 11. Ibid.
11 4,2, 43,
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_speech was appreciated by a Vedic man with this belief that gods
addressed to sweet speakers sweetly.?

A Vedic man hated treachery' and unfaithfulness and had
decided not to go to anybody’s feast possessing treacherous
character,? Puisan was called by him, the friend of the pious.®
Devotees of Pasan were required therefore to be pious. A pious
man is devoid of malice and impurity. Mitra, Varupa and Arya-
man were praised by Vedic Aryans, as true to law and terrible
haters of falsehood. They wanted to be under their protection.4
They hated scorn and pride and prayed for the removal of the
same.5 Gods were besought for wisdom and dehght.

People of the Vedic age used to share their, wealth with others.
They had a belief that those who do not share with others are
ruined by wealth.7 According to their conception Indra subdues
the lawless to the lawful.® They wished to have no thought of
enmity and prayed to keep them (worshippers) away from all such
thoughts.? They had a desire to show affection to each other as a
cow shows it to her new born calf.10

A dut1fu1 son was expected to be obedient to his father and
like-minded with the mother. A woman was expected to speak
sweet and gentle words to her husband,11 Relationship between
brother, and sister was agreeable. They used to speak with each
other with good intentions.12

The Vedic people did not get d1v1ded and used to accomplish
whatever they wanted, together. They used to move on with joint
labour and spoke what was agreeable to each other. They were to
have common food and drink and were to worship Agni unitedly
like spokes about a nave.’8 They used to feel satisfied and there-
fore happy on the day on which they would be able to gain virtue,
conquer evil and become guiltless. 24 Vedic people dishiked niggard-
liness and hatred against each other.15 They wanted to be dear to

LRV.IIL. 35 7. 2, Ibid IV.3.13, 3, Ibid. VI 5,55, 4.Ibid IV.65.
13. 5.Ibd VIIL 1.2,15, 6 Ibud. IIT 63 24, 7 Tbid X.110.5,6. 8 Ibid.
1.132 4. 9, Ibid. X, 63.12. 10. AV, XXXVI. I 11 Ibd. IIL 30. I, ITL.

30.2, 12, Ibd.1I1.30 3,4,5,6, 13, Ibid. IIL 30.3,4,5, 6. 14 Ibid. XVI.
6.1,3,7, 15, Id. XVIL. 6. 1, 3,7.
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: all whether friend or foe, noble or ignoble! and loved fearlessness.
Indra was prayed by them for grant of fearlessness from all quarters,
from friend, enemy, known, unknown, day and night.2

The ancient people of Vedic times used -to keep the vow of
righteousness and entreated Agni to give them the strength therefor
and make them successful in the effort. While praying to gods they

- used to say—*I shall keep the vow of righteousness, Bless me with
strength therefor. May success attend to me. I enter from untruth
to truth. I abandon untruth and accept truth.s

Evidently the Vedic people were inclined to resort to vows.
They prayed to gods to make them travellers on the path of righte-
ousness and followers of honesty. They were in search of good
friends and prayed for bestowing on them good friendship.%# Vedic
people made a devout request to gods to lead them to riches through
righteous paths and remove every sin that made them wonder and
stray.® Apparently people of the Vedic age cared equally for means
as for ends.

Apart from the desires for riches, domestic welfare, cattle,
sons, etc., ancient people aspired for wisdom too and prayed
to Varupa, Agni and Prajapati for the same.® They wanted
peace within, without, in the sky, air, earth, plants, trees, all gnds
universe, and everywhere.? They wanted that strength that would
make all the creatures regard them as their friends and entreated
gods for the same 8

This prayer for friendship shows the inner thirst for friend-
liness, mutual trust, co-operation and help to all that inhabits this
universe. Vedic people had faith in piousness and morality of gods.
Brhaspati was prayed by them to amend the deep-rooted defects of
eye, mind or heart. They would pray and beg for the graciousness
and mercy of the Lord of the world.®

The ancient man prayed for strength, energy, splendour,
righteous indignance and light.'© Such sincere and zealous

1. AV, XIX 62.1. 2. Ibid. XIX. 15 6. 3. YV, 1.5 4. Ibid,IV.27.
5. Ibid. V. 86, 6. Ibid XXXII. 14,15, 7. Ibid XXXVI 17. 8. Ibid.
XXXVIL 18. 9, Ibid XXXVI. I. 10. Ibd. XIX. 9.
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worshippers, praying for those very treasures that are embodied By
Almighty were devotees of ahimsa, for, lustre (Teja), energy (Virya),
Strength (Bala) and Light (Saha) cling and decorate only that -
fortunate one who is an embodiment of selfless love, goodwill, help,
sympathy and happiness to see others happy.

Only 2 man of ahiithsa harder than stone and softer than
flower, possessed with the strength of universal love can bein
possession of energy, splendour and illumination that shatter all’
sorts of darkness to nothingness and spread light everywhere within
and without, Right indignation means indignation for evil and
all its offshoots. '

The Samhltas teach us not to wxsh ill to others and pray to
God not to let them love evil speech.?’ '

Charity is praised in the Rgveda and prayérs are offered for
the welfare of those charity-minded people who are desirous of
giving 2 Only a believer in goodness and a man of feeling for others
can depart from the things owned by him. To give in charity
means to help the needy, by providing him with necessary things.
"To help means to be a well wisher, to be sorrowful to see others in
sorrow and make an effort to put an end to their misery.

The Vedic people had an intent desire to get rid of all sorts
-of ill thoughts and used to think that day conquered by them on
which they could prevail ui)on evil and sin.8 They had faith in
truthful speech. They wished and prayed that truthful speech
might guard them,2 This devotion towards truth shows 1egard for
morality. Truth helps in practising ahirsa.

According to the belief of ancient people, help to others
liberates 2 man, They prayed to Pasan, to urge him who would
qot give and make thus the niggard’s soul free.5 They prayed to
God to give them strength that might enable them to protect each
-other, to eat and dine together, to work together, to study for

-enlightenment so that they might live in unity and love without
hating each other,6

1 RV,1.41.8,9, 2.1md.X.151.2, 3.Itid X 164.5. 4. Imd. X
37.2, 5 Imd. VI, 53,5, 6, TA,VIIL. 1,1,
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Ahimsa in Upanisads ,

According to Brhadarapyakopanisad, one becomes good by
good action and bad by bad action.? As one thinks and acts, so-
does one become. The doer of good deeds becomes good and the
doer of bad deeds becomes bad. Virtues make one virtuous and
wickedness makes one wicked. Others, however, say that man
consists of desires. As is his desire, <o is his will; so is the deed that
he does. Whatever deed he does that he attains.2

Thus people of the Upanisadic age had knowledge of goodness,
virtue and vice. They believed in the reward of good deeds.
Upanisads appreciate noble will and noble desires.

The threefold offspring of Prajapati, gods, men and demons
lived with their father, Prajapati as students of sacred knowledge..
After the completion of their studentship, gods requested Prajapati
to instruct them. Prajapati uttered the letter ‘da’. All the three
offsprings understood the meaning of the letter ‘da’. Gods under-
stood that Prajipati instructed them to control themselves—
‘Damayatta.’

According to Sankara, gods are said to be naturally unruly
and hence are asked to practise self-control.

Men understood that they were 'instructed to give—¢‘Datta’,
for men by nature are avaricious and hence should distribute
according to the best of their capacity. Demons understood that
they were asked to be compassianate—;‘Dayadhvam.’ Demons by
nature are cruel, given to inflict injury on others, hence they should.
have compassion and be kind to all,?

All the three virtues mentioned above help a man in his effort
to perfect himself in the practice of non-injury towards all, Self-
control helps in overcoming the lustful passions, charity puts a stop
to greed and the practice of compassion helps one in developing.
feeling for others and help others 1n misery.

According to Sankara, there are no gods other than men.
Devoid of self-control but possessed with good qualities, man is god..

1. BU, III. 2 13. 2. Ibid.1IV.4.5, 3. Ibid. V.2.1.3,
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If particularly greedy, man is man. If cruel and bent upon injuri'ng
others, man is a demon.

Man can attain all the three virtues that are a great help in
realizing the true purpose of life—self-realization. A callous man
may be called a demon in human form, This also confirms that
infliction of injury upon others is to be vehemently denounced. A
violent man is not better than a demon. The three injunctions

require a man to be good and do good, even though he finds himself
in the world of evil.,

A mind of equipoise can be attained by the practice of self-
denial that helps a man to face the onslaughts of joy and sorrow,
without being elated and disheartened by happinesses and miseries.

True compassion demands of us not to be satisfied only

with lip sympathy but help practically the sorrowful to destroy
his sorrow.

The word ‘austerity’ has been used to comprehend all the
forms of self-control.? Morality, truth, study of sacred books or

listening to the same, peace, charity and sacrifice—all are termed as
austerity,

Towards the end of the Chandogya Upanisad, we find the
Pparting advice to students that was given by Brahma to Prajapati,
by Prajapati to Manu and by Manu to mankind. According to this
advice, after having learnt the Vedas, he who settles down in a
home of his own, continues the study of what he has learnt,
concentrates all his senses into the self, practises non-injury to all
creatures except at holy places; behaving thus throughout his life
attains the world of Brahma and does not return to this world
again.2 Sankara translates ‘sarva-bhiitani’ as all creatures, both
animate and inanimate, In this way, non-injury is to be extended
to the anumal world also. By the expression, ‘except at holy places,’
Sankara means that even travelling as a mendicant causes pain to
others but a mendicant is allowed to beg for alms, at sacred places.?

L 1. NU, p. 140, 10th verse (One hundred and eight Upamsads Edited by Vasudeva
axman SzstrT Pa.x.lsxkar. 1917). 2. QU, VIII, 15. 1, 3. Buksanimittamatanidmzp
Paraplds syfm ( vide Sankara's commentary on GU, VIII 15, 1 ).
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" Herein is found the culmination of ahimsa—not totrouble
others by being dependent on them, not to talk of taking life of any

creature whatsoever.

In the Taittiriya Upanisad, the teacher exhorts the students
to follow truth, virtue, welfare, prosperity, to revere parents,
teachers and guests as God, to practise blameless déeds, follow even
teachers only in righteous deeds, to give with fear, in plenty, with
modesty and sympathy. Students, when in doubt are asked to follow
the footsteps of Brahmapas who are competent to judge, devoted to
good deeds, not led by others, not harsh and are lovers of virtue.l

Accoxding to Dr, Radhakrisnan,2 Brahmapas have a sponta-
neity of consciousness which is expressed in love for all beings.
Their tenderness of sentiment and enlightened conscience should ke
the standard for all.

The above statement brings out the concept of Ahimsi, in the
form of concept of love for all beings, which is said to be the
fountain of all teaching and the doctrine of the Vedas.

dim of Life
The aim of life, according to Upanisads is to realise self.3
Austerity plays an important role in attaining self-realization, It

helps us in cleaning our souls of all that is impure, sinful and
imperfect,

As said already, all virtues come under one word, ‘austerity.’
Ahimsa, undoubtedly, is included among those virtues, nay, this
principle leads all virtues. As mentioned before, positive ahimsa
means to love others, to help the needy and the like.

The aim and theme of Katha Upanisad is to teach charity.
Significance of faith in giving what is worthy to be given in charity,
has been fully dealt with, in this Upanisad. Ahirhsa in reality
means not to harm any person not only physically and apparently,
but to be sincere and cautious in not harming anyone. To make it

1 TU,1 1l. 2 Principal Upanisads by Dr. Radhaknishpan ( Text with
T}‘anslatlon and\commeptaries, Tarttirzsopamisad I.11) 3 BU,IL ¢4 o.
‘Atmz Virre drstavyah.’
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more clear, one may not harm others apparently but his actions,
words and thoughts, may be in the long run, injurious to others.
Likewise, if a person gives in charity a worthy thing and in faith,
he follows ahimsa in spirit, whereas a thing given in charity by a
person not with faith but only in name, means not to follow
ahims3 in spirit, for in that case he is not charity-minded in the
real sense.

Ahimsa demands sacrifice of all that is dear to us. Katha
Upanisad has distinguished these two different things—pleasure and
definiteness. Man’s highest good lies not in pleasure but in moral
goodness, Man is approached by both pleasant and good. The wise

resort to good and the simple ones to pleasant to enjoy the worldly
pleasures.?

The Praina Upanisad teaches us that Brahma-knowledge
cannot be got without austerity, chastity and faith. The seer
Pippalada asked the seekers of Brahman, to live with him for one
amore year with chastity, austerity and faith.2

A man of chastity loses his foremost quality as soon as he
injures anyone in thought, word or deed. Austerity is self-restraint.
A man of self-restraint sacrifices his sensual enjoyments for the sake
of self-realization. He never yields to his base desires. To injure
others in anyway is to give in to a base desire. Right faith will

not lead a man to such step that proves injurious and harmful
to others.

Austerity is the root of the knowledge of self, Goodness is
obtained by practising austerity, understanding is developed by
goodness and knowledge of self comes by understanding.3

A body, burnt in the fire of austerity has no cremation and
-does not require any ‘Sraddha ceremony’ like that cooked food that
need not be cooked again.¢ This shows the glory of Tapas (austerity)
that has its root in ahimsa.

Lord Brahma, when approached by Aévalayana to instruct
him in the knowledge of Brahman, to free him from impurities, said

I, KU, 1.2.3, 2 PU,T 2. 3. MU, 1IV.3. 4. PalU, VL. 7.
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to him—¢Seck to know Brahman by faith, devotion, meditation and
concentration. Not by work, by offspring or by wealth, but only
by renunciation does one attain eternal life.’?

This instruction emphasises the right faith, absence of greed
for son and money. ‘Karma’ can also mean rituals that have been
underestimated before the lustre of meditation, concentration, faith
and renunciation. Sankara also gave preference to knowledge.

From the above contents of the Upanisads, we come to the
conclusion that the highest aim in life and the highest good of
life lies in attaining self-realization and immortality. Immortality is
attained by knowing Brahman,

As said already knowledge of Atman requires power of under-
standing, power of understanding is developed by possessing good-
ness and goodness is attained by practising austerity, Austerity is
an inclusive word. Tt embraces all that is good and great. Ahimsi
is to be given top-ranking position. the first placein all virtues.

Man’s life is symbolically a sacrifice. Sacrifices in the
Upanisads become self-denying acts. For example, Brhadarapyako-
panisad opens with an accouut of Advamedha, interpreting it as
an act in which the individual offers the whole universe in place
of the horse and by the renunciation of the world attains, spiritual
authority.2

A man of self-denial lives in the world but is not of the world.
He has no attachment to worldly attraction, that compel one to
harm and injure others.

Smriis and Merits of Ahimsa

Not to injure others results in attaining spiritual merit. Thus
spiritual merit is attained not at the cost of others but by living for
othe1s.® Not to injure is one of the qualities that helps in the attain-
ment of heavenly bliss.# According to Manu, the foremost of law-
makers, 2 man who injures innocent beings to please himself, never
finds happiness, neither living nor dead.5 He who does not cause

1. KaiU, Mantra2, 2 BU,I.I 1 8 MS, 1V, 233, 4. Ild., IV. 240,
5. Ibd, V. 45.
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the death of living creatures, desiring good of all obtains endless
happiness.! He, who does not injure any creature, attains without
an effort what he thinks of, what he undertakes and what he fixes-

his mind on.2

Ahimsa purifies soul, like water to body and knowledge to-

wisdom,8

' Five great sacrifices have been mentioned for a householder,
to expiate the five unavoidable sins that a householder commits in
daily hfe, He is bound to have five slaughter houses, namely—

L N

5.

The hearth

The grinding stone
Pestle

Mortar
Water-vessel

Using these things, 2 householder is bound by the fetters of”
sin. In order to expiate sins committed through these unavoidable
slaughter houses, Manu has prescribed five great sacrifices—

1. Teaching and studying is the sacrifice offered to Brahman.

2. Offering of water and food called tarpana, is the sacrifice-
to manes, '

3. The burnt oblation is the sacrifice offered to gods.
4. Bali is the offering, offered to Bhitas.

5.

The hospitable reception to guests is an offering to man.4

:

Brahma yajfia means to teach and to study. Reverence to

guests 1s known as nr-yajfia. Both of these are a type of practical
and positive service of fellow beings.5

According to Bhagavata Purina, a man without performing
such yajfias ( sacrifices ) is compared to a crow. Such a man falls
unto terrific hell and feeds upon insects, He himself becomes a
worm, lives in a pit of worms of hundred thousand yojanasin extent

1. MS, V.46, 2, Ibid.,, V. 47. 3, BS, 75, BDS, L. 5.2 4. MS, IIL

68-70, SS, Chap, V, BDS, 1. 6 1.7.

6 Bp, Skandha V, Adhyaya 26. 18.
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and is prayed upon b)rr worms, till, he expiates the sir;s, committed
by non-performing of five sacrifices.

Tive sacrifices are meant to awaken a houscholder, to make
him aware that it is obligatory on him to practise ahirns3, to the
best of his ability and try his utmost not to injure living beings
while cleaning, cooking, using water and so on.*

The householders who perform five sacrifices and practice
-subjugation of senses, cannot be assailed by sin.2

Students and Ahimsa

A student is to abstain from all kinds of hirhsz.3 Student life
is a preparation for Grhastha life (householder’s life}. Non-violence
ds an essential virtue for a Brahmacari (celibate).4

A Hermit and Ahimsa
A hermit must remain indifferent towards all, whether they
dnjure him or are kind to him.b

T he Houscholder and Ahiiisa

A householder should not injure any living being. He is to be
gentle, restrained, firm and charitable.® He is to live for the welfare
of all without injuring (anyone).?

Ruling Power and Ahimsa in Dharmasatras

According to Gautama Dharma Sutra, there is no sin on the
part of a king to kill his foes in the battle except when the foes
have lost their horses, charioteers and arms. He is not to kill those
who join their hands with him, who flee with supplication, with
scattered hair, who sit down with averted faces, who have climbed
-on eminences, or trees (in flight), messengers and those who declare
themselves to be Brahmanas.8

The ruling power as depicted in the Epics and Ahimsa

A. Ramayapa—Rama, otherwise an incarnation of ahirsa and
-compassion, did not hesitate to resort to violence, to protect the

L. BP, Skandha V, Adbyaya 26, 18. 2. GP, CV. 57. 3. GDS, (Edtd. by
H N Apte with the commentary of Hardatta), I. 3. 23. 4. MS, L. 177.
5.GDS, 1.3 23. 6. 1bd,, 1.9,%3. 7. VDP. 1.2 11. 8. GDS, II. 1. 17, 18.
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ascetics of Dandaka forest. In fact, he, as a ksatriya thought it his
duty to protect the Brahmanas and propagate sainthood.

Sita narrated to Rama, the story of an ascétic. Indra, intend-
ing to disturb the ascetic, came in the guise of a worrior and kept
the excellent scimitar 'as a trust with him. The ascetic, intent upon
preserving his trust went everywhere, with the scimitar. Constantly
carrying the sword with him, the ascetic by degrees, forewent all
thoughts about asceticism and had his thoughts involved in ferocious
sentiments. He lost his sobriety, went off the path of righteousness
and went to hell as a result of bearing that weapon in hand. Sita
further added, that arms and forest, ksatriya virtue and asceticism
were too opposites and suggested to Rama to give up the arms that
befouled one’s spirits.? “

Rima replied, that ksatriyas kept bows to do away with the
word ‘distressed’ (Arta) in the world. Rama, as a ksatriya thought
it his duty, to protect those ascetics of Dandaka forest, who being
under perils, had sought his protection. He could not violate his
promise of protecting them, even if for that matter he would have
to renounce Sita and Laksmapa.?2 Protection of Brahmagpas, was
incumbent on Rzma, even without any representation and what
-could he say, when he had promised to do 50.2

This statement of Rama, makes one to conclude that Rama
as a ruler, holding the destiny of his country-men in his hands,
thought it his duty to protect the ascetics even by means of violence.
His ahimsa laid in following his own dharma ( Svadharma ) dis-
interestedly, in protecting the Brahmagas and living upto his
promise,

B. Mahabharata—~According to Bhigma, ksatriyas, when fight
the battle, no doubt, torture many creatures, but after victory they
secure the advancement of all. Sin that accrues from battle, is
d.issipated by charity; for a king punishes the wicked to maintain
righteousness and to protect the people from plunder, destruction
and affliction, He saves the subjects, gives them life, wealth and
food. A king of righteousness, destroys those only who deserve to

1. RA.IX. 2 1bid,, X, 3, 20.
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be destroyed, not from any selfish motive but for the growth and
advancement of his people. Just as the reclaimer while reclaiming
a field, uproots paddy blades and weeds only to make paddy blades
grow more vigourously, similarly a king slays some (unworthy and
-disloyal one), no doubt, but only to safeguard righteousness and
true humaneness. The sin committed by the slaughterer, for the
-good of the many, is destroyed by penance and charity.?

“The ruling power as d«picted in Purapas and dhimsa -

The Bhigavata Puripa allows a ruling power to kill the
wicked. If a king kills him who is cruel to beings, minds only
his development and is mean; that killing is non-killing, no
matter whether the himsaka happens to be a man, a woman or an
impotent.2

So, 2 king does not commit himsa if he kills some intolerable
“being for the welfare of the whole community. However, refuge to
violence should be the last step to bring peace and order in the
~country.

But, a king or head of a state, has to treat the subjects or sub-
ordinates, as a mother treats her children.® However, he is not to
submit to evil and evil-doer. Protection of the subjects is the
quintessence of his duties;# A true and an ideal mother loves her
,child but does not put up with its wrong attitude and ill manners.

A king is not to use unfair means to conquer the earth.5
To dissociate with unfair means is to associate with the virtue
of ahirmsa.
Law of Karman and Alwinsa in Epics

A. Ramiyana—People in the age of Epics had belief in the
‘Law of Karman.” A Brahmana’s son was dead in the reign of king
Rama. He came to the palace of Rama and exclaimed with sorrow—
‘I do not remember to have ever uttered falsehood, or injured an
animal or perpetrated any other crime. Therefore, for some other
reason, has the boy gone to the abode of death,’®

1. MBS. XCVII, 3-8 2, BP, Skandha IV, 17th Adhyzya, 26, 8. MBS,
LVII, 44,45,47. 4. Ibid., 5. Ibd., XCVI, 1. 6. R, Uttarakinda LXXIII;
7 e
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After Rama’s leaving for the forest, king Dafaratha, thinking
of Rama’s separation, bewailed—¢‘I conclude, that, formerly I
deprived many cows of their calves, and it is for this reason that
the present calamity has befallen me.”?

The above two incidents serve as proof that people of the
Epic age believed in the law of Karman. The sufferings that we
have to undergo are the result of our own bad actions. To injure
-an animal results in the death of one’s own son. Separating calves
from their mothers, results in the separation from one’s own
dearest son.

B. Makabharata—A king, Sanaka by name had one hundred
wives, but onlgr’ one son. He was prepared to do anything evil or
good to have hundred 'sons. A Brahmapa suggested to him to
sacrifice his only son Janata and let his queens smell the smoke of
this sacrifice and that would give birth to hundred sons. Janata
-also would be born of his former mother, with a mark of gold at
the back. The king consented. The boy was offered as the victim
but mothers out of affection caught him and cried piteously. The
Brahmana dragged him and made an offering of his fat, The
bereaved mothers smelt the smell and afterwards hundred sons
were born to the king, Janata being the eldest from his former
mother,

The Brahmana and the king died in course of time. The king
saw the Brahmapa being grilled in the hell fire and asked him the
reason of being in the hell. The Brahmana replied that it was the
result of performing sacrifice for the king.2

As the Brahmana showed an indifferent attitude to the
motherly feelings and affection of the hundred queens and did not
mind the injury done to Janata, by killing him just for satisfying
the worldly desire of the king, he had to bear the fruits of his evil
merciless and crude action. Although, it was for the satisfaction
and joy of the king, but the Brahmana being the preceptor, ought
not to show the cruel way of satisfying the desire of the king.

1. RA, Ayodnyakipda, XXXIX 4. 2. MBV. CXKVIII, 15-28; CXXIX, 212,
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Even though the king appealed to. him for showing him the good
or bad means of acquiring hundred sons, he as the preceptor ought
to have prevented him from using evil means to attain the end,

Thus, it is concluded, that he who injures the innocent persons,
attains hell. ‘As you sow so shall you reap’—This proverb is quite
truc according to Ramzyana and Mahabhzrata.

The hermitage of a sage, was once taken by thieves, as &
shelter to hide themselves from guardesmen., The guardsmen
suspected the sage who was observing the vow of silence. They put
him on *Sula’ ( a long pointed nail ), together with other thieves.
The virtuous minded sage did not die on ‘Stila’ even though he did
not get food for many years and practised the austere penances.

One day this great sage enquired of Dharma about the un-
conscious sin he had committed and for which he was suffering
such a punishment. Dharma replied that a little insect was once
pricked by him with a blade of grass and the punishment was the
result of his own action.? Thus the injury done to others results in
the injury to ourselves.

Ahimsa in its positive form has been practised in various
ways, in ancient days. Forgiveness has been highly praised in the
Mahabharata. Yudhisthira asked Draupadi how he could afford
to give up forgiveness that is an abode of truth, wisdom, three
worlds and Brahm3a himself,2

What is forgiveness ? It means not to return evil for evil but
to keep patience and perseverence and win the opponents by means
of fortitude.

Draupadi suggested to Yudhisthira to give up forgiveness
towards Kurus and show his might but the abode of forgiveness,
Yudhisthira replied that the anger in this world was the root of all
destruction. A man, dominated by anger, is unable to discriminate
between right and wrong and might kill him who was worthy to be
adored. A self-controlled man does not act against those whose
anger has been excited and thereby saves himself as well as others,

1 MBV. CXVIII, 9-18, 2, Ibid, XXIX, 44.
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acting as physician in case of both.l A wise man who does not come
under the sway of his own anger, even though oppressed, rejoices in-
the next world for bawing -treated 2 man of anger with indifference.
According to the sage Vyasa, a wise man should elways forgive his
wrong-doer, inspite of being in difficulty. o ‘

Anger makes 2 man blind to real state of things and he loses his
way. -He who conquers anger at‘ains bravery, skill, aignity, generosity
and other accomplishments that a man of character is in. possession of
Only illiterate ones regard anger, equwalent to energy. Anger, in’
reality has been given place, to deatroy the world. No peace would
have been possible among mankind but for the persons who are equal
to earth in forgiveness.3 = Mahzbharata exhorts the injured persons not
to return ‘t‘heu‘ injuries, not to chastise the superiors in return when
admonished by them and forgive every form of injury. A man of ex-"
cellence always shows his forgiveness even when excited, oppressed and’
insulted. Yudhsthira, in order to make Draupadi know the significance
of forgiving, quotes Kasyapa; according to whom, forgiveness is virtue,
sacrifice, Vedas, éruti, Brahma, truth, accummulated as well future -
merit, devout penance, purity and sustenance of the Universe. Humility *
and forgiveness adorn the self-controlled.3 o

Yudhisthira appealed to Draupadi, not to doubt the ancient
religion which was formulated by the ‘omniscient and omnipotent’ sages.*

What is ancient religion » The above contents make it clear that
the ancient religion s nothing more or nothing less than forgweness‘
that is the chief of all the virtues. Virtue 1s the only friend to cross
the wordly ocean.

Not to spfaak il of others is verbal ahimsi. He who does not
speak ill of others does not indulge in self-praise.5 '

Rama’s attitude towards Kaikey: may be termed as of the type
of ahimsa, 1In the Aranyakinda of Ramdayana, Laksmana in Pafica-
vafi, glorified Bharata and said to Rama—How can mother Kaikeyi,

1. MBV, XXIX,5,6,9,12. 2. bed }xkl}\. 15, 16, 21, 23, 25, 28, 32, 36,
33,40,55, 3, Ibid. 4, Ibid. XXXI,23. 5. Ibid CCX 43.46.,

’
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whose husband is Dadaratha and son Bharata, can have such crooked
ways’ ®* Hearing this, non-violent Rfima who believed in returning
good for evil and saw good in humanity, replied—My brother, you
should by no means, tax our second mother. Do thou talk of that lord
of Tksviku race Bharata’.?

The above words can note the belief of Rama in the creed of
“forgive and forget.” That is the foundation of Ahirnsi. Being born
in Ksatriya caste, Rama slayed those only, who deserved to be slain in
the interests of Brihmanas, saints and ascetics and never got enraged
with those that ought not to be slain,

Rama, the ideal of humanity would not have killed Yaksipi
because of her feminineness, but for the sake of the good of the people.
He was coerced to end her life for the welfare of the masses. He was
aware of her feminineness while killing her, that is why, he hesitated
in the beginning to slay her,2 Not only Rama but Sitd also had faith:
in the virtue of ahimsa.

Sita, when under the grip of Ravaga, was surrounded by Raksa-
sis in Afokavatikd, to keep watch on her, so that she might not run away.
They also were instructed to tempt her to the luxurious hfe of Ravana,
50 that she might yield to Ravana’s will.

One of the Raksasis Trijatd by name saw a dream that forecast
the victory of Rama and defeat of Ravana. That demoness related the-
story of her dream to other demonesses and told them to implore her
forgiveness so that she mught save them from the mighty disaster.$

Sita heard these words of the demoness and determmed in her
mind that 1n case Rama would win and defeat Ravana, she as a victo-
rious queen, would give protection to demoness,4# All that they were
doing to her were done on account of orders from Ravanpa. He
(Ravana) would not have spared them, in case they disobeyed him.5

This considerate attitude of Sita 1s non-violent. It also serves as

an example for all the conquerers, that when in power they should
protect the weak and not suppress them.

1 RA, XIII. 35-38. 2. RB, XXVIL. 13,14, 3. RS, XXVII39. 4. Ind
XXVII 47. 5, RY CXVI 39-42,
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Vidura Nitt and Ahimsa in Mahabharata

Vidura, Dharma-incarnate, taught Ethics to Dhrtarasira. Vidura-
Niti in the Udyogaparva, forms a part of ahimsa.? The theme of this
niti (ethics) is not to injure others, to treat others as one would like to
be treated by them. Accordingto Vidura, bathing in all places and
kindness to all creatures are equal. He further adds that kindness is
better.2 Vidura lays great stress on the nobility of mind. A noble
mind is an abode of harmlessness and forgiveness.

The war between Kauravas and Pandavas seems to be a war
between the forces of himsa and ahimsi. The fall of Kauravasis a
warning to him who is bent upon attaining material sovereignty with
the weapon of himsi and callousness. The triumph of Pindavasis a
triumph of righteousness that culminates in ahimsa and forgiveness.

Forgiveness means not to retaliate, notto pay back in the same
coin and that is what ahimsa aims at. Forgiveness is said to be the
ornament of strong as well as of weak man,® It can subdue everything
in thus world. It can attain everything., He who has the weapon of
love and peace in his hand, what can the wicked do to him? Just as
fire, falling on the ground, devoid of any piece of straw, is extinguished
of itself, similarly, a person of violence, if he is treated with non-vio-
lence, cannot but control his violence in the long run., Ahimsa 1s the
cause of happiness, just as knowledge is the deepest satisfaction.4

Vidura highly admires verbal ahimsa when he says, that he who
does not speak harshly attains renown in the world. It is the forgiving
nature that makes one of high family. Those who are of forgiving
nature, stay like fire in wood, without showing outward symptoms.5

A man of forgiveness is mn reality a man of strength who exercises
forgiveness at all times and at all places. However, as Vidura says, for-
giveness can be an ornament of both the stronrg4 as well as of the weak,
The weak should forgive everybody and the strong should forgive for
the sake of virtue.® Himsa is the strength of the wicked and the vici-

ous and forgiveness is the strength of those that are endowed wtth good
qualities.”

I MBU XXXIIXL. 2 Ibid XXXV 2 3, MBU. X3XIIT. 545

4, Ibid XX XTIJ, 61. 5, Ibid. XXXIX, 14 6. Ibid, XXXIX. 59-60. 7. Ibid.
XKXIX 70, s 5 1 i I Ibid
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In the vana parva of Mahabharata, we come across the story of
a fowler who possessed deep knowledge and who was well-versed in the
art of life and had subdued his all senses. Fe had knowledge of his
previous births and was destined to the present trade only due to his
own fault in his previous life. He happened to be a well-versed Brah-
mana in his previous life and had the company of a king. On account
of his association with a king, he too shot a swift and fearful arrow and
killed a Brahmana who cursed him, saying—¢‘You shall he born as a
cruel $udra fowler.” On being approached by the fowler, the Brab-
mana, he favoured him, saying—<You shall be born a virtuous $tdra
fowler, waiting upon your parents.’l

This example of the fowler, lcads one to the conclusion that to
have to earn livelihood by a business that demands the life of animals
and lower creatures, is the result of one’s own action of hims3a, hence
himsi should be always avoided. It is very difficult to get rid of this
evil, when once one comes under its grip.

According to the foremost of sages, Pulastya, he who considers
all creatures equal to his own self, enjoys the fruit of Tirthas (pil-

grimages).2

T he Bhagavadgita and Ahimsa

The Gita is regarded to be the cream of Upanisads and all the
scriptures. Whether Gita teaches himsa or ahimsa seems to be a contro-
versial question, according to some. Inthe first Chapter, Arjuna is
found laying down his weapons. under the influence of attachment and
perfers death at the hands of Kauravas. He foresees disaster and be-
comes afraid of sin of himsa.? He requests Srikrsna to tell him what is
assuredly good for him.4 Lord Krsna makes him understand that
nobody kills oris killed. The soul is immortal and the body must
perish—Fight the battle that has come to you as duty. Victory or
defeat is not your concern. Acquit yourself of this task.’s

These words of Krsna do not teach war and himsa, but only
intend to remove Arjuna’s infatuation, Arjuna in reality did not refuse

1. MBV, CCXV. 4. 2. Ibid. LXXX 12. 3. MBB XXV. 45. 4 Ibid.
XXVI.7, 6. Ibid. XXVI 20, 38, 47,
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to fight in the he spirit of Ahimsa. He had not taken the bow for the
first time. He hesitated to fight against his own kith and kin. Thz Bless-
ed Lord, knowing Arjuna’s inmost thoughts, advised him with the inten-
tion of removing his attachment and not to teach himsa to him.!
Control of anger, attachment, other types of qualities and attainment
of a stage beyond three gunas (qualities—Sattva, Rajas and Tamas),
are not associated with himsa but ahims3a. Gita shows us the way to
destroy desire, attain steadiness, detachment and self control.2 The
Gita teaches performance of action with no attachment for its fruit.%
‘Ahimsa with other vir ues has been regarded as the characteristics of
Sattvic men.4

Thus, it is found, that the Gita emphasises the virtues that are
aids to ahimsa. Hence Gita teaches ahimsa and not hims3.

Jajali, Tuladhara and Ahimsa

Jajali, a Brahmana, came to Tuladhara, a trader and asked him
the reason of having such stability of understanding inspite of being a
trader. Tuladhara replied that morality consisted of universal friend-
hness and beneficence to all creatures. The highest form of morality
consisted in a living that is founded upon total harmlessness towards all
creatures or the smallness of such harm. Only he is in the know of
morality or righteousness who is always the friend of all creatures and
who is always engaged in the good of all in thought, word and deed.
Brahma is attained by that person who does not behave sinfully towards
any being in thought, word and deed. He who inspires fearlessness in
all, acquires a state 1 which there is no fear. He, who has purged off,
all desires of injuring others, he acquires the merit of righteousness. He,
who on his part assures fearlessness to all, acquires the merit of all
sacrifices and at last acquires fearlessness for himself as his meed. There
is no duty superior to the duty of not injuring other creatures. Of all
lgifts, the promise of harmlessness to all creatures is the greatest.5

On the other hand that person who for his harsh words and bad
temper 1s troublesome to all creatures.like death itself, he certainly

1. Sarikara’s Commentary on the Bhagavadgita 11, 18 2. MBB. XXVI.

55. 3. Ibid. XXVIL. 47. 4 Ibid. XL.1-3, 5 MBS, CCLXVIII, 5,6,9,17,18,
25,30,31.
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aftains a state, {full of fear. He, whom ecvery creature fears like a wolf,
becomes himself filled with fear, like acquatic animals, when they
become compelled to lean on the shore from fear of the roaring
Vadava fire,t

Jajali was a great Brihmana who brought up bitds, that had
made nest on his Head. Jdjali did not stir so as not to injure them.?
While talking to him, Tuladhira showed Jajali the fruit of his (Jfjali’s)
ahimsi. The birds, that had been brought up on his head, were {lying
in the air, Tulidhara said—See, many birds aie roving in sky.
Amongst them are those who were biought up on your head. Those

birds, treated aflectionately by you, are showing love for you, who is
their father,”

Birds; summoned by Jajali, answered according to the dictates
of that religion which preaches abstention from injury to any cieatuie.®

All the acts that are not injurious to any creature, bear good
fivit here and hereafter, "Those acts that injure others destroy faith
and want of faith brings ruin on the destroyer

Ahimsa must be followed by every means within the power of a
man. One who has following and oné who has iiches, if adopt
the virtue of ahims3, are surk to attain prosperity and heaven.®

All the gods live in every creature who has five senses.® Hence
to imjure any human being 1s to mjure God Himself.

Emasculation of bulls, boring of their noses, making them bear
,heavy loads, bind them and put them under various soits of restraint
1s himss.7 | To oppress the animals with heavy loads is foeticide.8

The cow and the bull a1e objects of 1everence. Cow is regarded
as mother and bull as creator, In ancient days, king Nahusa was
addressed by many sages who said—O King ! You have killed a cow.
which is'regarded in the sZ:riptules‘ like one’s mother ! You have also
‘killed 2 bull thatis deélared to-be like the creator Himself. We have
been greatly pained-at it.”? They, in order to purify Nahusa, divided

1 MBS, CCLXVIII 19, 26 2. Ibid CCLXVII, 15-37, 8. Id, CCLXXS5,
4,Ibid. CCLXX, 6, 5. Ibid. CCLXVIIL, 27 6. Ibld. CCLXVIII, 42, 7.
Ibid. CCLXVIII, 39, 8 Ibid. CCLXVIII, 47,



(55 )

that sin into -hundred and one «parts, and metamorphising the pieces
into diseases, cast them among all creatures. They said—‘“We shall
not be able to pour libations in your sacrifice.”?

Herein we find prohibition of violence of cows and bulls, even
in sacrifice. ‘ ~

A man of Ahimsa has no favourites. He does not dislike any~
body. He treats all alike—those who injure him and those who praise
him. He has no liking or disliking for anyone.?

Dharma and Ahimsa

From the above instance of, Tuladhdra and Jzjali, it is learnt
that ahimsa is the true and the highest dharma, Himsa is adharma and
‘unrighteousness. K'ing Pariksita, once, went to the river Sarasvati,
He saw a couple of , cow and ox, beaten by a king with a club in his
hand The bull white as a lotus stalk, terrified (as if) about to pass
'unne was tottering on one foot and was being beaten by the king.
He saw the cow, the giver of all materials for sacrificial offerings; quite
helpless. She was kicked by the king and was bereft of her calf. The
king Pariksita saw her face coveréd with tears. She looked emaciated
and gasping for breath. King Pariksita enquired of the king who he
was? He looked the king by appearance and éudra by deed. " He also
enquired of the bull and the cow who they were. ' Later on he came to
Eknow, that the bull in reality was dharma and earth in disguise was the
cow. He understood that Dharma was deprived of austerity, purity
and compassion by -pride, attachment and intoxication and was left
only with truth, which Kali, in the guise of a king, had grown strong
enough to seize too. ;

Pariksita drew his keen-edged sword against Kali, the spring of
unrighteousness. Kali knew his intention, threw off his royal guise;
and fell at the feet of the king. The king (Pariksita) was always merci~
ful to the distressed. , He smilingly asked XKali, to quit his ‘ground:
Kali trembled and requested the king for some :space. The king

arranged dice, women, wine and slaughter as his abode, Kali demand«—
- : oy

- v
-

1, I":d. GCLXVIII, 48.51. 2, Ibid. CCLX\ ITI, 56.

$ -
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xd more _and the king gave him gold, as his fifth abode. Thus Kali,
the father of unrighteousness, dwells in these five places.?

The above contents” support the belief that himsa and slaughter
are an abode of unrighteousness and a man of righteousness should
abstain from the commitment of slaughter.

~ Svadharma (one’s own duty) of a Paramahamsa, lies in quieti-
tude and ahimsa.2

Suniti’s advice to Dhruva and Ahimsa

King Uttanapada had two wives—Suruci and Suniti. Suruci bore
Uttama and Suniti bore Dhruva. The king liked Su-uci and her son
imore than Sunity and Dhruva. Once the king was fondling Uttama.
Dhruva also wanted to be in the lap of his father, but his step-mother
detained him. Dhruva felt insulted and went crying to his mother.
Suniti heard the story from her son and advised him not to wish ill to
others, since the evil done to others had to be suffered by one’s own-
self.  She further advised her son to remain untouched by envy.s

The advice of Suniti to Dhruva is an advice of an ideal mother,
To return good for evil and to be happy, to see others progressive,
prosperous and happy is the line of thinking of a non-violent mother.
There can be no -disputes and domestic troubles, if the difficulties are
faced after the manner of Suniti. |

¢ Afterwards, Uttama was killed by Yaksas, Hearing this, Dhruva
went to exterminate them. Atthat time Manu appeared and made
Dhruva understand that he should not slay innocent Yaksas, He should
not involve many for the fault of one. Hari, the soul of all, is pleased

with him who has endurance, mercifulness love, and impartiality
towards all.4

Result of killing bugs, lice, etc.

-

A man should: not injure those creatures that are harmful to
human beings but are devoid of discrimination. - Such creatures have
the means of living appointed by God and have no feeling, rather, are

r
- PR

. -

1. BP, Skandha I, Chapter l7th (full) (Gxta Press Gorakhpur edxtxon)

2. Ibid. Skandha 1, Chapter 18th, 22nd Sloka. 3. Ibid.IV.8.17-19. 4. Ibid.
Iv. 1111, 13,
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not capable of feeling for others. ‘To cause pain to such creatures sends
one to Andhakiipa hell. That person is tormented on all sides in
darkness by those beings, animals, deer, birds, serpents, mosquitoes,
lice, bugs, and flies, etc. that are wronged, here by him. Thus, he is
there deprived of sleep and rest, unable to stand anywhere. He wand-
ers like one fallen in a detestable body.t

-

King Puryyasa and Ahimsa

The Skanda Purana furnishes us with a story of king Puruyafa
of Paficala country, who even though very righteous in this world, had
been in his previous ten births addicted to himsa. In his tenth birth, he
became 2 hunter. Although he was callous, once he hélpedthe sage
Karsana in regaining his consciousness. He threw water on his eyes
and fanned him with a tree leaf. ;

On account of this virtuous deed, he was reborn a king; but due
to his heartless deeds, he lost all and became a victim of utter poverly
and muisery,2 ' : ’

This instance serves as a lesson to know the value of ahimsa and
compassion and the harm done by himsa. Ahimsa brings prosperity,
whereas himsa brings destruction.

Vedic rites are two-fold—Pravrtti and Nivrtti. Nivrtti is extinction
of desire preceded by Jfiana or knowledge and Pravriti is worked out
by the worship of sacred fire. According to M.N. Dutt,% Pravrtti is
what destroys desires and Nivrtti withdraws the mind from the worldly
objects.® Ahimsi is a help in both ways. The Practice of ahimsi

destroys desires as well as helpsin withdrawing the mind from the
worldly objects.

1. Ibwd. V. 26, 16, 2.SkP. Vaignava Khanda (Vaisikha masa, 15th Adhyzya,’
1-57) 3. GP. XLIX.20. 4, Translator of GP. 5. Vide English Translation
of GP by M.N Dutt, p, 128 F,



CHAPTER II1
AHIMSA IN JAINISM

. (Sanskrit Sources)

Introduction—Jainism is one of the oldest systemsin Indian thought.
As said before there are some fundamental Principles of Jainism, i.e.
Jiva, Ajiva, Asrava, Bandha, Samvara, Nirjara and Moksa.X

"¢Samvara’ checks the cause of Karma.2 It is antagonistic to
“‘Asrava’? Tt is of two types—

Types of Samoara
1. Bhzva Samvara .
2. Dravya Samvara

‘Bhava Samvara’, means modification of consciousness by which
the influx of Karmas is stopped.4 It is of seven kinds— ‘
1. Vrata (Vows)
2, Samitis (Attitudes of carefulness)
. Guptis (Restraints)
Dharmas (Observances)
Anupreksas (Meditations)

O')UI:P'LO

Parissha Jayas (Victories over troubles) ~

, 7. Garitra (Various kinds of conduct)®
Definition of Vrata . - ’
B Abstinence from Himsa (inju:ry) , Anrta (falsehood), Steya (steal~
ing), Abrahma (sexual pleasures) and Parigraha (acceptance of worldly
objects is called Vrata (vow).® i

Kinds of Vrata
In other words, vrata or vows can be said to be of five types i—

1. Ahimsa (Abstinence from injury)
2. Satya (Ahstinence from falsehood, i.e. truth)

1. TvS. 1. 4, 2. DS. ( Commentary of the 34th Gathi) 3, Ybid.

( Commentary of the 24th Gatha) 4. Ibid. (Gath3 34 with commentary.)
5 Ihd. 35, 6. TvS VIII.
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3. Acaurya or Asteya (Abstinence from stealing)
4. Brahmacarya (Abstinence from sexual pleasures)
5. Aparigraha (Non-acceptance of worldly objects).

Ahimsa is the greatest of all vows

Ahims3 is the main vow, and is given the first place. According
o ‘$ri $ruta Sagara Suri® truth, etc. are meant to support this main
vow-—ahmasscl, just as water is required to help the growth of grain, etc.

Definition of Alumsn ’ ) .

Ahirns3 is opposite to hithsa. What is Himsa ? himsa means to
separate the ten vitalities? by a pramatta (a careless person).3
Meaning of Pramatta and pramada

The words ‘Pramatta’ and ‘Pramdda’ have been interpreted in
“various ways by various commentators. According to Sruta Szgara
Suri a passionate man may be called 2_ ‘pramatta’, or he, who acts
thoughtlessly is a pramatta; or he who intends to practise ahimsa
cunningly on account 6f strong passion, is a ‘pramatfa ;4 or, he, who
‘indulges in four varieties of reprehensible talk (vikathz), about king
(R3jakatha), the state (Rastra Katha), women (Stri-kathz) and food

(Bhojanakatha) ; four varieties of passions (Kasaya) i.e. Krodha (anger),
Mana (Pride), Maya (deceipt) and Lobha (greed), has five Indriyas
"(senses) i.e. of touch, taste, smell, sight and hearing; -indulges in nidra
(sleep) and raga (attachment) to worldly objects, is a pramatta.5 Pra-
matta yoga means activities of the Manas (mind), Vacana (speech) and
Kaya (body) of a pramatta. Separation of vitalities due to the activities
of a Pramatta, i1s called himsd.® Ahimsa would mean not to separate
vitalities and not to be a Pramatta. : ‘
‘Definition of Himsa - - i

Any injury to thé material or tanscious vitalities caused througﬁ
Pbassionata activity of mind, speech or;body is Himsa assuredly."

Vo
1. Author of TV, Commentary m TSVII. 1.2 Five senses (touch,
© taste, smell- 4ight anid heafing ) forces of body, speech mind, age, inhaling

and exhaling, 3 TV. II. 13 14. 4 Ibid. VII 13, 5. Ibid VII. 13. Dravya
“Samgraha Githz 30 with commentary. '6. Ibid. VIL 1%, vide appendix
IT-A. 7. PSU. with trimslation and’ commeutary of Ajta Prasad 43
Jaina, 1033 Vide Appendix IT B ( Prakrta source” ' P. 236,

-

tf
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Hiimsa in absence of passionale activity is not himsa ‘

The commentator of Tattvirtha sttra, Sruta Ssgara Stri, isof
opinion that one is not !iable to sin, even if vitalities are separated in
the absence of paseionate activities. He quotes ‘Pravacanastira’ wherein,
it is written that if a minute insect comes under the feet of a sage,
observing the principle of Iryisamiti (walking and looling ahead in a
Jmanner, 50 as Not Lo cawuse injury to any creature), or if that incect dies,
having come under the feet of the sage, he (the sage) is not bound by
any sinful karma.» According to the author of Tattvartha Vrtti, a
pramatta is an object of sin of hinsh, no matter whether a life is destroy-
ed by him or not, whereas a dispassionate man does not commit
himsd, even if any life is destroyed by him,2

The conviction of the commentator is supported in ‘Purusirtha-
siddhyupdya’ according to whibh, if a person is not moved by any kind
of passion and is carcfully following the right conduct, he doesnot
Fommit hinned, even if vitalities are injured. It 4s further said with

great assurance that non-appearance of attachment and other passion 1s
ahimsa and their appearance is himsa.

This is the summary of the Jaina scripture.® A person actuated
by passion runs on carelessly with no thought of avouding injury. He
commits hims7, even though he may not have killed any creature, for
he certainly injures his conscious vitalities.

Primary duty of a true Ahimsaka.

The commentator, Ajita Prasida Jaina, demands that a true
ahimsaka should take a vow of Ahimsa4 Hewho doesnot takea
vow, has an inclination towards hithsa whether he practically commits
or not. His attitude makes him liable for himsa,

Ahirisa. lies in control of the dualities of mind o
It is concluded from the above statements, that ahihsa in reality
means control of the dualities of mind, love, hate, heat, cold and so on.

1. PsK. edtd, by A.N. Upadhye(1935)IIL 17. 2, TV. VIL 13,
Jiiindrpava 8th Sarga 9th verse, 3. PS.44,45,46. 4. Ibid. Commentary of the

48th vorge, 5, Appendix II C (Prikrta sources) -P. 236.239 ‘Usefulness of
Ahimgn» cte,
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Only a balanced mind can be dispassionate. Dispassion is in his hands
who has control over senses. It is motive behind an action that deter«
mines himsd or ahimsa, virtue or sin. Where can a dispassionate,
self-controlled and selfess man have chances of committing himsa ? If at
all he commits himsa, that will be for the preservation of righteousness,
for the benefit of others.

T he virtue of Ahimsa includes all other virtues
+ -Ahimsa is not an exclusive virtue. It embraces all other virtues
that help in its understanding and practice.

\

Ahinsd is Universal Mother, Lak;mi of heaven, giver of bliss,
the best state and eternal wealth. Ahinsa emancipates, does good to
soul and destroys distressing miseries. Ahimsda 1s the mother of all
virtues, 1. e. austerity, knowledge of scriptures, restraints, med1tat1on,
charity and vows like truth, etc. just as there is nothing smaller than
atom and bigger than sky, similarly there is nothing greater than ahinsa.

Ahimsa protects creatures litke mother, gives happiness to mind
like a woman and advises like Sarasvati. * Ahimsa 1s the chief of all the
austerities, just as moon is the chief of all planets, as Indra is chief among
all gods, sun among all grahas (planets), desire-yielding tree (Kalpataru)
among all the trees, ocean among all the reservoirs, Meru among all
the mountams and S$ri Vitardga Deva among all the sages’. Yamas
and niyamas (restramts and observances) were practised by God Jina
for the protection and development of ahimsa only, for ahimsa, if stained
by untruth’ is not perfect ahimsa.2 The virtue of protecting a singlé
creature is greater than the charity of the whole earth, for life is dear to
a man so much so thateven by receiving the whole earth in his swéy-
he does not want to die.

In a'word, whatever is pure and good is ahimsa and whatever is
impure and harmful to others is himsa.

Classification of ahimsa i
Ahimsa can be said to be of five types’— (1) Manogupti, (2)

Vacangupti (3) Iryasamiti (4) Adanamksepana samiti (5) Alokitapana-
bhojana samiti. .

v

1. Jn. 8th sarga, 32, 33, 41, 42, 50, 59, 35. 2. Ibid. 8th sarga, Satya-
matravratasvariipa 2nd verse Vide Appendix II D. P. 240, 3, TvS, VII. 4,
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1. Manogupti (Restraint of mind)—An ahimsakais to control
his mind, so as not to think evil thoughts and ' meditate on good thoughts
only, to think only that which makes him purer, nobler and selfless that
leads him nearer to perfection.

2. Vacanagupti (Control of tongue)—A practiser of ahirnsa prac-
tises restraint of tongue and refrains from uttering bad language that
may 1nsult others or hurt their sentiments or prove harmful to them.
An ahimsaka speaks only what is true and pleasant. e does not {atter.
Control of tongue means to speak little but to speak sincerely and
truthfully.

3. Iryasamiti (Carefulness in using paths trodden by men and beasts
in such a manner as not to cause njury to any creature)—An ahimsaka
looks ahead of the path heis following in order to avoid death of any
insect that may be going on the roadside.

4. Adananiksepana samiti—To keep a thing on the earth or Iift
it from the earth, after seeing and cleaning the spot, is called Addnanik-
gepana samiti.

5. Alokita panabhojana samiti—To eat and drink in the light of
the sun is called “Alokita-panabhojana’. Evidently, a Jaina follower of
ahimsa does not take food after sunset.

All these kinds of ahimsa have been formed to make it a success
in practice and to enable a follower to practise it in every thought, word
and deed. Development of friendly ideas also help in the practice of
ahirsa.

Friendly feeling 1s the positive aspect of Ahimsa

Not to nourish the thought of misery with regard to all creatures
of the world, in thought word and deed, or cause its development in
other’s mind or approve its development in other’s mind is tertned as
friendly feeling.?

Such ideas of friendship (Maitri), expressions of gladness and
devotion to see the self-controlled and the wise, equipped with know-
ledge, austerity and penance (pramoda) and indifference - towards those

1. TvS, VI, 11, ° .
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who are against Jaina Dharma (Madhyastha) help in practising
ahimsd.?

T ypes of Himsa_
‘Jfianarpava’ counts four hundred and thirty two types of hirnsa,2
Classification of vows

f

All the vows have been dlassified in two sections.3
1. Mahdvrata (Great Vow)
2. Anuvrata (Small Vow)

MAHAVRAT A—When a person does not kill mobile and immo-

bile beings in thought, word and deed even in dream; he is following
Mahivrata (great vow).4

Mahavrata for monks

«

The great vow is meant for Sadhus.5 Itis followed by those
who have gone out of house to wander as houseless monks.®

The practical conduct to be observed by a Brahmana is of thirteen
types which include five restraints.

Ahimsi jis the foremost of those
restramnts.

He also observes five samitis.” These are :
Fave Samitis

1. Irya Samiti

2. Bhasa Samit

3. Esana Samit1

4. Adananiksepana Samiti ’
5. Utsarga Samiti.

(1) Irya Samitz—already mentioned in types of Ahirhsa.

(2) Bhasa Samiti—a monk renounces backbiting, ridiculing,
talking 1l of others, self-praise and harsh words. He speaks what is

good for others and for himself. This carefulness in speech is termed
‘Bhasd’ samit .

1. TvS, VII, 11. 2. Vide Appendix II also (Przkrta sources) P. 240.241,

3 Jo. 8th Canto, 10th verse. 4 TvS VIL 2, Hanivarhéa Purana II Part, 58th
sarga, 116th verse 5, Jn. Edited by Pannalala Jee Bakulivala 8th sargz, 8th

verse. 6. HVP, Part 11, 58th Sttra, 136, wide Appendix III F ( Prakrta
sources ) ‘Definition of a houseless monk etc,’ P, 242 to 244, 7. TvS. IX, 5.
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(3) Esana Samiti—means to take food thatis given by others

’

out of regard for ahimsa.

(4) Adananikscpana Samiti—vide types of ahimsa.,

(5) Utsarga Samiti—means to discharge excrement in a secret
place, free from living beings, where there is no objection on behalf of
anybody. This is also calleG “pratisthdpana samiti’,?

These five practices help in avoiding himsa of living beings and
are means to practise ahimsa.

Annvrata

When the five vratas are practised conditionally at certain times,
under certain circumstances and at certain places, it is known as the
small vow. It is followed by householders.

Anuwvrata followed by houscholders

When a houscholder abstains from killing mobile and immobile
beings, he is following anuvrata.2 In other words, a practiser of anu-
vrata is called Agari’ or ‘Grhastha’ (householder).3

Classification of Anuvrala
Anuvrata can be further subdivided in seven classes—

1. Digvrata

2. Defavrata

3. Anarthadanda vrata

4, Samayika vrata

5. Prosadhopavdsa vrata

6. Upabhogaparibhogaparimapa vrata
. 7. Atithisamvibhaga vrata%

1. Digvrata—According to this vow, a householder moves and
acts within a restricted area and abstains from going outside the restrict-
ed area. . ;

Observance of this vow makes a householder a follower of Mahi-
vrata, living in the limited area fixed by him, for he gives up hims3i of
mobile and immobile beings, except in the area utilized by him., This

1. NsKv. 6168. 2 HP. Partll, 58th canto, 138. 3. TvS. VII. 20. 1.TvS.
VIIL 21, )
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vow further helps in conquéring greed, for a householder can, acquire
money only.in the area fixed by him.

2. Deda Vrata—means not to go to certain places within the
restricted area for a definite ,time, for example, places that are impure
and do not help in the purification of mind. The practice of this vow
also helps in overcoming greed and in following Mahavrata. .

3. Anarthadapda Vrata—means to give up sinful actions that do
not serve any purpose. o

4, Samayika Vrata—Means to meditate on the equahty of all
beings, at the time of praying to favourite gods.

5. Prosadha-Upavasa Vrata—The eighth and the fourteenth days
of a month™ are ‘called ‘Prosadha’. A practlser of 'this vrata keeps fast
‘on these two days, - o
' 6. 'Upabhogaparibhogaparimana Vrata—The use of food, drink,
fragrances etc. is termed as ‘upabhoga’. ‘Pafibhégé" means the fre-
‘uent wse of otnaments, beddings ‘and conveyances. To use upabhoga
and paribhoga within a fixed limit is termed ‘Upabhogapanbhogapan—
mapa Vrata,’ AR ol |

1. Atithisaiivibhaga Vrata—He who goe's”for getting food ‘on ‘any
tithi «(date), is Atithi. . Atithisamvibhzga- Vrdta means, to serve such
a guest, with special food.. ~ - ) "

f .
L r vt

‘Gutiavratas and Sikstvratas
Digvrata, Defavrata and Anarthadanda' vrata help in practising
Anuvratas, hence they are termed Gunavratas The latter four vratas
are called $iksvratas,. since these help and guide in the practice of
Anuvratas, just as the words of parents are a guide to a child.®

'T:}’Pés’ofanar‘thadazza'avrata
Anarthadanda vrata is of five types2—
- 1. Apadhyzna : L ;
2. Papopadeéa '
. 3. Pramadacarita o
., 4. Himsadana ‘
. 5. Duééruti
-\—%-——\
‘ ] L Tv. VIL 21. 2. Ibici‘VII.Q;, v .
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1. Apadhyana Vrata—It means to think of harming others out
of jealousy about others’ victory or riches, or, out of attachment for a
woman.

s

2. Pajpopadesa—means to advise people to profit by selling goods,
purchased from a country at a low price in another country at a high
price, to inform a fisherman about the situation of fishes, to encourage
people to take to agriculture. In a word, this vrata can be said to be
of four types—

Types of Pafopadesa

i, Klefavanijya il. Tiryagvapijya
ili. Vadhakopadeéa iv. Arambhopadeéa

() Klefavanijya Papopadesa—means to tempt people to, purchase
slaves from a country at iow price and sell them at another place at high
price, to get more profit.

P

(i) Tiryagvinijya Papopadesa—means to.cncourage people to sell
the cattle of their country in another country at high price.

(iii) Vadhakopadesa—means to inform the hunter or a fisherman
about the situation of fishes and animals etc.

B

(iv) Arambhopade$a—means to tcll the method of ploughing the
land, of drawing water, of setting fire to a forest or plant the vegetables.

3. Pramadacarita—means to dig the earth, light the fire or plant
flowers without any purpose.

4. Himsadana—means to collect and sell creatures like cat, snake,
dove etc., and articles like poison and sword etc.. -~ - " :

5. Du$éruti—means to read and make others study, listen and

make others listen to the books that develop the feelings af hirmsa, attach-
ment and jealousy.

To abstain from all the five anarthadax;xdas is.to observe ‘Anartha-
dandavrata’. PR

Abstention from drambhopadefa and Himsadana may lead one to
the conclusion that Jainism 1s against the occupation of dgriculture, and
does not allow to use sword against the enemy, even if a king has no
other source left to protect his country, but Jinasena corrects this wrong
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notion. According to Adipurana, there are six means of livelihood for

1 %

people.1 These are— | : : O

(1) ¢4si’ (to'earn livelihood by means of usmg sword for the pro-
K " tection of people), ' ! ! ‘
‘ (2) Mas#’ (to eatn livelihood by means of writing),

(3) “KErsv’ (to earn livelihood by means of agriculture),

(4) Vidya (to earn livelihood by means of imparting knowledge),

(5) ‘Vanijya’ (to earn livelihood by means of trade),

(6) ‘§zlpa (to earn livelihood by means of handxcrafts painting,

etc.). o

Here we find, that agnculture is one of the means of earning liveli-
hood, for a householder. Adipurdpa also allows use of arms for protec-
tion from injustice and callousness, agamst the enerny. Somadeva clari-
fies this idea when he says that a kmg resorts to arms agamst his enemy
in the battlefield of against him who is an impediment 'in the progress
of his country, but not while. dealing with.the weak, the virtuous and
the innocent.2 This makes one to conclude that agriculture and use of
arms, when essential, is not prohibited in Jainism.

Transgressions of, Ahivsa (Anuorata) .

Ahithsa (Anuvrata) is transgressed in the following five ways-—
1, Bandha
9. Vadha o ’ ‘
3., Cheda ‘ ( r
4, Atibhararopana .
5. Annapananirodha. .

- & }
Lo t

i

1. Bandka—means to tie down an animal or to restrain any being
from going freely to the desired places. -

2. Vadha—means to punish with a stick etc,

3. Cheda—means to make hole in nose, ear and other limbs.

4. Atibhararopana—means to load creatures beyond their strength.

5. Annapinanirodha—means to desist from giving food and drink
to human beings or cattle, in time, or wheh they require nourishment.

From these five transgressions of ahirsa (Anuvrata), it is conclu-
ded, thata true ahimsaka should give due mdependence to his depen-

1. Ap], 16th Parva, 178-182. 2. YtS, (Uttarqrdha) p. 96, 4th Asvasa.
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dants and animals ‘16 exercise their own will, to live and move frecly.
Heis to instruct others with love and not by therod. Heis to treat
others, as he would like himself, to be t1eated by thcn?, hence none is
to be burdened more than he, she, or it can take. . He is not to be merci-
lessly indifferent to hunger and thirst-of his dependants and is to provide
them with their requisites in time.

STy . ) M . H 50"
Thransgressions of Digvrata ! /

. ot ST Y 2 '
Digviata has given five kinds of tiansgressions’—
1. Uidhvavyatikrama
2. Adhovyatikrama
.'3. 'Tiryagvyatikrama .

4. Ksetra Vrddhi ) '
5. Smrtyantarddhyﬁm.

' 1 *

Vyankrama means to go bcyond the I;oundnry, ﬁ}.ed in a direction.

. Urdhvsvyafikrama—means to cross the limit he has fixed on
themoun%am. Fo v D

<

9. Adhoyyatikramia—means to go'dotn in a well etc.

3. Tzryagvyatzl»rama—mmns to enter holes ‘and caves ‘without
paying attentionto restrictiéns. * I

4. Ksetravrddhi—means to increase the 'lmnted area being over-
powered by greed due to pramada (carelessness) or due to infatuation.

It means to go outside the limited area to sell or purchace the articles in
order to get more profit. Co S

.

Y >

5. Smrt)antartldl yana——means to“go anlywhere forgettmg the
réstrictions piit by himself sometime before.

~
. Ty » 1

Transgressions of Desavrata ’ :' I
« - E « N
Defavrata also can be transgressed in five, ways®—
g ¢ 1. ,Anayana " , A
b T , ,2.1 Pregyaprayoga , . . . e,

P P é'abdﬁnup:ita Co o
4, Rﬁpﬁnupata D
5. Pudgalalsepa. o ’ (

4
! Ve I PRI

1 Tvs, VII, 30 2. Ibid. VII.31.
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1. Angyana—means to purchase the articles from outside the
retricted area and sell the same or buy the articles, bought from the
area outside the limited area. X b

o d "
B4 ’Presyaprayoga——means to get the”desired action done in the
: b B 5 LASTERC LA

area outside the limited area. o

’

3. §abdanﬂpata—means to make the people, outs1de the resmcted
area, understand purpose by coughmg etc.

"4, Rupﬁnupnta--to get “one’s 'work done by ex}nbmng one’s
own'body, to' the people outside 'the ’ restmcted atea, to achxeve one’s

H

LI P G
end. v

Transgressions of Anarthadand avrata ‘ ’ k

There are five transgre:smns W1th recard to Anarthadandavratal
v g

1. Kan:datl’pa“

IS L

Kautakucya

2" ey W
3. Maukharya ;
4. Asamiksyadhikaraga ...
5. Upabhogaparibhoganarthakya.

f ' Toss s tovig 4
1. FKandarpa—means_ to use - discourteous "words mixed .with
mockery on account of excess of attachment and inf‘atuation

2. Imutal»ucya—-—means to use dxscourteous words mixed with
mockery and bad bodﬂy movement. .

’ ~
'

'3, Maukharya——means to speak too much with obstinacy and

without any purpose. )

4. Asamiksyadhikarana—means to act .too much without any
deliberation.

5. Upabhogaparibhoganarthakya—to spend too much on the
objects of Upabhoga (delicious food and jintoxicants) and pambhoga
(much property in the form of ornaments, furniture and conveyances)

and to possess them in more than required quantity, is called Upabho-
gaparibhoganarthakya.

Eands of Asamiksyadhikarana—Asamiksyadhikarapa is of three
types—

1. Tvs, VII, 32.
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1. Manogata ‘
2. Vaggata - ‘
3. Kiyagata.
1. Manogata—means to meditate on the poetry composed by the
false-notioned people.

2. Vaggata—to speak painful words unto others is called Viggata
Asamiksyadhikarana.

3. Kwyagata—to pluck fruits and flowers, both from the living
and the lifeless, trees without any purpose, to use fire or to give poison
is called Kayagata Asamiksyadhikarapa.

Transgressions of Samayila Vow
Samayika vow has five types of transgressions?—
1. XKayayogadusprapidhiina
2. Vagyogadusprapidhina
3. Manoyogaduspranidhina
4, Anidara
5. Smrtyanupasthina.

Before explaining the above five types of transgressions, the
meaning of the word “Yoga’ should be clarified.

The Mcaning of the word <yoga’

Yoga means action done by body, word and thought. The evil
inclination of mind, specch and body, fraught with anger, pride,
illusion and greed 1s termed as ‘Dusta Pravytti’.  This “Dusta Pravrtt?’
of Yoga (physical, verbal and mental activity) and ‘Anyathipravrtti’
of the same is known “Yogadusprapidhina’.

What is Anyathapravrits

Absence of contiol of the limbs of the body is ‘Physical Anyathad
pravytti’. “Verbal Anythapravriti’ means to use meammngless words. To
be pensive is “Mental Anyathapravrtti.’

Anddara—means lack of enthusiasm in meditation.

Smytyannpasthana—Not to be able to remember the chantings
in reverence of gods due to lack of concentration is termed ‘Smrtya-
nupasthana’.2

-

% O XYYY OO € MT_Y7 X799 OO
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Transgressions of Prosadhopavisa vrata
Prosadhopavasa vrata may be transgressed in five ways!—
1. Apratyaveksitapramarjitotsarga
* . ¢ 2. Apratyaveksita apramarjitadana '
3. Apratyavekmtaprammjltasarnstaropakramana
4. Anadara

. 5. Smrtyanupasthana.
T he meaning of Pratyaveksita e
*+ To see with one’s own eyes if there is any living being or not is
called “Pratyaveksita’. g Lo '
T'he meaning of Pramarjita )
To sweep the place with a soft article means ‘Pramar_]lta .

‘1. Apratyaveksitapramarjitoisar ga—means to use a place for lava-
tory without seeing it or without cleaning it.

2. Apratyaveksitapramar jitadana—means to lift the articles of
worship without seeing and cleaning the same.

3. Apratyoveksitapramirjita Samstaropakramana—means to sleep on
a bed without seeing and cleaning it.

4. Anadara—means not to have regard for religious duties on
account of thirst and hunger. -

5. Smriyanupasthina—means to forget to do that which is worth
being done.
T'ransgressions of Upobhogaparibhogaparimana

"There are five transgressions of UpabhogaparibhogaparimanaZ—
1. Sacittahdra

2. Sacittasambandhahara
3. Sacittasammi{rahara
4. Abhisavahira

5. Duhpakvahara

. 1. Saauttahira—means to eat a thing that has life, viz. fruit etc.

2. Sacittasambandhihira—means to take a thing that 1s connected
with what has life, but can be separated from the same.

1, TvS, VII 34 (Also Vide TattvZrtha Vrtts VII 34). 2. Id, VIL 35
Vide also Tattvartha Vrtti VIL, 35.
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3. Sacittasammiérahisa—means to take a thing that is mixed with
what has life and cannot be separated {from the same.

4. Abhisavahara—means to eat Abhisava rarticles. Drava and
Visya articles are called Abhisava. Rice or grain that has been coohed
or soaked in, water during night, is called Drava. “Vrsya’ means
strength giving and stimulating,

5. Duhpalvahira—means eating that food which has been more
cooked or half cooked.

Visya and Duhpakvihdra stimulate and intoxicate senses and
develop lack of control, hence should be given up. Lack of control of
senses 1esults in injury to others.

T ransgressions of Atithisamvibhaga Vrata

Atithisamvibhdga vrata has got five 1:n'msgressxons.3l These are—
1. Sacittaniksepa :
2. Sacitapidhina
3. Paravyapadefa
4. Mitsarya
5. Kailatikrama
1. Sacitianiksepa—means to give food in a plantain leaf ora
lotus leaf (with life). .

2. Sacittapdhina—means to give away food covered with an
object (with life).

3. Parayyapadess—means to give away in ch'mty one’s own wealth
through others, on account of avoiding one’s own incons enience, or to
refrain from giving charity with this idea—¢Here, others a1e givers and
not I’,

4. Matsa1 ya—means to give away n charity not with reverence.
It also means to feel envy of those who are abundantly charitable.

5. Kalatihrama—Not to give charity m time or to avoid the
opportunity of giving to a hungry sage is called Kalatikrama.

From all these transgressions, 1t 1s clear that an ideal householder
also can practise ahimsa to reach the ultimate goal of emancipation.
Evidently, Alumsi is not the legacy of monks and Samyasis only, 1t is
the best weapon of a householder to solve the problems of hfe, to
maintain the family and obey the law of dharma.

1. TvS§, VII 36, Tvv. VII 30,
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Aids to-practise Ahimsa ' (o ro

No doubt, a mere contact with external objects will not make a
person guilty of himsa. Even then, one ought to avoid external causes,
leading the himsa, for the purification of thought.® '

" Some may argue, that contact with woridly objecﬁs, ‘d'o‘és not do
any harm 1f one’s own thoughts are pure. Nothing'external ¢an affect,
if one’s own convictions are unallyed, but even then; the effect of contact
cannot be neglected. Man is a,fallible being and needs to be watchful
about temptations that attack man at every step. . G

The mere possession of a gun would not make one guilty of hirhsa,
but there is a likelihood of misusing it. In order to avoid every probabi-
lity of intention to injure, one should'not entertain desire for-possession
of such things as cause injury. One should not repeat such thoughts and
deeds as have hihsa at the root. ' S

The commitment of hirsa and its fruit depend on the naturé of
thought. As has been said already, if one is ceaselessly thinking of causing
harm to otheis, but does not get the opportunity or has not the courage
to do so, he is a himsaka, even though he does not actually harm others,
whereas a doctor with no intention of harming a patient, injects into him
and the patient dies suddenly. Here actually the doctor has committed
himsa but since his intention was to cuie the patient, he is not hable for
such hirhsa.2

Sometimes hirhsa caused in greater degiee brings small result, and
little himsa produces serious result.8 For example, a charity-minded man,
digging the well for public welfaie, causes the death of innumerable in-
sects, and another inan may kill single insect just for the sake of sport.
The amount of sin generated by a well-digger is much less than the other
person, who killed a single insect for the sake of the spozt.

"Two persons, commtting himsa together, geneate different degrees
of evil kaima. A servant accompanies his master to shoot a hare, much
against his will, The sin due to the master is, more than to a servant,
who went only for fear of losing his job. .

Himsa is culpable sometimes, before it is commited. For example,
a man may have been contemplating and devising schemes to commit

1. PsU, 49. 2, Ibid 51, 3, Ibd, 52.
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murder, but for some reason or other fails to practise his intention.
Sometimes, himsa is committed at the time of commission actually. The
example is of 2 man who actually commits it. Himsa is culpable even if
it is not committed.? For example, a person may attempt to commit a
murder but may fail in his attempt. Thus, all the three instances of
himsa are culpable, for it is the intention to commit hirsa that makes
one a himsaka or not,

The sin of hifmsa may be suffered sometimes by many although
committed by one individua] only. For instance, a person may murder
some one and he is applauded by many, the approvers also will he
sinners. On the other hand, many people may commut hirhsa, but only
one suffers. A commander orders his soldiers to shoot all the wild animals -
around his building, The soldiers not wishing to kill them, have to go
against their wish to obey the ccmmander. The sin committed there--
through, clings in major portion to the commander.?

Himsa may bring to one evil fruit and to another the fruit of
ahimsa, For example, a duel may be taking place on the roadside.® A
number of people may come to witness it. One amongst the mob may
come nearer to these peisons ( who are quarreling ) and try to save the
weaker fiom the stronger, whereas the others may instigate both of them
to fight against each other. The former one gets the meiit of ahims3,
the iatter that of hirnsa.

Similarly, ahims3 gives one the demerit of hims3, to another himsa
gives the merit of ahimsa.¢

A man may save an innocent one from an assailant. The other
one may abuse him for having saved the victim. The forme: one gets,
undoubtedly, the fruit of ahimsa, and the latter one is bound by the
sin of hirnsa, If 2 man fails in his attempt 1o save an innocent victim,
he will get the meiit of ahimsa even though he did not succeed.’

Prohibitions jfor an Ahimsaka ‘

An abstainer of hims3, is to renounce wine, flesh, honey and five

udumbara trees (Gular, Afijira, Pipal and Pakkar, all belonging to fig
class).

1. PSU; 54'- 2. lbldo, 55. 3& Ibld.’ 561 éc Ibldq 67: 55 Ibldu 57.
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Wine stupifies the mind. One whose mund is stupefied, forgets
piety, and, the person who forgets piety commits himsa without hesitation.

Wine is said to be the birth ‘place of ‘many creatures, which are
generated, in liquor. Those, who a1e given upto wine, necessamly
commit himsa. ' '

Pride, fear, disgust, ‘1idicule, sensual ‘passions, all these are con-
comitants of wine, e

Flesh cannot be had without kllhng creatures. Be51des, mobile
creatures are born in laige numbers, in decaymg matter, solid or liqgud.

Even touching of flesh is himsa, accordmg to Jainism; for a group
of spontaneously born creatures, constantly gathering on the cooked or
raw piece of flesh are killed.?

Even the smallest diop of honey, very often represents the death
of bees. A user of honey is a great destioyer. Even in the case where
one uses honey which has been obtamned by some trick from honey
comb, or, which has itself dropped down from it, there is himsa because
of the destruction of creatmes of spontanéous birth boin there.

Honey, wine, butter and flesh are extreme fermentations. One who

has taken a vow, is not to eat them. Theremn are born creatures of the
same genus.2

H

The two Udumbearas, i.e, Gular and Asjira and fruits of P,pal
Pakkar and Banyan, are birthplace of mobile beings. Even when dry
and free from hims3, there is himsa in' using them for there is an
existence of excessive desire for them.s

A man unable to practise ahimsai“in all its aspects need not be
discouraged and should try to practise 1t to the best of his capacity.
Householder possessed of appropriate articles for enjoyment, have to
commit some injury, but they should not exceed the Iimut.

Jamism# urges upon treating all hving creatures like one’s own
relatives in order to purify the ideas. In other words one should not

have enmity with anyone and should protect others in thought, word
and deed.>

1 PsU, 61.68.- 2 Ibid »71-72 3. Ibid ,73 4 Vide Appendix II G
(Prikrta sources), 5, Jn., 8th Canto, 11.15, 18-24, 34, 36, 38.
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Results of Hitsa

. Sin is created by violence on creatures. It results in indescribable
grief, and misery in hell etc. Himsi is the main gate of hell. Hirnsd
crucifies its victim, The tree of dhaima is destroyed in a minute by the
axe of himsa. Himsd, if given place, even for a little while does not
allow austerity restraint etc. to stay or develop property.

Those who commit himsi for their own peace for worshipping
gods or for the performance of sactifice, also go to hell. Huiws?i is the
gz{te to the evil path, to the ocean of evil, to severe darkness and 1o the.
worst hell. Desirelessness, greatness, want of expectation, severe penance,

self-mortification and charity-—all are in vain and have no value for a
himsaka.

A man wants to have a smooth journey of life, happiness, welfare
and freedom fiom the fear of death, but the practice of himhsd creates

impediments, brings tiouble, non-welfarc and death.
¢

[ t
According to Jainism, virtue can never be gained by killing
creatures, just as one cannot cross the ocean by sitting on a stone, for

definitely he will be drowned. That scripture which teaches mercy isa
true scriptwe for a Jaina. :

The sin of killing a person cannot be destioyed and expiated even
by giving all mountains and earth of seven islands in chaity. He who
commits hirhsa due to influence of one for whom he has got affection or
due to fear, at that time sends his soul to hell.? The stiong one gets
mnumerable sorrows after death when he reads scriptures or practises
austerity, gives pain to his own self, for that does not bring any welfare
to him. Not only the killer but the praser of the hiller shares the sin
equally. Jainism prohibits himsa completely and believes all the giief
and misery in the world to be the outcome of hirmsi.2

The principle of ahimsa 1s equally given place in Biahmanism

also. An ascetic (samyasin), according to Brihmanism is to heep five
major VoW s.3—

1. Ahirhsa (Abstention fiom injuing any living being)
2. Satya (Truthfulness)

1. Jn. 8th Canto, 11.15, 18.24, 34,36,38, 2. Ibid., 8th Canto, 44,45,56,58.
3. BDS, 1110.I8, Verse 2 (S.B.E. Vol. XIV, p. 279).
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3. Asteya (Abstention from appropriating the property of others)
4. Brahmacarya (Continence) |
. 5. Tyaga (Renunciation and l1berahty)

L

«« « A Bhiksu (Ascetic) is not to eat parts of plants;and trees, except
when they have become detached spontaneously.? The Jainas follow the
same precept in its extreme form.?2 A ) o

r
4

A Pamvra_]aka (Ascetic) is not to m_]ure creatéd bemgs with three
means of pumshment i. e. thought, word and deed.? He makes the
necessary puuﬁcatlons with water that has'been taken (ofa well ) and
strained.,4 He isto carry a cloth for stralmng water Tor ‘the sake
purification.’

Thus, it is found that ascetics (Sanyasis, Bhiksus, Vaikhanasas and
Parivrajakas) also had to try to practise ahirhsa in its complete form.

Truth and Himsa

According to Jainism as according to all schools of thought, Yamas
(restraints) and Niyamas (observance) have been practised by God Jain
for the protection and development of ahimsa only, for ahimsa, if with
a spot of untruth is not perfect ahirhsa. This means that (Satya) truth
and (Himsa) injury cannot go together, but (Satya and ahirnsi) truth
and non-injury work together, nay truth is an essential virtue for the
successful practice of ahirnsd. Truth and ahimsi are related and not
trath and himsz, according to Jainism.

"Ta conclude, Jainism lays stress on the indisputable principle that
one should never act neghgently without any sense of responsibility. It

urges upon one, not to indulge in unnecessary thoughtless acts, harmful
to one’s own self and to others.

Ahims3, in its perfect form is rarely seen, but those, who have firm

faith in this virtue, should not be distressed to see the improper behaviour
of the ignorant.s

It is evident that destruction does not lead always to himsz. As
said already a doctor is not a himsaka, a murderer is. He, who inflicts

1. GDs, III 20, (S.B.E. Vol. II, p. 194,

(prakrta sousces). 3 B4S, II 6 ,11,23,
61124, 4, Psy, 78,

6th verse). 2. Vide appendix IT H
4, Ibid, II 6,11,25 5. -Ibid., IY
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pain upon jivas, with'an evil intention is a hihsaka, even if, for the good
of many, he kills any living being, out of duty.

The perfect practice’of ahimsa is impossible in an imperfect state.
Some life has to be destroyed to maintain existence, so it is understood
that a sincere ahimsaka should not destroy life, unless it is absolutely
necessary for the maintenance of a higher kind of life. This idea limits
himsa to the lowest possible limit. This unavoidable himsa should be
started with sthavaras (immobiles).? The extent of injury varies with
the number of senses injured. As said before, immobiles possess only one
sense i.e. the least vitality.

¢ » - .~

- ~ ¢ “t )

i , Y

1, Videintrodyction to Gommalasara, Vol. V ( Jina Kanda), p. 53. "
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CHAPTER IV '
AHIMSA IN BUDDHISM

( Sansknt Sources ) , :

Buddha disclosed truih to humanity B

Buddha, the Enlightened one was an embodiment of merc1fulness
compassion, selfless love, forglveness, truth and purity. He renounced the
world to know the truth, “He after great austenty and penance realized
suffering, its cause and the means to uproot it (suﬁ"ermg) which entraps a
man and 'makes him slave to senses. Lord Buddha decided to disclose
the true path to humanity and to enlighten the people on, the point that
the worldly, athactions aze ephemeral and therefme painful. As such
these alluements need to be abhorred in order to av01d slavery to these
attractions and cut asunder the chams of birth and death

A]umsa the first guiding principle o

Of all the principles laid down by Buddha to gulde a life of righte-
ousness, ahirhsa is the foremost. In fact other virtues aie its offshoots
that purify, ennoble, simplify and supplement it.?
Universe is the reflection of mind : o ‘

Mind is responsible for the forms we see in this world 2 the words
we hear and the significance we attach to those words. Much of the ill-
will and hatred that our senses bring to our notice, are due to our own
mind, its own reflection.’ Hence, man needs to be calm and cool to under-
stand the circumstances thoroughly, tosee how far external factors are
resbonsible for bringing into existence the atmosphere of hatred and
Jealousy and how far his own mind is full of malice that worsens the
atmosphere.

Thus it is clear that the world as ohe sees it, is thc 1eﬂect10n of one’s
Oown mind and senses. In order to set the world right, one needs to set

oneself right by controlling and purifying the senses and the mind. There-
fore, a man should not harbour thoughts of hatred agamst those whom

—

- 1. Vide Appendix 111, A (Pali source) ‘What is ahighsa, 2, DP, I-
source) edtd. by Rahula SarkrtySyana, *

(Sansknt
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he thinks to be his haters. Even if a man be hated by otheis, the hatred
will increase if it is met with hatred and it ceases only when met
with love.1

Desire is the root of hatred

Hatred has its root in desire. Man is a slave to unlimited desires,
His senses, eyes, ears, nose, palate and skin make him think wrongly that
the external worldly attractions are permanent and make him sacrifice
his higher good to satisfy the unsatiable desires. His eyes make him slave
to coIours and f'orms, ears make hzm slave to sounds, nose to smell, palate
to dlﬁ'erent tastes and skin to, touch. The woxld-—-—the creation of his senses-
appears to h1m real and he forgets that he is constantly approaching
death. Ephemeral desit es are vain desires, with no truth and reality.?

g (s

Anger cause of hirisa : ‘

Ly

Angér also is the chief cause of himsa. Anger in thought gives rise
to anger in word, that in retuin 'leads to blows. Blows may become the
cause of destroying life. ' A destroyer of life as such digs up his own root.3
Anger comes from desire. ‘

Remedy to destroy desires ,

i ¢ [

To destroy the root of desires, one has to practise contro}-of senses
moderation 1 food and disposition to be strenuous.4 These are the,
vn*tues that a man is to develop if he wans to be an ahimsaka. Desires
can never be satlsﬁed A man may die before his desires are satisfied.5

Abstentzorg‘ fro_m use of harsh words kelps the practise of ahimsa :

-« .Ahimsa doesmot mean only mot'to kill. It also means not to utter
such words'that injure others’ feelings ‘or instigate their violent instinct.
Those addressed harshly may speak n the same terms and the result will
beé nothing but strife.6 Harsh words bieed remorse, for they hurt others.

3 L

Eml Jalls back upon him who does evil to others . . -

, If a man offends a-harmless person, the evil falls back upon him
like ﬁne dust thrown against.the wind.”, Ill-will, malice and restlessness

PR

1. DP 5. Vide also Appendix III B (Pah sources) ‘Hatred 1s the root
cause of Himsz'. 2, DP. 11, 3, Ibid., 246, 247. 4. Jbid., 8. 5, Ibid., 48,
6. Ibid., 183, Vide also Appendix III C (Pali source) 7. Ibid., 126
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dominate lus mind. A practiser of ahirhsa is to treat others as he would
like:others to treat his ownself. When overcome by the idea of kﬂhng or
slaughtering any living being, a man shOulgl stop for a moment to think
that hife is dear to all as it is to him.' Just as he wants merciful treatment
fiom others, they, also cherish the same wish of being treated by lum with
the weapon of mercy.!

Old age and death emphasised by Buddha

,Old age and death, that are often neglected by a man in the
midst of sensuous-pleasuies, drive out the life of a man like that cowherd
who dx'g{res out his cows to pasture.? The wise do not cling to unreal and
ephemeral thirigs and eschew all evil thoughts.3

Patience and ahuiisi .

Not to do harm to those who harm us, requires infinite patience,
perseverence and silent suffering, Patience has been termed as the highest
penance by the Awakened One, A monk without patlencé isno recluse.
He without such paﬁence cannot detain hlrnself from _causing grief to
any one.‘—*

-Result of Humsn c ‘

A himsaka paying no heed to evil consequences of hatred and
insisting on harming the living beings, comes to one of the ten states—
1. To cruel suffering, 2. Loss, 3, Injury of the body, 4. Severe illness,
5. "Madness, 6. Instlgahon from'seniors and superiors, 7. Grievous slander,
8. Loss of kith and kin, 9. Penshmg of wealth, 10, His house may be
destroyed by ravaging fire.5 .

These ten atrocities of himsa easily tell the folly of a man, who aims
at happiness by injuring others, Thereby, he only invités all ‘sorts of
worldly evils and misfortunes that he intends to avoid. Happinéss desited
is to be got by self-control and | not by hating those who hate us.®

.

An ahitnsaka needs to be just-, . :
A practiser of ahithsd needs to be just according to Buddhlsm. To
be unjust means to be violent,” A man of Jjustice will-have selﬂess love

’ ¢y 7

1, DP, 129 2.Ibid 135 vide also Appendix ITI~C. (Pah Source) 3. Ibid.,
183, 4. Ihid, 184, vide al§o Appendix II1-D (Pali sources), 5. Ibld., 137-140

6. Ibid., 197, 7, Ibid., 270, '
A
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towmds all alike. e will treat others with equity and intelligence. He,
who has miade it a point to tieat all alike, is an ahitsaka, Such a man
will not infhict pain on 1any one and will have cqual pity on all creatures.
Lord Buddha calls such a man an ‘elect’ (Arya).? :

Thus justice and non-violence go together in the Buddhist philo-
sophy of life.

An Ahimsaka entitled as <sage’

A man of ahimsa is held in high esteem in the Buddhist thought.
Ahimsa demands the sacrifice of sensual pleasures and a sclf-controlled
man is named ‘sage’ by the Lord. (Respectable), is the title given to him
who practises ahimsa.2

The Brahmana and Ahimst

Among all the castes, the B i’\hmana is xégmded subex‘iox by birth
and by action. According to the Buddhist thought he is a Biihmapa
who never hurts or injures any living Deing. A tiue Brihmaga neither
kills nor causes the death of any cieatmie, moving or fixed. He does not
avenge his opponents, is calm and undisturbed amidst the violent fighteis.
He is self-contiolled, meditative and free from doubts and attachments.
A person of such vittues cannot be injurious.3

« 4 ot

Paramitas
The six or ten Paramitas ( transcendental or perfect virtues ) are of
great importance in the Buddhist religion. The six paamitas aie—4

*

1. Dina (Giving, generosity, liberty)

2. Sila (Virtuous conduct, morality and righteousness)
3., Ksanti (Forbearance) I
4. Virya (Eneigy) | ;
3. Dhyana (Contemplation) e
6. Prajiia (Wisdom) The other ﬂ;lr are-~5
7. Updya (Skilfulness in the choice or adaptation of means for
*+ comversion or succour) . | £t ’

N ’ N I

{

?

-

6o ' / ;

I, Dp, 270. 2. Ibid.,, 263. 9. Ibid., 142,405,406,414, vide Appendix

. IIL E, and ,F ( P5h source ) 4. LV,,p,, 340, 21 Jine edtd. by Dr.S. Lef-

mann, 1902, &. DS, Section XVIIredtd, by F.Maxmuller .and H. Wenzel.
6. DS, Section XVIII Dasbhumika futrom P97, - v
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8. Prapidhdna (Aspiration or Resolution;
9, Bala (Stiength, power)
10, Jnana (knowledge).

The first three paramitas directly related to Ahimsa

Although all have indiect effect on the principle ot ahimsa, ye
the first thiee e directly connected with it. They form the positive
aspect of ahirisd,

Meaning of ditna

The literal meaning of ‘dana’ 1s giving. Only he will give who has
compassion, mercy, and who cannot bear the miseries of others. The
‘Dharma-Samgraha’ speaks of three kinds of dana—

Three Linds of dana

(i) Dhaima danam (Giving of religious instruction). -

(ii ) Amisa danam (Giving of the dearest thing),

(ili) Maitri danam (Gift of friendliness).?

The gift of religious instiuction may be known as the best of all gifts,
for this gift helps a man to know the futility of sensual pleasures and to
live 2 pure hfe of disinterested service. =

Charitableness is the essential requirement for a seeker of truth, He
should give fieely for all creatures’ sake, his person and his enjoyments,
throughout his hfe,2
To wish well for others also is a d2na

To wish for others what a man would wish for his own self, also
constitutes the dina.8 Giving is the Bodhisattva’s enlightenment.*

The three kinds of dana, mentioned ahove, are meant to better the

fate of mankind, to help fellow beings in this world and to train them to
c10ss the worldly ocean.

According to Santi Deva, a monk should share even his scanty alms
with the poor.5

s

Compassion and mercy chief cause of dana
Thus among the numerous causes that may be the cause of giving
charity, Karupa (compassion) is the chief cause. They, who do not have

l. DS, Section GV, 2. SS, by Sant: Deva p. 17, 13-14 (lines) _ 8. Ibd,,
by sxati Deva vide DInapXramitn, pariccheda I, 4. Ibid., by Stnt: Deva,
p 3% 150line). 5 Ibid., by Santi Deva, p. 129, T (line), p, 127, 17 (linc).
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any sclfish motive of giving chaiity aie inspired by love, sympathy, mercy
and compassion to give away the 1equired  things to the needy. Karugd
and kipa (compassion and mercy) have been exalted above all other
vittues by Aryalua, who says—‘The earth with its forests, mountains
and oceans has _been destioyed a hundred times by water, fire and wind
qt the close of an age but the compassion of a Bodhisattva js subject to
no such’ destruction. ! Mency is really the essence of dhmma as itis
devoid of himsa and stealthiness and the like.2

Mercy produces dll the'virtues to.adorn a Bodhisattva

He who is merciful to others as he is to himself, has.no time to
practise adharma (nomrighteousness). As the rain makes all the crops
giow, so mercy produces all the virtues that should adoin a.Bodhisattva’s
petsonality. A meiciful heait,does not 1evolt against others. His speech is
pious,? kindly, gentle, agreeable, winning, appealing to hea t, brings good
and happiness to all creatwes, allays passion, hatied, delusion and all
faults. He utterly abandons the gossiping manner, of sgeech, that would
irritate and annoy others and thwart the puiposes.t. His interest in the;
welfaie of others is increased. A merciul man becomes an object of trust,
for the whole world as he is trusted by his own kiths and kins.,

Compassion (Karup) and Enlightenment

A Bodhisattva’s aim 1n life is to attain enlightenment. Only in him-
is the thought of enlightenment who hag.the intense resolve to gain it
Intense resolve is got by him who,is the spring of great meicy (maka-
karupotpada). He has the spring of gieat meicy who never neglects all,
sentient beings. He does not neglect beings who has renounced his own
comforts.t

Thus. compassion (Laz und) is a necessary: means'to attain en-
lightenment. 7 ‘ -
The secret of compassion (harupi) L
The seciet of compassion lies in realizing the equality of:oneself.and,
othes.®- As soon as the feeling of regarding. others equal to_himself is

l. Jm, by Acyadttra, édited by H. Kern, p. 155, 19. 2. Ibid., p. 174, 9,

3. JIbd, p. 144 39, 41 142 43 (verses). 4, S5 by, Sant: Deva, Pancchedd VI,

p. 120f 911 (lmes) p. 127, 5 (Ime) 5, 88, by Santx Deva, p. 8, 1-5 (lincs),
, 6 Beh, ( Journal and text, pt, I, 1894) VIIL 90,95,
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developed the question of harmmg others ceases. Others® sorroWs or
happiness are felt by such a peison as his own. He does not prefer his own
happiness {o that of ‘others, since thewr sorréw makes him sorrowful, "“He
is willing to exchange his happiness with the' miseries of others. He iden-
tifies himself with the lowliest and the lost.!

" Thus a true Bodhsattva wants to do unto others as he does {o him-
self and otheis want him to treat them. '

3 ¢

The virtue of compassion serves one’s own and others® znterest ‘

The vittue of compassion is practised for one’s own interest as well
as purely for others’ welfare, A Bodhisattva does not make a sacrifice out
of envy or for fame, heaven, kingdom but for the welfare of others,2
Ahimsa means disinterested selfsaciifice. True self-sacrifice means true
love for life, for them the highest aim of life is attained. According to
Santi Deva, if 2 man loves himself, he should not love himself. If he
wishes to piotect himself, he should not protect himself:3 The virtue of
compassion can ke developed by practice.t

¢
%

Rukmavaty’s sacrzﬁcc an exampie 0 f poﬁtz’ve ahunsd

In Mahayana Buddhtsm we come across such storles that are exam-
ples of positive ahimsa, The story of Rukmavati is told in the Avadana
kalpalata. Rukmavati was a charitable and merciful la‘dy of good conduct
of the town of Utpalavati. She once saw a woman who “had delivered a
child. On account of hunger she was on the point of eating up her child.
Compassionate Rukmavati saw her and thought'that the love of body led
her to sin. She was in a fix what to do. If she would run home to fetch
food for the starving woman, the woman ‘would eat vp the child and if
she would take the child with’ Her, the mother would die of starvation.
Out of compassion, that woman cut off her own breasts and gave hex for «
food. India‘appeared at that moment and Rukmavati was transformed
into a man as a reward.’ '

Visvantara, another example
The story of Vilvantara is related in Jatakamials and Avadina-
kalpalata.6 Vidvantara, son of Safijaya, was all charity and mercy. All

1, Bch. ( Journal and Text, pt. I, 1894) VIII. IIO 131, 136, 140. 2 Jm, by
‘Aryaitra (Edited by H Kern), p, 4, hne 24 p-11, ine 2, p 204, line 3 3. BcA,
Journal and text, Pt IT 189, Pali Text Society, by Santi Deva 4 ALTK,
Vol II, p. 35, 5. Ibid., Pt. IT, pp, 47«49, 6. Ibid, Pt. I, p, 647, JM, p. 51,
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received abundant alms from him. White elephants of the 1oyal stables
were given in charity by him. His generosity compelled his father to
ban%sh him to mount Vanka. His wife Madri and his two children went
a1oné with him. They left for Vanka in a chariot driven by fom hoi<e:,
The horses were demanded by a priest and Vidvantara gave them. Ano-
ther priest got the chariot as desited by him. The con was taken by
Vidvanta,a in his hands and the daughter by Madrf. Once an old
Brihmana asked Vidvantara for his childien to be his <ervants and the
children were given away to him. At another tirne, Indra in the guise of an
old Brahmaga demanded Madri and got her. The father and the people
‘were so moved by Vilvantara’s self-denial that they made him the king.
Meaning of Stla

2. $tla Paramita—Sila has been compaied to ‘Vaidlnrya gem,’4 $ila
means complete extinction of passions.® Thus, it is related to all virtues
that kill passions. $.1a means conquering of raga (attachment), moha
(infatuation) and dvesa (hatred, ill-will). These three evils destroy a man
as fne devastates a thing.? Attachment and hatied are a gieat impedi-
ment in acquiring virtues and moha (folly, delusion) destioys wisdom
and discrimination.  Dharma Sathgraha gives three types of $1a.

(i) Sarhvara Sila
(ii) Kulala-dhaima-sarhgrihaka Sila
(ifi) Sattvanugrahaka Sila

(i) Smhvara Stla—means the practice of self-contiol. A man of
1estraint always Jooks to his own faults and limitations and checks his
weaknesces. This helps in the development of Sila (virtuer, good conduct).

{( it) KuSala-dhai ma-samgrahaka .§'lla—-mny mean that conduct which
helps in the preseivation of good virtues.

(iif) Sattvanugrahaha S$ia—may mean that mo. ality and 1ighteous-
ness which help in the acquisition of goodness.
Ahivisa, the first way to reach the goal

Among the ten kinds of action,4 alumsa is the first Lind. It is,

indeed, the highest virtue.5 A follower of Buddhism does not do unto
others what he thinks others should not do unto him.

1 SVMB, (1883). p. €0 (lust hne). 2 DUS. p, 57, 5Sthhine 2 LoS,

cdited by Bunyin Nanjo (1923), p 90, 4 DS, Scction 56, Prajii~prramith Sata
SGhasrikz 479 3; Dada Bhumikz 23,6, 5 Ak, II, ©41.4,
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L

Buddhism and war. .o

Buddhism condemns and shuns the barbaious custom of war among
_the states and kings of the world.* '

Scope of ahitisa in Buddhism

Even the pain of an ant is not enduied by a Buddhist follower.2

This inclination may have its root in the idea that human beings when

_commut a sin, are1eborn as animals. Gautama Buddha was born as a

haie, a swan, a fish, a quail, an ape, a woodpecker and an elephant in
his ;1 ‘evious existences.3

1

An wnsect after many aeons can rise to the position of Buddha

An msect can rise to the position of Buddha after may aeons.*
Prince Kunala became blind for he had inflicted the same calamity on
some ammals i his former life.5 This feeling of sympathy also led to the
condemnation of hunting.®

. 2. Abstention from thefi also helps in not haiming others, A
Buddbhist follower does not steal even a leaf or a blade of grass.”

3. Abstention jrom wunchastity is a help in the practice of harmlessness
towards others.® Adultery 1s like poison that marks and destroys human
life even if it is commutted in secret.®

4. Abstention from telling liecs—A Buddhist .follower speaks only
truth. His actions are in accordance with his woids.® Fhs words will
never deceive a person and nobody shall be put to harm by his words.

5. Abstention from slander—A Buddhist follower does not utter such
words that will cause stiifes and discunity in the society. He does not find
any delight in causing disunion among people by his words. 10

6. Abstentron from harsh speech—A’ Bodhisattva does not indulge n
harsh speech that will wound others’ feelings. His speech is pleasant to his
own heart and p'easant to otheis’ ears. He may speak harsh words only
t0 1estrain foolish persons from evil actions.14 His haish words with such

1. Ak, 1. 85.96, II, 633, 36., IL. 965 15; Vide Appendix III G (P2l source).
2, Imd., I. 79. 66. 3 Jm, Passiem 4, Bca, VII 18, Siksz Sammu-
caya p. 284. 5 Ak, 11 247. 166. 6. Jm, 166, 7. 7. DBd 23. 8. Ibid. 23,

Avadanakalpalata I, 827, 36.37, JatakaMala 85.10, 9. DBS, 23, 10, Ibid,, 24.
11, ibd,, 24,
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motive aie meant only for the welfare of others and not for any selfish
motive,

7. Abstention from frivolous and senseless talk—A Bodhisattva does
not speak uselessly. He does not indulge in light talk. He js not interested
in aimless gossips. He speaks little.? His speech aums at pleasantness,
“tiuthfulness and éoodness.“’* He wishes good of others and is indifferent to

" the wicked.

8. Abstention from malevolence—A Buddhist follower does not covet
the wealth of others. He is not tempted by others’ propetty. His heait 1s
not impurified by avarice.?

9. Abstention from malevolence—A Bodhisattva’s heait 1s fiee from
malice. He is friendly to all. He is compssionate towards the less fortunate
ones. He is kind-hearted to those who seek his help. Anger, enmity, ill-
will and hatred find no place in his life. He cultivates love towards all
creatures and wishes them happiness, peace and prosperity.*

10. Abstention from wrong views—A follower of Buddha has firm
faith in him, in his principles and in his true followers. He does not
think of evil and misleading pursuits and actions,5 He 1s st atghtforward,
honest and sincere.

Other Kinds of action support and help ahimsa
The above ten kinds of action evidently help practising ahimsa,
$ila, as such 1s the root and bedy of ahirsa.

3. Ksanti 'Pamramita (Forbearance and Enduiance)—A Buddhist
follower 1s to forbear and to endure. The word ‘ksanti’ is used for several
meanmgs. It is opposits of Krodha (anger), dvesa (hatred), pratigha
(repugnance) and vyapada (malice).® Ksanti means to win over anger
and excitement and possess a balanced mind.” It means to forgive and
forget the injuries and insult of others® It also means to enduie pain
patzently,# to accept the ideals and doctrines of the religion with faith and
develop the capacity to help others. Thus dukhadhivasana ksanti, dharma

nidhyasana ksanti and paropakara dharma ksanti are the three types of
ksanti.? -

) 1. Pp, Astasahasrik3 p. 326 4 {line], Siksz Sammucaya p. ‘191. 5 (hne).
2. 1bid , p. 323. 12 (Lne), p 326. 4 {ine) 3.DBS, 24, 4 Ibid., 25. 5. Ibid., 25.
6. Pps, 95, 276, 1460. 7. Ibid., 1410, 1357. 8. DS, Section 107,
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- A Bodhisattva is an abbde of forbearance ’

A Bodhisattva is an ocean of forleaiance: He forgives others for all
kinds of myury, insult, abuse and censue: "He forgives thém with his'body
as he never strikes them with his hand, stone or stick. He forgives them
with his mind as he never wishes them 1ll. Even af huis body is cut into
pieces, he does not conceive any ill thought against his énemy.! Being
1eviled he does not 1evils m return. When beaten, he does not beat in
1etwmin. He does not shovymange‘r towards anyone.

A Bodhisattva’s for giveness in unfailing s unfaling
His forgiveness is unfailing, universal and absolute like that mother-
earth that suffers in silence all that may be done to her.2 .

Why the wicked should be for gien '

The reason why others should be forgiven, 1s an object. of thought.
One should think that these enemies are not free agents, (Their, wicked
deeds are ploduced by causes over which they have no,contiol.3 A Bodhi-
sattva cannot 1eally blame othem for the injuries, others inflict upon him,
He suffers on account of his own misdeeds in, his past existence,; He
should thank them that they enable him, to practise the virtue of for-
bearance which leads fo heaven and 4also to enhghtenment. They do him
much good but they ruin therr own chances of happy future existence.
Forbearance and low of karma , ¢

On the other hand, if one is swayed by anger, he destroys the merit
that has been acquired in many lives.® He who kills anger, is happy hete
and hereafter.” However, forbearance cannot really be reconciled with
the law of karma for in that way one may submut passively to the enemy,
but we cannot forget mercy and love that also are the causes of for-
bearance. One forgives more by heart and he is less moved by head.

4. Virya’Paramita’ (Energy)—Virya means vigour, stiength, power,
heroism, prowess, valour, fortitude, courage, fiimness and virility. The
conventional meaning of this word is ‘energy’. Energy helps in 1esolutely
combating all the great and small sins and vices that may drag a man
down. His effort 1o think about every dangerous fault and weakness'is
suttable. He becomes cautious and 1estrains his senses.® He dispels hatred

1. 85, p. 185 *Ksint:1 Paramitz. 2. SV, 602, 3. Bca, VI, 22, 25,

4. Ild, VI. 42, 46, 5. Tbid., VI. 49.99, 100. 6. SS, p. 58,67,115, AK, I1. 35.
7. BeA, V1.6, 8 Ihid., VII. 25.
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by the cultivation of love, combats sensuality by meditating on impurity.
He Jeaves no stone unturned to exert himeelf. There isno true merit
without virya, just as there is no motion without air.

Iner gy enables one to gain true knowledge

He who is energetic in studying scriptures, can have true knowledge
and undestand the significance of the doctrines like ahifmsa. Besides
having other types of knowledge like knowledge on medicine and the likef
he develope, the chances of serving the people and helping them in
adversity. This is the way to cultivate the tendency towards the develop-
ment of positive ahirnsi, ‘A Buddhist follower is well-versed in all such

arts and sciences? that are necessary to help the maintenance and progress
of life.

Fnergy helps one to complete a work successfully

A Buddhist follower thinks carefully before he undertakes a work
and whatever he undertakes, he carries that to a successful end.3 He does
not leave it half-done’and he is not daunted and discouraged by difficulties
and dangers.t He maintains the same energy and resolution under all
circumstances, He does not lose hope on account of ' the stupidity or
wickedness of the people. He does his daily task like the'sun. He has
got self-confidence enougrh to undertake the most difficult tasks. The same

self-confidence gives him the strength to overcome all passions and endure
all trials.

.S'c! [ ~Confidence is 1o be dzstznguzshcd Jrom pride

This se\f'-ronﬁdenrc st however, be distinguished fiom that over-
confidence or pride that stimulate, arrogance and 1uins the soul. True
sclf-conﬁdence makes one the very embodiment of virtue and wisdom so

that he feels that perfections ( paramitas ) do not make him, it is he who
makes the perfections,®

Thus a Dodhisattva is 1o acquue enough. encrgy to roof out the
passions, as a lion slays the deer.” All these virtues of perfection help and
parify the principle of ahitnsi and <implify its practice.

1. BeA, VIL 1, 2, DB, p. 1a, 22 (ine), JM, p. 208, 1 (linc), p. 105,15 (Line),
p. 88 3 (hinc), p. 142, 14 (hne), Ak, Vol.1, p 675, hine 51, 11, 323,12, 4 Bca,
V.47 5, 1bid., VII. 18,28, SS. p. 140, linc (6) 5, 38, p 278, linc (4). 6. Ild.,
P. 278, 4.10 (lines). 7. BcA, VII 61, vide Appendix III H (Pih sources).
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Good conduct is the best proteciion ) .o CC

Ahimsa aims at the welfaie and prosperity of all.1 Ee who protect
all living beings, is a peison of good conduct.? - He who is in’ possessions
of good conduct, is in possession of the highest: and'the noblest 1efuge,
is in possession of tiue friend and a relative. He has got the best protection,
is wealthy and powerful. In other words good conduct is theiefuge
friend, 1elative, piotection, wealth and power.3

Ahvmsa means true § ustice and mercy

Ahimsa means true and just mer c%/. Merit comes to the door of a
compassionate and merciful one.* Bodhisattva_may be known as another
name for an ahimsaka, for Bodhisattva cultwates his mind in ten ways—
mind of friendship, happiness, Justlce "teachers’ rnmd mstructor s mind
of pity, aﬁ'ecnon kmdness forglveness and pur1ty 5

s
t

Service to the szcl. 15 @ part of ahimsa P

4

Kindness, se.vice and help to the needy aie other foims of ahimsa
and form the life-breath of Buddhism. Lord Buddha himself helped in
washing the duty clothes of a sick monk and therethrough set an'example
before his disciples of finding joy in serving the sick and helping the
needy.® So, those who serve the sick, seive Buddha, the Enlightened one.

"To be a venerabie 'refuge t0 friends'1s the dignity of Buddha.
Me:arful heart is the abode of all that is good and great and is incompa-
1able with infinite worship done in thousand millions of temples.?

Ahunsa 15 the chief quality of Bodhisattva

To abstain himself from killing any living being, to give secuiity to
all beings, causing no fear, agitation and excitement is the chief quality
of a Bhodhisattva. Whatever he has done, caused to be done o1 consented
to be done in word, deed or thought, is free fiom the tamt of haiming
otheis. Compassion 15 thought to be the highest virtue. A compassionate

man has heait-felt love for all people just like that father who has heart-
felt love for his only and virtuous son.

1 Anartho kasyachit m3 bhtinm#labhya kadfcana BcA III 14. 2 SS,
p.125 1 (line) 3. SK by Aévaghosa, chapter XIII, p. 82 4. SS, p. 146.
6 Ibid.,p 153, 11-15 (lies) 6. Ibid., p. 154, 7, SS, p.157, 10.13 llnes).
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Buddhism includes all moral Virtues

Buddhism is an mstitution for all moral principles that aim at per-
fecting and'punfying ahimsa by being a means to subjugate the senses
and mund. Buddhism makes us 1ealize that man’s action in thought,
word and deed is responsible for his destiny. Character is destiny accord-
ing to Buddhism.

All virtues are part and parcel of Ahuiisa

A man of ahimsa is in possession of undisturbed calin even in the
midst of wrath, hatred and anger, is haimless in the midst of harmful
atmosphere selfless 1n the midst of selfishness, desireless i the midst of all
sorts of temptations, co~ope1at1ve in the midst of trivial differences.
Commitment of himsa in any form is far from such a contiolled one. His
‘desites are scanty and his wants limited. He is always at the disposal of
the unpiotected, the needy, the lowliest and the lost. Compassion and for-
giveness are his main weapons to fight the battle of life. He finds unity in
diversity one hfe working in diffetent bodies. With this knowledge, he
bears equal and true love for friends foes, strangers, kiths and kins—in
short for all alike,

Do unto others what you want them to do unto you

As said already, Buddhism teaches one to behave with otheis as one
would like otheis to behave with oneself. When and if this teaching is
executed into practice, man finds oneness with all, takes others’, sufferings
for his own, tries to help them in putting an end to their troubles and thus

works for their peace and prosperity. This in one woid is termed
Ahimsal.t

1. Vide Appindix III T ¢Pili sourcel! ‘AhimsT is the theme of
Buddhism?,
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CHAPTER 4
CONCEPT OF AHIMSA IN YOGADARSANAM

- ( Sanskrit Sources ) " ’ )
What does the word <Y oga® mean ?
The word ‘yoga’ is denved from the root ‘Yuj to Jom. ‘Yoga
means restnchng the ﬁuctua’uons of mind.2’ ‘

er

T haee aspects of mmd .

- Mind has three aspects?—

, . 1. Brightness (Sattva)
2., Activity (Rajas) C b w e
3. Inertia (Tamas)., - ay .

Sattva is pure and the rmnd pervaded with sattva s able to recgwe
knowledge. So, Rajas and tamas, two other aspects of mmd are re;tramed
by a yogi. A pure mmd is able to concentrate on the Supxeme Power
(Iswara) ' . ’

I3

What 1s Supreme Power ?

r .Whatis I{wara ? According to Pataijali, Iéwara is a special kmd of
Self, untouched by afﬁxcuons (Kleta), actions (Karma), fruition (vipaka)

and impression (Afaya). 3 He is, Ommsment and Teacher of P_ug@g
Sages. ,

y
- y ¢ € . vt

Meaning of- Afﬂwtzons etc. e i

N ot - .4 i
i

. According to Vyasa, afflictions (Klesa.) means ignorance (Av1dya)
etc. Actions (Karna)-are good and evil: Fruition.(Vipaka) is the conse-
quences which these evolve.. Impressions (Afaya) are.the desn'es in accor=
dance with these fruitions.5 '+ ¢ ¢ LN ’

-

' o , R R , 1 r - , .
Whatzs I»les‘a’ : ! - ' N

Kleéa (afﬂlchon) conmsts of awdya. (1gnorance), asmita (egomh), rdga
(passmn), dvesa (aversion) and abhinivea (attachment) 6

1' Py. 102 2 Vlde VB., VTV In 2- 30 Py Iu 24 4‘ Ibldo,I 25 26
5. Ibid., L. 2%, 8. [bxd LI 3

s 2

PR
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Aids 1o develop a pure mind

To develop a pure mind, Pataiijali has mentioned eight aids to
yoga,! restraint being the first one.

Restraint includes Ahimsi (non-injury), Satya (truth), Asteya
(abstinence from theft), Brahmacarya (continence) and Aparigraha
(abstinenc from acceptance of gifts).2

Ahimisa leads all the restraints

Ahims3d is the first of all restraints, It means abstinence from
malice and illwill towards all creatures in every way (mind, word and
deed) and always.8

The practice of this vow aims at the welfare of all. Ahihsi is
not only the chief of all restraints and observanees, but they are all
rooted in it.4 They are practised to perfect it by teaching it.6 It is
in this sense that it is said that as a Brahmana desires to observe vouws,
so does he refrain from injuring others ¢arelessly and thereby purifies
éhimsa.“ The other restraints and ohservances, if practised without
practising ahirnsa, ave as if they had not been performed, since they
are fruitless.”

What is truth

For instaricé abstinence from falsehood (Satya) means speech and
mind such as correspond to fact i.e. word and mind both corresponding
to what is seen, inferred or heard.? ‘Speech transfers one’s thoughts to
another (it is truth only) if it is not mistaken, deceptive or barcén of
knowledge or purposeless. It should be for the welfaie of all and not for
the ‘destruction of creatures. Should it be only fo1 the ruin of creatures,
it is not truth but a sin, A false kind of merit and a resemblance of
merit would become the worst of evils, Therefore, a yogi should first
consider what is good for all creatures and then speak the truth,?

If a yogin is asked by a butcher which way the cow had gone,
and, he, observmg the vow of truth, tells him the way she had gone,
he § is not pracusmg the vow of truth, for such kind of truth has taken

L P.y.II 29, 2, Ibid., 11, 50 3. V.B. II 30 4. Ihhd , 11, 30. 5 Ibid,
and Vﬁcaspatx s Tattva Vaifiradr II. 30. 6, Ibld., II 50. 7. V.TV. II 13
8. VB, IL 30. 9. Ibid,, IL. 30,
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the life of an innocent cow.1 Slmllar is the case with all other restiaints
and observances. © ' ¢ “

Mame’s definition of Truth

Many, the famous lawgiver, also has said that ofe should speak
that truth that is pleasant. A man should not speak somethmg unplesant
even if it is truth. He also should not speak lie even though that may
be pleasant, for etemal dharma consists in speaklng what is truth and
pleasant.2 A . o ' .

So we find that all restraints and observances aim at pumfymg and
suppoi ting ahimsi—non-injury to all.

Mahavrata Y

The practice of the five abstinences, wnen done unconditionally,
unqualified by species' (Jati), place (Defa), time (kala) or' exigency
(Samaya), is called Mahavrata (Great-Course-of Conduct) 3

Ahirnsa, qualified in respect of spemes (Jati) may be ‘as follows—-\-
a cacher of fish'does injury to fishies only arid o no}hmg else,” Tt is
qualified in respect of place (Deéa), when one does not slay in holy
places. ' It is qualified in ‘tespect sof ' time (kila), when one does not
slay on any holy &éy, say on the fifteenth day (Parnima) or fourteenth
day. It is conditionéd by exigency (samayd) when a man slays cnly
for the sake of gods and Brahmanas and not otherwise.4

Another example of exigency is the behaviour of a Keatriya,
who will say—‘I shall slay only in the battlefield and nowhere else.

A Yogm ‘who practlses ahlmsa, uncoditioned by any of the above-
mentioned conditions--species, place, time and ex1gency follows Maha-
Viata, " Vyasa demands the practice of ahimsa and other restramts,
with regard to all objects, always and in all stages.>

LT I P BTN

What ara the five observances
' The five observarices areS— S ’
L. Sauca (Purity). - - : + .
2. Sarhtosa ‘(Contentment). penor ey
+ 3. Tapa’ (Self-castigation), ' '+ - ’

'L V.TV, IL 30. 2°M. S, IV, 138, '8," Py." 4,
- 2.M. S, IV, 138, "3, Py, “fI, 31: *4,'VB. II. 31,
5. Py.IL 32, ©, V.TV.1L 32, : ) ’ ’
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‘ 4. Svadhyaya (Study) . C
5. 1{wwara Pranidhana (Devotion to the Lord)..
Sauca (Cleanliness)
., Cleanliness, the first,observance is of two types—
1. Bxternal.

y IR A

I , 2, Internal. e , CL 3
;.. External cleanliness is produced by clay, water or the like and
internal cleanlinass is produced by the washing away of the mind?. Spots
of mind are—conceit, arrogance and jealousy etc,? The 1emoval of these

three and the like is cleanlines of mind.

Samtosa (Contentment)

. Contentment means not to covet more than the means at hand 3
not to have a desire to take more than what is required for the general
maintenance of life,4 It helps in the practice of,renunciation.

Tapa (Self-realization) , , 0

« Self-castigation means to bear the pair of opposxtcs-heat and cold,
hunger and thmt sitting and standmg, complete and formal sﬂmce and
accordmg to usages, vows such as Krechara and cindrayapa and ngxd
penances,,ﬂ Complete silence means absence of expressing onc’s ideas
even by gestures and foz:rml silence means mere ahsence of arucu,lage,
speech“ . R . Lt Lo ‘,‘ ..
svadlyiya (Study) o »

Sv‘zdhyaya (study) is the study of the  sciences dealing with emans
cipation or the repetmqn of the pranava (syllable of adoranon) T
I.(varg[)ramdhana (Devotzon to the Lord), .

Devotion to, waara is oﬁ'ermg up,of all ‘actions to the- Supreme
‘Teacher.8

1

Yoo : ¢ e ! P ¢
The above contents about the observances show, that_ahimsd, is
helped in its practice to a great extent by the practice of observances.
- .1 el

Aid to the practice of restraints and observances , ., , .
According to Pantagpjali if there is: ,inhibitjon by. perverse-con-
siderations (vitarka), there should be.cultivation of . -the opposites.®

H !lO'v’B' 110'32l}320 VOT)V. II- 32'. 3- V.B‘, II- 320 4. Ibid., II. 32-
9+ Ibjd,, I1. 82, 6. V.T V.II. 32, 7. V.B, I1. 32, 8; Ibyd., 11, 32, 9. Py. II. 33,
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Whenever, a yogin is attacked by such perveise considerations—I will
slay him who intends to kill me, I also wall lie, I will take his money,
I will be unfaithful to his wife and I will be master of his pioperty, let
him cultivate opposite of these vicious ideas leading him to evil ways. Let
him think—Baked upon the terrific fire of the world, I have taken refuge
in the virtues (dharma) of yoga by giving protection to every living
cteature. Having myself renounced the perverse considerations, I again
1evert to them once more like a dog. Just as a dog licks up the vomitted
food, so I betake myself to the relinquishecd.4 -

Thinking in this channel, one is jikely to control temptations and
carry on with the practice of vows.
T ypes of Himsa ‘ '
Perverse considerations such as hirhsa etc. are of several types—
. 1, Krta (Hirhsa committed by oneself
2. Karita (Himsa caused to be committed by others)
3. Anumodita (Approved)

Each of these is again threefold—
" (1) Caused by lobha ( covetousness ) 1. e for the sake of the skin

1

or f'esh.

(2) By krodha (anger) thinking that he has been hurt by another
man. C
(3) By moha, ( infatuation ) thmkmg that virtue will result’

therefrom.

Greed anger and infatuation are threefold—
(1) Mild (Mrdu),
(2) Moderate (Madhya),
«  (8) Adhimatra (Extreme).
These again are threefold—
* 1, (i) Gently mild,
(i) Moderately mild,
(ui) Extremely mild.
2. ’(i) Mildly moderate,
(i) Moderately moderate,
(iif)  Extremely moderate,

1. VB, II. 34



3. (1) Mlldly exieme,
(1i) Moderately extreme,
" (i) Extremely extieme. ,

v
t 3

o Ut . » : '

,;' Injury thus becomes of, eighty one varieties, However, it is
innp;nerable due to, niyama (regulation ), wikalpa (option.), and
samuccaya (aggregation), due to'the fact that thevarieties of those who
breathe the breath of hfe arc innumerable.4 The same classification is
qpplied to falschood and to the rest also;, ,, . .

Since these perverse considerations: have endless consequences in
pain and in lack of thinking, one shold cultivate.their opposites,®

The way to ponder over the opposites X i coon

The opposites should be pondered over in this way<—The killer
first of all cripples the power of the animals.to be slavghtered ( by
tying it to some post etc.3) then gives it pain by falling upon: him with
some weapon, and then, deprives it of its life,” Having crippled the
victim’s stength, his own accessories both/ aniimate .(wife etc) and
inanimate (hed, food etc) are bemg separated from him (as a result of
injuring the victim). From the animal’s pain  results his, own, misery
in hells and in the bodies of animals and of depaited spirits (essential
consequence of slaughter), and in, other forms. As a result of, destroying
hfe, he himself continues from moment to moment to he on the point

of death. Even while ,wishing for death,, he pants lahoriously to
experience the fruit of pain for a fixed time.

w1

Even if the effects of injury could/be ‘done away with on' account

of some merit and having gained pleasure, the person’ will- have a
short life.4 - oo "t

. !

Keeping these disastrous 1esults of kfllihg etc. in view, 'one should
stick to restraints and observances and thé hke. Practice of«these
restramnts results in the purification of mind.” A pire mind .attains
Kawalya (isolation) which is the aim of yoga,5 oY th

b
4 > Lovd

A yogmm when grounded in restramts and o'bserv/anc&s attains
several powers, A

I3
PR 2 P sl B

1. VB, 1L 34 2. PY,IL34. 3. TV.IL 34 “4.'VB.IL 34. ‘6! MpR.

+
€ i3

II. 34,
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Results of Ahimsa .+ v+ 7 L D

)

.. As soon as he is established in!Ahimsa, his presence gets suspension
‘of enmity.t Even enemies whose hostility is ever lasting, hke horse and
buffalo, cat and mouse, snake and rmungoosé,’ leave their hostility in pre-

sence of a yogin who is grounded in ahimsa and conform themselves to
hismind,2 <+ "+ < e oy

) i"_ i 1
‘fl “) vt 15 7lﬂ ' N

A yogin enjoys all the fowers ofall the réstraints and observances t

" Avyogin estabhshed in ahvnsa will 'éhJoy all the powers of the
f

rest of the restaints and observances, since they have thexr root m

ahimsa. ‘A true ahxmsaka is the pract1§er}of all ‘the abstmences and
o 1 N iy jeeptk o Oy 1 K
observances. '

Result f Truth ‘

R [ANERIESAASY L IR n{ Yaoonif Ny vt

At a result of devotion to truth actions and ,consequences  depend

e 3

upon him,3 Whatever, a yoggln S2YS | that becomes truth. If he ,says to

1 £ IERA RS §

a man—-‘Be you a nght hvlng The(ma? sl?oken to, becomes right
2y B l'; [< R ITORE S VTV RS B 1
hvmg 4 ’

v
by

PR S B S U;ﬁ""r{,‘ '\"Ui‘ At oy, 't 1 i
Result ofAsteya (Abstznence Jrom theft) Sponit o ey T r

. A yogin grounded in, abstmence from theft, gets,gewels from all
sides.5

Loy f N Ty €, 0 ¢ r \V) ) , ¢ s 13

Result of continence R o

As a result of continence, a yogin attains vigour.® On account,-of
his gain, he develops his latent qualities;,;and! when he is perfected, he
is able to transfer his wisdom to his pupils;? The acquisition of energy

makes him perfect and he ,is endowed:,with the eight perfections , of
which the fiist is called ‘tara’.®

2
[P TR .t H ) ! !

Result of Aparigraha (Non-acceptance af aft) o e
When established in non-acceptince: of gifts; a yogin' acqmres

thorough illumination upon the conditions of birth.?} He knows his past;
present and future,. - .., gl

s

i, - -
AR

+ -y ¥ v ‘ N ' . H
Result of outer cleanliness © o7 ' i e T -

>

As a result of the external cleanliness there-is disgust with man’s’
own body.10 On account ofidisgust, he is'not attached:«to the body and
becomes an ascetic (yatx) iMoreover, theréis no intercourse with others.

Torrad LT R4 g0 F
1. VD.II 35, 2. VB.IL 35, 3. XD.{IL. 36.. 4 VB, Il 36.7 5. YD.1IL,
37 6, ¥YD.11.38, 7. VB, 1I 388, 8.TV. Il 38, 9 YD.II 39, 10, YD, I1. 40,
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Not secing any purity in the body even after having washed it with
carth, water and other substances, desirous of escaping from his own
hody, how could he have intercourse with others’ bodies, absoluted
unhallowness as he has <een in them,!

Result of inner cleanliness ,

The inner cleanliness results in the purity of sattva, gentleness,
singleness of—intent,? subjugation of senses and fitness for the sight of
the self,2 when the defilements of the mind are washed away. An
undeﬁ]ed mind has gentleness and pure sattva, which result in singleness-
of-intent. Subjugation of senses results from subjugation of mind and
purity of sattva enables one to have sight of self (Self-realization).?

Result of contentment

As a result of contentment, there is an acquisition of superlative
pleasure.4 Superlative pleasure is the excellent pleasure.5 In this very
sense it has been said—<Pleasure of love in this world and the supreme
pleasure of heaven, all these do not compare with the sixteenth part of
the pleasure that accrues from the control of craving (trspd).’¢ In this
very sense, Yayati, conferring youth upon his father Puru, said—‘The
wise, casting ‘entirely away that craving, which is bad for the unwise to
cast off and which in the aged ones ages not, are filled quite full with
pleasure and nothing else.”
Result of Selfecastigation
+++ . Perfection in the body and in the organs, is the result of self-casti-
gation, after impurity has dwindled.® When established in penance
(Tapa), enveloping impurity is destroyed. As a result of this destruction
of enveloping impuity, perfection of the body in the form of atomization
efc. is attained. Similarly, perfection of organs is atfained, i.e. hearing
and seeing at a distance (telepathy).?
Result of Svadhyaya (Study) .

As a result of svadhydya, there is communion with the chosen

deity.10 Gods, rages and men of perfection, all become perceptible and
are helpful to his work.11

7

1. VB.11.40; 2, YD.IIL, 41, 3, VpB, II. 41, 4. YD, II 42, 5. VpB.
1L 42, 6, MBSCLXX.III 46, V&P, XC I11. 101, LP LXVII. 23-24, 7. MB 1.

89 81; VP, 1V. 100-26, VaP, XCIII, 98, L.P. LXVII. 20 8 YD, 11.43. 9. V3h.
II. 43 10, YD, 11, 44, u. VB I, 44,
. t ooon !



¢ 101 )

Result of devotion to God

A yogin attains perfection of concentration as a result of devotion to
God.! Perfection in concentration enables him to know in reality all he
desires to know in other places, other bodies and in other times. His in-
sight sees into things as they are.2

However, it should not be concluded that if’ devotion to vara
results in perfection in concentration, there is no need of other aids
because these aids help in perfection of devotion to ISvara and at the
same time in the perfechon of concentration.3

Negative ahimsa

Abstention from himsa may be called the negativa aspect of
ahimsa,
Positive ahimsa

Yogadarsanam has kept before us its positive aspect also. By the
cultivation of friendliness towards happiness, compassion towards pain,

joy towards merit and indifference towards demerit, a yogin should
attain the undisturbed calm of mind.%

The above aphorism of Patafijali shows the way to putify the mind
of 1ajas (passion) and tamas (darkness). He sets forth the means of secui-
ing peace of mind, that are hostile to maliciousness in the form of
jealousy, envy and wrath etc.

When friendliness is cultivated towards those who are happy, envy,
that arises to see others rolling in pleaswes, 1s removed. When a mind
cultivates compassion towards those who aie distressed, desire to harm
otheis 1s conquered. When devotion, to see those who are meritorious, is
cultivated, jealousy vanishes and wrath ceases. Wrath ceases when in-
differeace is created towards those who ate demeritorious.>

Piactice of positive ahimsa helps in the practice of pure virtue
(Sukla dharma)! that calms the mind. When calm, the mind becomes
single-in-intent and attawns the stable state.®

Ahinsa as such is one of the chief means of puiifying mind
and attain purity of sattva that ultimately helps to attain Kaivalya

1. ¥D.11.45. 2, VB 11,45, 3.YD.IIL, 45 4, Ibd, I. 33, 5 V T,
I 33, 6, VB.L 33,
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(isolation). The abstentions and observances mentioned in Yoga-
daréanam are also found in V1 nu Purana, The conients of the Purana

are as follows— ' : ,

thoyt T +

Wxshmg to reduce the mind o its'proper state, one s,hould 1e>ort to
abstinence fiom incontinence, injury, falsehood, theft and from accep-
tance of gifts. A man whose self is curbed, should practise study,
cleanlmess, comentment ;md 'qélf-ﬂca‘s'ugauon. He should also make his
mmd mclmed town’ds the nghcr Bmhman. These abstentions together
with observances are declated to .be five each. They give a special
f1uit for a desiious person and they yxeld final emancipation for him

who has conqueied all desiies. ! ‘
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CHAPTER VI~
AHIMSA IN THE TANTRA LITERATURE

t
What is Tantra:?, '« . ;

¥

, ;

“Tantra is a’'religious treatise’ teaching magical and mysterious
formularses for the worship cf the deities, or for the attainment of super-
human power. It is mostly in the form of a dialogue between Stva-
and Durgd who are pecuhar gods of the [Tantrikas. These works ae
very numerous and their authority- in many parts, of India seems to
have supeiseded that of the Vedas,; They are said to comprise five
subjects i.e. (1) the creation (2) the destruction of the world (3) the

worship of gods (4) the attainment of all objects, (5) and the modes of

union with the supireme spirit.1 v o

Lotd s known as the self of the Uniwerse
' «The Tantrikas 1ega1d the Lord as the self of the Unwerse, The
universe depends on Him. He 1s One, He ever is, He 1s truth. He'ts

the Supreme Unity without a second. He 1s ever full and self-
manifest,2 AN

v

The Tantrikas satisfy devatas by offerings > « i’

+ » The Tantrikas' also helieve’ in satisfying devatas by offerings.
They see no himsa in sacrificing flesh to propitiate’their favoutte deity.
Fish also was offered.3 "

Kinds of meat for sacrsfice ~ ' "
Meat for sacrifice is of thiee kinds$—
1. That of acquatic animals
2. That of animals on eaith
3. That of animals of the sky.,; |,
Meat satisfics devatas ‘ '

' +
‘

)

¥

Meat gives pleasme to devatas, fiom wheresoever 1t may be
biought and by whomsoever it may have been killed.5 -

1. MWD. p. 362. 2. MNT. Chapter 11, verse 33.3¢. 3. Ibid, Chapter

V. verse 207.210. 4, Ibid.,, Chapter VI, verse 4.8. 5. Imud, Chapter VI,
verse 4.8,
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Only male animals were killed in sacrifices
Only male animals were killed in sacrifices. It is the command
of $ambhu that female animals should not he slain.%

Three kinds of fish for offering

As regards fish, itis of three superior kinds— S’ala, Pathina and
Rohita. Those which are without bones are of middle quality, whilst
those which are full of hones are of inferior quality. The latter may,
however, .if well fried be offered to Devi.2

Number of beasts for sacrifice
The ten approved beasts which may be sacrificed are—
(1) deer (2) goat (3) sheep (4) buffalo
(5) hog (6) porcupine (7) haie (8) iguana
(9) tortoise  (10) rhinoceros
Other beasts also may be sacrificed if the worshipper so desires.?

ty

The method of sacrificing an animal

After worshipping the Devi with all the offerings, the sadhaka
should offer sacrifice of an animal to her. The sidhaka vessed in the
rules of sacrifice should select a beast free from disease and defect and
placing 1t before the Devi, should sprinkle it with water from Videsarghya
(special offering saying at the same time mantra ‘phat’)4

Let him then worship the goat, (sheep or whatever other animal
is being sacrificed) with the mantra “Namah (salutation) to the goat
which is a beast”, and with perfumes, flowers, vermillion, food and
water. Then he should whisper in the night ear of the beast the gayatri
mantra, which severs the bond of its hfe as a beast.5

The Pasu gayatri

The padu gayatri which liberates a beast from the life of a beast is
as follows—After the word ““padupadaya® say “Vidmahe”, then after the
word **Vivakarmane” say “Dhimahi” and then “tanno Jivah praco-
dayat”, It means—Let us bring to the mind the bonds of the life of a

beast. Let us meditate upon the creator of the Universe. May He liberate
you out of the life of a heast.4

. 1 MNA Chapter VI, verse 7.8, 2, Ibid,, Chapter VI, verse 105-106.
» Ibid , Chapter VI, verse 107.108, 4. Ibid s Chapter VI, verse 109-110,
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Then taking the sacrificial knife infused with the presence of
Brahma, Visnpu, Siva and their Saktis, dedicate it with mahavakya and
utter with folded hands—May this dedication to you be according to the
ordained rites.”’{

Having thus offered the beast to the Devj, it should be placed on
the g1ound after being held before the Devi. The worshipper then with
devotion to the Devi, should sever the head of the beast with one stroke.
This may be done either by the worshipper himself or by his brother, or

by his brother’s son, friend or a kinsman, but never by one who is an
inimical.2

The blood when yet y;rarm should be offered to the vatukas. Thus
the head with a light on it should be offered to the Devi, with the follow-

ing mantra—“Kring : this head with the light upon it, I offer to the
Devi, namah.”’3

Thus the sacrifice is thought to be as much for the benefit of the
beast sacrificed, as for the benefit of the sacrificer, since the beast though

sacrificed attains after death a higher state of existence. As said already,
the sacrificer says to the beast the gayatri of 1elease.

Meat, not the only thing fit for offering

However, meat is not the only thing to be offered to the deity.
The wish of a Sadhaka determines what should be offered to devatas.
According to the dictum of the tantras, whatsoever, he (a tantrika) him-
self likes, the offering of that conduces to his well-being.4

This shows that meat was not the only article that could please
the deities. Vegetarian food also could be offered to the chosen deity.
That the mention of the animal food is made in the tantra books, shows
that the people at that time used to take meat.

Suddhi

Meat, fish, paiched fruits, roots or anything else offered to the
devata along with wine are called $uddhi.5

L. MNT. Chapter VI, 114 2, Ibid., Chapter VI, 116, 3 Ibid, Chapter
VL 117, 4. Ibid., Chapter VI5. 5. Ibid., Chapter VI 11,
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Arimals unfit for offering S o

' Animals, the flesh of which is forbldden as well as diseased animals
should not be killéd even for the sacrifice of :the gods., ‘By. killing such
animals, sin is incurred.t .o

Unsanctified meat prohzbztcd ,
According to the tantias, if a man par takes ,of ﬁsh whmh has not,

been sancnﬁed he should fast for a day. From this it can be concluded

that the flesh could not be taken without being sanctified.2 . K

Eating of prohibitfed meat requires exfuation |« SR

He who knowingly eats human flesh or beef should purify him-
self by a fortnight’s fast. This is the expiation for the sin.3 A man
who has eaten the {lesh of arimals of human shape ot of carmvorous
anim1ls should purdfy fimself by a thlee d'ty s f’lSt 4 Tasteless meat

also is prohibiteds "~ ’

of

Killing of a cow or a bull requires expitation

The expiation for causing the death of ‘4 cow or a bull knowmorly
and ‘cmelessly 15 eight days’ fast for a Brahmana, six for a Ksatiya,
four for a Vaifya and two for a Sadra.t ‘If anyone causes the death
unknowingly, he shall do half of such penance in accordance with the
commands of $ankara.”

L s

The sin of wilfully slaughtering an elephant, or, a camel. or a
buffalo or a hoise is expiated by three days’ fast.8 , - ~ ‘

Expuation for filing a deer, sheep, goat or a cat, 1s a fast for one
whole day and a night. One who has killed a peacock, a parot or a

grander, should abstain from food till sunset of the day on which the sin
is committed.? ' <

If anyone kills any othet inferior animal which possessed hones, he

should live on vegetable food for a night. The killing of a boneless
animal is expiated by 1epentance. 10

Killing should be always avoided except for the sake of sacrifice t0
a Deva. The man who kills according to the injurictions, does not sin.t?

) 3. MNT. Chapter XTI 183, 2 Ibad, Chapter X1 124, 3 Ibid., Ghapter
125 4, Tbed., Chapter VIII 108., XI 126 5. Ibid, Chapter VIII 108,
¢ Ibid . Chapter X1138. 7 Ihid., Chopter XI 134. 8. Ibid, Chapter XI,.

Ib
139. 8. Ibxd., Chapter XI, 140, 10, Chapter XI, 141, 11, Ibid,, Chapter XI, 143,
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’

Hu'nzing‘ and Ahiis A TP e

+# Tantrikas find no sin in hunting by kings. According to them:
hunting is an immemorial p1actice among kings.* A A i
The belzqfofTantrzLaS i P FUL LA o, ) L2

Y Pty H

Tann 1kas believe that 51ddh1 (spmtual advancement) must ‘be

¥ e} 1
achieved by means of those very thmgs which are the causes of rnan s
S1Pras

downfall.2 Thus the tantra $astras agree in holding that the slaughter of
animals for divine purposes is not harmful. - - I L A

According to Kularpava Tantra, meat and ‘wine :should betaken
without longing and -desire. for' the satisfaction of the! Devati'alone.,
Partaking of fish, wine and meat which cause.excitement-at timesicother's
than those of worship, is sinful. He who drinks after the:. minner., of
palus (animals) without worshipping Bhairava, Deva; and without doing:
tarpapa with Mantra, goes to the hell.;2 He who withdraws the sensés fiom’
their objects and unites them ,with Atm3d, is a  true meat-eater, others
are mere slaughterers of animals.® .. . . . - . . .,

This leads one to the conclision that meat used'to-be taken by’
Tantrikas to please the gods and not tosatiate the palate. « Extept in
sacrifices, slaughter'of animals is regarded-hirhsa in ‘the Tantra literature:

‘Meat, wine and woman’ have not' only Titeral 'meining'in the'
Tantia hterature. These three things for those of a truly sattvika
temperament ( Divyabhava ) have been descnbed as follows——Wme
according to the Kaula Tantra, is not any liquid but that mtomcated
knowledge acquired by the yoga of the Pambrahman Whlch 1egards the
worshipper senseless as regards the external world. Meat is not any
fleshly thing but the act whereby the sadhaka cons;gns all his acts to,
God (Mam i. e. Me) Matsya i. e. fish is that sattvika Lnowledge by
which through the sense of muineness, the worshipper sympathlses

with the pleasure and pain of all beings. Maithuna i. e. coition, is the,
union of ‘Sakti Kundalini, the ‘inner woman’ and the worldly force n

the Jowest centre { Muladhara cakra ) of the.sadhaka’s body with the

1. MNT. Chapter XI, 142. 2.KTU. V, 48, 89, 93 " 3 Svalaksyzdfndriya-

ganam sampadyitmani yojayet, mamsi$i ca bhaveddevi fesah syuh prant-

himsakah (Quoted from ‘Principles of Tautra by Arthur Avalon II Part, 1952,
Introduction, p. 716).

i
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Supreme $iva in the highest centre {(Sahasriira) in the upper brain,® This
is the best of all union for those who are yati j.e. who have comrolled
theh passions,?

Whatever the means, it is clear that the aim of the Tontrikas i
to attain the Supreme to conquer desires. He &= a hero, who has
controlled the senses, is truthful and has cacrificed lua and  orher

passions,
t

Tolal abstention from slaughter brings one nearer to Akishsa

However, it would bie better if men did not take meat.  Though
it is said that killing for sacrifice is no killing, it can hardly be denied
that total ahstention from slaughter of animals conctitutes 3 moe com-
plete conformity witn ahumsi, The tinuika form of worhipping with
meat and wine is not different from the Vedie form. Soma was ued
by the Vedic people for sacrifice instead of wine,

Leaving aside himsh in sacrifice, the tantras belicve in the virtae
of ahimsf. If a houscholder beromes an ascetic leaving hiv phrents,
wife, infant children, the helpless and the dependant, he is guilty of
sins of killing his parents, a wormnan and Brihimaunn,? The woman who
after the fifth month destroys the child in womb and the peison who
helps her thereto, are guilty of killing a human being.

Ring and ahiiisa

The ahimsk of a hing lics in the administration of justice whereby
servants, sons, sttangers, friends and foes should all be tieated alike.
A king guilty of any sin himself or if he should have punished one who
is not guilty, shall purify himeelf by fasting and placating those by
gifts, who have been wronged. A hing considering that heis guilty of
any sin punishable by death, should then abdicate and go to a forest and
there lIabour for his purification by his penances. Ahinsi demands of a
king not to inflict heavy punishiment on persons guilty of a slight offence,
nor should be inflict light punishment on peisons guilty of a great offence.
But the punishment by which many offenders may be deterred from
ill-domg and (punishment) in the case of an offender who iv fearless of

1 PTV, P. 85, (Quoted from Sakti and Sikta by S J. Woodroofic Chapter

XXVI). 2. YT. Chapter VI { Quoted from Sakti and Sikta by S.J. Wood.
rooffe Chapter XXVII ). 3, MNT. VIII, 19. 4, Ibid,, XI, 70,
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crimes, should be heavy although the offence may 'be light one, " In the
case of one who has committed the offence but once only and-is ashamed
of his ill-deed, or ‘of .one who fears- crime’ and is a respectable
man, a light punishment should be inflicted,. even if the offence be a
grave one.1 T . '

Ahimsi of a king makes him to ‘be just and not leave anybody with
undue favour whosoevér he ma}'r be—~whether a Brahmana or a Sadra,
The king should corect the man who kills another man through
neghgence or mistake or by ignorance, either by taking his property for
‘him or by giving him a'severe beating.?2 Herein, we find that to punish
the subjects for their faults for the welfare of the’ 5001ety is not hirmsa,
Again, a king is not sub_]ect to’ any sin of hirhsa if he kills subverters of
his Government, men who plot to usurp his kmgdom, servants secretly
befnendmg the  king’s enemies, men creating dissatisfaction ,against the
king among stroops subJects who wish to waéé war agamst the king, or
armed highway robbers.

Householdersrs and Akimsa . T

"Ahirhsd in a man makes him hot to leave his’ mother and father,
the subjects are not to leave their king, not the wife hér husband, if they
are in trouble or in disgrace, unless they are greatly guilty.# To break
the trust placed in a.man, is.a very great sin,' It injures the feelings of
the person concerned and harms him,5 A man should have an attitude
of ahirsa towards his wife. ,When, speaking rudely and thereby, com-
mitting, verbal himsa, he should fast for a day; beating her, he must go
without food for three days and if causes her bloodshed he must fast for
seven days.® The cruel man wilfully killing another man should always
be sentenced to]death by the authorities.?

Suicide ‘is huisa ' S C '

'~ Suicide is 4s much‘himsa as’ Killing others. The man who tries
to compass his own' déath whether by himself of by the aid of another
should he awarded the same pumshment as the man who kills another
through ignorance.8 AR

pe t P

1

4

¥ l MNT XI 19 2? 2 Ibld XI 72. 3' Ibldn' XI. 78'79. 40 bed0| XI
27. 5. Ibid, XI, ao 6. bed XI1,64, 7. bed X1, 71.. 8. Ibid., X1, 73,
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Jilling is not-himmsd under-some circumstances © . : .
i+ i'According fo-Mahanirézna Tantra, if a man Lills another in duel,
or killsan enemy: who attempts to kill him, he is not guilty of any
offdnce.!” The man' killing another compelled by his master’s order is
not himself guilty of the killing for it is the master’s killing.?2 A house-
Jholder, should not excavate tanks, reservoirs or wells nor plant trees nor
huild house in places where they are likely to injure other people.? .
Positive afiect ofahzms?l T W SR

e TRy

y A houscbolder vfxould chemh hxs wife, cducatc his children and
iufﬁ')oxt his hnsmen and fmends. Thrs is his eternal duty, The body is
nourxshed by mother, orxgmate; from father and the kinsmen teach out
of 1ove. Tt is only a vile man who wxll forsake them. For them one
should undcrg,o hundred pam'; and one should try to please them \vxth
‘aﬂ onels’ ablhty. The householder should never punish his wife and
cheriéh her Tike mother. Virtious and devoted to her hushand if the wife
is, a man should never forsake her even in times of greatest misfortune.
The man who in the world turns his mind to Brahman and adheres
faithfully, to the Truth in his conduct is above all ,a man of good deeds,
knows the Supreme and is blessed .in all the worlds.4 A faithful and
happy wife performs:all dharmas and is the favourite of Parvati.t |

S+ «: “A'Householder shotild-fondle and ‘nurture his sons until their fourth
year, teach them till the sixteenth, keep‘engaged in the household acti-
vities till the'20ih year and thence forward consider them equal, shoivirig
rever affection to them.® Ahirsa of 4 ‘Houscholder makes him ot to
regard’ ¢hildren ‘as’ his’ property and gwe them theu' due fi eedom to
expiéss themselves, '«

The positive aspect of ahirnsi'défnands of a householder to cherish

and protect his brothers, sisters, their children, his kinsmen, {riends,
servants, fellow-vxllagers, guests and unexpected strangers, If a wealthy
hous,eholder does not act 50, )1,1(: is ,all’ij)ga’slt, sinner and one despised in
th(;‘words. co ‘. ( T Ry
i AR R LT T O AT tre se o, 72 S ML

A householder should be chivalrous to his foes, modest before
friends, relatives and elders; should neither respect those who deserve

N LUMNT X1, 78, 2 lbxd X1, 80, 3. Ihid;, X11,129. 4. Ibid., VIIL,
26:39. 5, 8id,, V111, 44, 6, 1oid., VITI, 45.46, "7, Thid,, VILI, 53-5.
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censure nor, slight those who . are .worthy of  1espect. :Men should
be admitted . to,his trust, and, confidence after association with ,them
and observation of :their, nature,  inclination, conduct and friendly
character,?, fo1 an,ahimsaka, intends not, to break the trust when once
formed. . |

:
¢ L. ot “ i Izl [

Ahimsa demands of a householder not to deviate from the path of
duty on any account.?

Ahumsa in words

The wise householdet’s speech should be truthful, mild, agreeable,
salutory, pleasing, avoiding both self praise and dispaiagement of otheis.3
Such is the mode of speech of an ahimsaka.

Ahemsa and its practiser

Ahimsa makes a man an object of happiness of his mother and
father, makes his friends devoted to him and his fame is sung by them.
He is the conquerer of the three worlds.4

Ahims3 in a man makes him to take the vow of truth, be charity-
minded towairds the poor, to attain mastery over lust and anger, thus
conquer the three worlds. He is fiee fiom envy and deceit. He is
not afraid of going to battle when there 1s need. He dies in (an unavoid-
able) battle for a sacred cause. Such a householder conquers the three
worlds.5

Thus it 1s found that a householder is expected to do unto others
what he does to himself.6

To conclude, ahimsa does find an important place in the life of a
Tantrika. So far as attitude to human beings is concerned, the tantrikas
believe in doing to others what they want to do to themselves. No
doubt according to tantras even an insignificant enemy should be
feared,” but that does not encourage violence. That only means that
one should not be fearful or submissive to evil. As regards, slaughter
of animals, so many interpretations are found. However, taken literally

slaughter for propitiating gods only is permissible, otherwise that is
regarded as himsa.

1. MNT. VIIL, 55 2. 1bid., 62. 3.Ibid.,63. 4.Ibid., 62.67, 5. Ibid,,
62 67. 6. Ibid, XII,63. 7. Ibid., VIII, 5.
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Even to propitiate gods, offering of flesh is not compulsory.’
One can'offer what one likes. The mention of flesh-offering is found
because the people in ancient age in the process of historical evolution
used to eat meat. Absolute’ abstention from slaughtering of znimals
contribute to the practice of absolute ahirhsa.

.
i . , o



CHAPTER VII
ANIMAL SACRIFICE AND AHIMSA

Sacrifice in the Vedic age, was a means to propitiate gods in
order to gain their favour. The Vedic Indians offered to gods what
was their own food. As they were meat-eaters they used to offer flesh
to gods. In the Agnistoma Sacrifice, a sacrificer offers an animal to
Agni and Soma before Soma-pressing day. This animalis offered by
the sacrificer in order to redeem himself, for his fires long for flesh and,
they set their mind on the sacrificer and harbour designs on him, By
performing the animal sacrifice, he, thereby frees himself.t That is
why it is said—Do not eat the animal offered to Agni and Soma, for
he who eats from this animal eats from human flesh, because the
sacrificer releases himself from being offered to Agni and Soma, by
means of the animal.2

Horse sacrifice was performed by a king to acquire power ard
glory to acknowledge pre-eminence over neighbouring princes and
general prospemty of the kmgdom. A dog “was got killed by a so called
low-caste one in connection with the horse saciifice to indicate the,
pumshment of a sinner who would slay the steed. Besides, numerous
animals were dedicated to different deities, in horse sacrifice. The
vedic people believed in the idea that by sacrificing a horse as an
offering to god, they helped it to reach to gods through an easy path.3

The cow is called ‘aghnya’4 in Sambhitds, but a barren cow was

offered to propitiate gods to yield to the fulfilment of sacrificer’s desires.
Besides, bulls were also offered.s

Human sacrifice did not occur in the Samhitas. In the white
and black yajurveda, a, man was tied to the post along with numerous

1, AB. Vol. I, Dviitya Paficika 3 (Trans. by Martin Haug. Vol. IT, Book II,

Ghap. 1, 3), 2. Ibid., Book II, Chap.I. 8, SYV. Adhyzya 24. 4. RV. 1,16127,

7.68 9, 10,60 11; AV, Kanda 11T, Hymn 30, VerseI 5. RV. X, 91 14; X,27.2,,
8



men and women. After fie being taken round them, all wete
released.?

The .S"atapatha Biahmana also says—The victims had fire carried
round them, but they were not yet slaughtered. Then a voice said to
him (Sacrificer)...’O purusa ! do not consummate these (human beings),
If you were to consummate them, man would eat man.’ Accordingly,
as fire had been carried round them,-he set them free and offered
oblations to the‘same divinities of the released victims and thereby
gratified those divinities and they gratified him with all object of
desire.2 Man, thus was not killed actually i human sacrifice. :

Rites were performed to kill the enemy. In a witchciaft rite, a
frog desaiibed as an enemy was tortured or killed. The frog was tied

up with two blue and red strings under the forelegs, Its life breaths
left it,3

-

To escape fiom the payment of tax, to remain unexhausted in the
world of fathers, a sacrificer used to sacrifice cooked rice with a white-
footed sheep.#

-

The Vedic people used to sacrifice goat in order to attain heaven.
A close connection has been described betweén the fire and the goat.
It 1s said that a goat is born from the heat of Agni (fire). The goat
is anointed with milk and ghee with the prayer that offerers may go

by it (the goat) to the world of the well-done, ascendmg the heaven, unto
the highest firmament.5

,
(¥ t

The sacrificer takes five balls of cooked rice, and with five parts
of the body of the goat, places them towards the right side, to the east
its belly and to the atmosphere its muddle part, The cooked goat 1is
enveloped in its skin and with all its parts offered to the fire. The
goat, thus offered, is addressed to rise’ up waith its four ' legs, firm in
its four quarters, unto the highest firmament.5

As said above, the-barren cow was offered. Atharvaveda mentions
the offering of the harren cow with a hundred offerings of cooked rice.

¢ 1 $YV.XXX, XXXI ( Adhyiya). 2. SB. XIII, 6th Achyiya,2nd
Brihmaga, 12-13. 3. AV, Kinda VII, Hymn 100, Verse 1.3, 4. Itrd., Kanda
111, Hymn 29, 35, AV, Kinda IV, Hymn 14,
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The mouth of the cow is closed and she is identificd with various
requirements of sacrifices Her skin is altar, her hair the barhi grass.
Her tail serves as the broom, She is divided into hundred parts and
scattered on the barhi grass with hundred rice dishes.

It is said that whosoever cooks her, secures a place in heaven and
is fit for the fulfilment of her wishes. The slaughterers and the cooks of
the cow are described, as her guards and protectors. The cow is addressed
not to hurt the cook. The vedie people believed that a sacrificer
when he sacrificed a barren cow, would be in possession of milk, curds,
ghee and honey. By closing the mouth of the cow, the mouth of
mischief-makers was closed and the thunderbolt given by Indra, was
brought upon the rivals.t

The sixth book of the Taittiriya Aranyaka, deals with the details
of the fune-al procession. An animal called ‘Rijagavi’ was a member
of the funeral procession. An old cow was recommended as an appro-
priate one, next a black one, next a black-eyed one, next one with black
hair and lastly one with black hoofs. In case none of these was available,
a black tender-hoofed goat was suggested.2 While being immolated,
the cow was addressed—*Companion of the dead, we have made your
Iife inert. You attain the earth by your body and regions of the manes
by your lfe. Pardon us and our children in the world.””3

At the time of the sacrifice, the cow was addressed—<O’ companion
of the dead, we have removed the sins of the dead by you, so thatno
sin or descrepitude may approach us.’’3 She was again addressed as
follows—

‘O’ dear one ! Do not say that you are killed, for you are goddess
and virtuous, going to the region of the manes. Going through the
adorable sky, keep us well, supplied with milk.8 .

Afierwards, the corpse was covered with the skin of the cow, that
should be entire with, head, hair and feet. The mantra for the purpose
is addressed to the hide—<O’ hide, carefully protect the body from ' the
light of Agni. Envelope it with your thick fat and marrow. Hold

1. AV, Kanda X, Hymn 9. 2. TA Edited by R. L. Mitra, 6th
prapathaka lst anuvaka, 2nd verse (7,8 ), Vide also Siyana’s commentary.
3. Ibwd,, 6th prapathaka, st Apuvika, 2nd verse (11, 10, 12),
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this impudent Agni that is desitous of ecing and  consuming it by his
vigour. Allow him not to go asttay.”

If instead of a cow, a goat was to be brought with the corpse, it

was tied with a thin string near the fire, <o that it may break its bhond
and escape,!

As regards the sacrifice of a cow, we find two conceptions, The
first section of the Gth prapithaka of the Taittiriya Aranyaka permi s
her (cow’s) sactifice and the 12th section of the same prapathaka speals
about her 1elease. According to the latter conception, the cow is to he
made to walk thrice round the pyre. Each time, the mantra is recited.
‘We know you, Rajagavi, who being hrought for the corpse though
looking young 1s old, who on account of her fear of death is, as if,
surrounded by darkness, and is towards the Fast, We Lnow her, who
is not meant for putting to death, O’ goddess, O’ Pure One, you came
to the world of manes. Along the adorable sky, heep us supplied with
milk in both the woilds. O' Agni, we approach you—the source of
wealth, full of sweet things, the source of strength and energy— provide
us with wealth and prospeiity for our welfaie, for those who constitute
our family, who are dead, who aie to take birth and who will take
birth. Tor thewr upbringing, possessed with the sweet drops, this cow is
the mother of Rudras, daughter of Vasus, sister of Adityas, and the
pivot of our happiness, Thereforc I solemnly say to all wise men—<Kill

not this sacred innocent cow. Let her take water and grass. Aum, Ilet
her loose.”’2

Trom these two contradictory beliefs about the saciifice of the
cow, it is concluded, that people in those times had begun to thunk of
the futility of the faith in benefiting the animal and themselves, by
slaughtering an innocent animal. From the contents of the mantras
supporting the release of the cow, the 1cader has suflicient 1eas0n to
believe that the vedic people regarded the cow as their mother worthy
to be revered. The mantra for Iinding the goat with a thin cord so as

to enable it‘ to escape from hewmng put to death shows evidently that the

sacuifice of innocent animals, was practised to be avoided, gradually.

¢
1. TA. 6th Prapfithaka, Ist Anuvika, verse 4 (23). 2, lbid., Gth
Prapithaka, Anuvika 12,

A -
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I'lesh was offered to get fame.* It was believed that the sacrificer
of the animal conqured all the worlds.2

The ancient people had faith in the power of the vedic mantras
that could change hims3i into ahimsd. Vedic mantras when chanted at
the time of slaying animals for sacrifice do not let animals feel pain and
they go to heaven.?

While cutting wood for the'post from the tree, the verse “O axe !
do not injure it** was uttered and the tree was out.t Before sacrificing
the animal, the above verse was uttered and the animal was slaughtered.?

The Paficaudan sacrifice is peiformed to enhghten the path of
heaven. A goat is brought in, killed and cooked with mantras to
conduct her to the world of the well-done, crossing the great daikness to
reach the third firmament. Before killing, the feet of the goat are washed.
Her skin is cut with a -knife joint by joint. Afterwards all the parts are
cooked and given away the goat to the Brahmana with five rice-dishes.
By gwing away the goat, darkness is removed fo: the sacrificer on his
way to hecaven.

A widow, if desirous of being united with hei husband, in the
other world, may sacrifice the goat. By the sacrifice of the goat, a
sacrificer bumns out the fortune. of the unfriendly foe, and thrives by
himself.¢

Nirudhapasubandha—In this saciifice,” an animnl is sacrificed every
six months or every year.® The animal to be sacrificed is bathed with
scented water and is brought in front of the Yupa (the post) to the East
with the animal’s face to the west. The animal is a he-goat (chiga).
He must not have a broken horn and must not be physically defective.
If the animal is defective in any way, an expiation has to be made to
Vispu and Agn, or Visnu and Saraswati or Brhaspati.? The victim
1s made to drink water for the last time.i® The padu (the ammal) is

1.-AS Vol ‘1, 6th Chapter, 15tb K ndika, I (Sloka), 2 Ibid, Vol I,7th
Chapter, Ist Kondiks, Ist Sloha, 3. RV. I, 162,21, 1 163.13. 4. AS. Vol. I,
7th Chap 2nd Kendiha, 4th Sloka. 5. MSS Ist Chapter, Sth Kendiks, 4th
part and 7th Sioka, 6, AV.IX,5. 7. SB.XI, 7; KS.VL.8 8. AS. VII,
28.6, ?\5""1‘5}’ana Srautastutra III, 8 5; ’Baudhiyana Srautestitra IV; K~xtya.
yand brautasttra VI, 1, 9. AS, VII, 2.1-3, 10, VS, VI, 10; TS. I, 3,8.1.
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fmeant cither for Indra-Agni or Stirya or Prajapti, and one has to dedicate
the vicum thro: ghout one’s life, in every pasubandha, to that deity that
is chosen in the first animal sacrifice.?

The mouth of the animal is firmly held, <o as to stop its breathing
and choke it to death, or, it is strangled to death without allowing it
to utter a cry, by uing a halter round its thhoat. The adhvaryu sayc—
«Kill it without allowing it to utter a cry.” ‘Then he, along with the

sacrificer and others returns remaining with backs to the animal, that is
being killed.

According to Apastamba,® the <aaificer 1epeats at this time
several verses,3 the purpott of which is that the victim may go to
heaven. The sacrificer also goes to heaven after securing welfare in this
world. When the ‘Samity ( the sisughterer ) declares that the victim is
lalled, the advaryu say«—<Let 1t lic down for a moment.’ If the Pasu

bleats, while being strangled, the adhvaryu offers Gjya in the fire, as an
expiation.

The sacrificer and the adhvaryu approach the dead victim. The
sacrificer removes the cord ( by which the victim was tied ), with the
mantra—‘May Aditi 1emove this cord’d  Aftetwards, the sacrlficer’s
wife comes forward. She washes the feet ard other parts of the Palu
with appropriate formula in each case.®

Then, the adhvaryu pulls out the omentum fiom the helly of the
victim, envelops the two spits ( Vapadrapanis ) with one spit, severs it
from the belly on all sides, and sprinkles it with watar.®

After that the assistant of adhvaryu (Pratipasthitr) heats the
omentum on the fire, called Samitra fire? (i.e. the fire on which the
fiesh of the victim is roasted). Afterwaids the {amitia fire 1s thiown
into the dhvan'ya fire. Apastamba further says that the Samiti holds
tightly with the fingers of his hands the two portions of the skin of the
victim’s belly, till the omentum is offered into the ahvaniya fire.®

The Pratipasthatr standing to the north of the dhvaniya fire

. 1 X§ ;\'I, 80. 2 AS,VIL, 167. 3 TS.IIJ,3.1.2; TB.1JI, 7.7. 4. Ibid,
IL 1414, 5. V5 VI, 14, 6 AS. VII, 1.1, 7, Ibid., VII, 22,9, 8. Ibid., VII, 19.3.
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heats the omentum and 10asts it on that fire, before offering 1t to Indra
and Agni.! ;

Animals were sacrificed to attain the desired objects, as prosperity,
villages and eloquence.2 One who was desirous of prosperity would
offer a white padu to Vayu. He who was desirous of a village, would
sacrifice an animal to Vayu Niyutavat. One who wanted to have
eloquence, offered an ewe to Saraswati.3 We also come across the
anuvikyas and yajyas ( The verses to be recited by the Hotr or
Maitravaruna priest in which the god is invoked to partake of the
offering intended for him are called anuvakyas and the words of conse-
cration used at a sacrifice aie called yajyas) of the vapd, purojafa and
offerings of many animal sacrificess4 Apastamba deals with many
animal sacrifices.5 Anuvakyas and Yajyas of a group sacrifice of eleven
ammals to Agni, Saraswati, Soma, Pusana, Brhaspati, Vilva-devas,
Indra, Maruts, Indra-Agni, Savitr and Varuna are given by Advalayana.t
Advalayana also gives the anuvakyas and Yajyas of eighteen animal
sacrifices in addition,”

Apastamba gives the details of Aikadafina animal sacrifice.8

An animal is sacrificed in Agnistoma sacrifice also. The animal
15 offered to Agni and Soma. According to Jaimuni, it must be a goat
(chaga)d Also, a barren cow isoffered to Mitra and Varuna,10
According to Katyayana, a bull may be offered, or, only payasya (curds
etc.) may be offered to Mitra and Varuna in absence of a bull.1?

According to Latyayana, Katydyana, Advaliyana there are six
more forms of Soma sacrifice, besides Agnistoma, namely-—

1. Atyagnistoma 4. Vdijapeya
2. Ukthtya 5. Atirdtra
3. Sadafin 6. Aptoryama

1. Atyagnisioma—An additional victim is offered to Indra, besides
those sacrificed 1n Agnisioma., 13

1 AS. VI1,229.12 2 TaiS.II,1.110. 3. Ibd,II, 1.1.3; 11, 1.2.6.
4. TB.11,81-9 5. AS.XIX, 1617 6, ASS, TII,7. 7. Ibid,8.1. 8 AS,
XIv.5.1. 9 3Ss VI, 83043, 10, SSS, IX, 6, p. 951. 11, KSS, X, 197-193,
12. SBE. Vol 41, p. XVII.
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9, Ulthya—Beddes those animaly sacrificed in Agnistoma, an
additional he-goat is sacrificed for Indra and Agni on the pressing day.

3. Sodasin—An additional victineram-is'offered to Indra,? hesides
those sacrificed in Agnivtoma.

4, Atiratra—In the Afithra saaifice, a ram is offered to
Saraswali on the pressing day, according to Satyfishda.®

Vajapeya Sacrifice

In this sactifice, 17 horaless, young and vitile goats of one colour
are offered to Prajapati.  Besides, n barren cow is offered for Maruts.4

Rijastiya Sacifice

This sacrifice comprises a number of sacrifices, An animal sacrifice
also is also included in the riijasuya sacrifice.?
Sautyamani Sacrifice

This sacrifice is a combination of an iyi and an animal sacrifice.
Animals are slaughtered as offering to Afvins and Saraswat. The
victims are the 1eddish-white goat for Advins, an ewe for Saraswali and
a bull for Indra.® The foutth animul was offued to Brhaspati under
certain circumstances,”

The omontum of the victims was offered to Advins, Saraswat, and
Indra. The pasupurodidas wore offered to Indra, Savily and Varuna®
Asvamedha Sacrifice

It is one of the most ancient saciifices, 1'he flesh of the horse was
cooked, in a pot, called Ukha? and offered to ne.!? One who desires
to sccure all objects, to win all viclories and to attain all prosperity, may
perform Asvamedhat? (horse sacrifice). A dog, as said already, is killed
by a man of the low caste or by a voluptuary. The horse is made o

enter water and the corpse of the dog is, with a loop of reedls, made to
float under the horse, 12

1. 858, Part 1V, IX, 7, pp, 058.939; ASS, VI, 1.1.3; Apastamba X1V, 1,
2. 855 (4th part) IX, 7, pp. 960. 8. Thid, IX, 7, p. 008 (Part IV), 4. KSS.
XIV. 80 (With Kark’s commentary). 6. Ibld,, Adhyys XV. 6, SaS. XV,

15,144, 7, ASS, NIX, 2,1.8, 8, ASS, I11, 9.2, 0. RV.I, 162.18, 10. Ibid.,

:"32(-)1;’; 1. ASS. X, 0.1, 12, AS, XX, 8.6:18; K5S. XX, 187 41; S§S, X1V,
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Performance of the horse sacrifice is believed to yield much merit,
One of the expiations prescribed for the sin of killing a Brahmana was
to bathe at the end of the horse sacrifice.t

Mertt of the horse sacrifi ce according lo Baudhayana Dharmastiira

According 10 the Baudhayana Dharma-sitra, he who performs a
horse sacrifice, conquers all sm. He destroys the guilt of the murder of a
Brahmana.2

To bathe at the end of a sacrifice, is a penance, for having falsely
accused a Brahmana of a crime.® Vasista quotes Manu and says that
for the breaking of a vow of chastity, bathing at the end of a horse-
sacrifice is the best penance.t

Gavam-ayana

This sacrifice was performed to get progeny, prosperity, high
position and heaven.5 On the mahdvrata day® which is on the last but
one day, a victim is sacraficed to Prajapati.”

Sacrifice in Smytis

According to Manu and Visnu-smrti, the foremost of law-makers,
ammals have been created by Swayambht for performing sacrifices,
that are good for the benefit of the whole world. Herbs, trees, cattle,
birds and other animals that have been destroyed and slaughtered for
sacrifices, receive higher existence (when reborn). A true Brahmapa,
knowing the true meaning of the Vedas, if slays an animal for honouring
the manes, gods and for preparing a honey misture, causes himself and
the animal to enter the most blessed state.®
Sacrefice wn Grhyasitras and Dharmasitras

Flesh offered to manes—Flesh was offered to manes m Sraddhas. In
the Astaka sacrifice, a cow is sacrificed on the second day. The animal

1s killed, the omentum is drawn out and sacrificed to Agni. Agniis
addressed to carry it to fathers.?

1. GDP, 117, Adhydya 4, Sutra 9. 2, BDS 1I 1.45; VDS. XXII 6.
3 VDS XXiV.40, 4 1bid., XXVI.S. 5. 8¢S XVI, 514 6. TaB.1V,
102,8B.1V,6.4.2. 7 Haug's translation <f A B. p, 283, Sacred Book of the
ELast, Vol. 43, pp 282-283. 8, M.S. 39-42; VS. LI, 63-65, 87. 9. AG. 11, 4.15;
KG.I1L, 4 13 PG. 111, 3.8-9; MG IL91; GG III 10.18; HKG. IT, 5,15, BG.
IL 13 AG, V111, 22,3, KG. 61.3, 62.1; Jaimini 11, 3, '
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Apart from the Astaks sacrifice, a cow or a goat was offered in a
sacrifice, or as an alternative, a mess of cooked food was offered, accord-
ing to Sdmkhyayana Gihyasutra. The omentum of a slaughtered animal
was sacrificed to please fathers.! Astaka and other saciifices, led one to
the 1egion of Brahma,2

According to Apastamba, food mixed with fat satisfics manes more
and for a longer time.3 Beef satisfies for one year, buflalo’s meat for a
longer time than that. Rhinoceros’s meat also satisfies for a longer time.
Also the meat of Satabali flesh and meat of the crane, called Vardhrinasa
satisfies for a longer period.3

Adlvalayana and Paraskara sanction the sacrifice of a spit-ox
(émagava), to propitiate Rudra.? According to Paraskara, slaughter of
a spit-ox (éﬂlagava) to please Rudra, results in heavenly rewards, cattle,
sons, wealth, renown and long Iife. Paraskara also suggests a cow, as an
alternattve 0 a spit-ox (.§alagava), if it is gelded.4

A cow 1s killed by some in honour of the deceased person, according
to Paraskara.s
Sacrifice of an ass

For breaking the vow of Chastity, sacrifice of an ass on the cross
road, has been suggested as a penance.®
Hi.anyakesi and Apastamba sanction the slaughter of a cow in a

marriage ceremony. The bride’s father prepares arghya reception for
the bride-groom with the cow-{lesh.”

According to Apastamba, occasions for killing a cow are—

1. 'The arrival of a gusst.
2. The Astaka sacrifice.
3. The marriage ceremony.®

Those worthy of Arghya 1eception used to be served with [esh,
Arghya could not be without flesh.?

1. SG 111,14 3; GGS 1V,4,22; VS LXXIV, 1; AP. CXV, ¢; LLXVI
13.15. 2, AP.CLXVI, 9. 3. ADS 11,716, 24.28,11,717,1-3, 4, AG 1V, 10;
PG.11L,8,1-9, 5, PG III, 10-49. 6. Ibid., III, 122, GDS, I11, 5,17; VDS.
XXIII,1 7. AG.1, 310, HEG.1.3.7-9 8. AG. 111, 3.6. 9. PG. 1,323
MG 1,9.22; VG, (Vide Arghyadanam), KG. II, 2,15-16, 1 3.1,
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According to Paraskara and Hiranyake!i, the host used to hold a
knife ;n his hand and announce three times before the guest - ‘Cow.’
Killing or non-}killing of the cow depended on the guest. In case the guest

chose 1t to be killed, it was believed that the sin of the cow and of the
guest were done away with and besides the enemy was killed.*

The cow’s flesh was either offered to Agni o the Bizhmana used
to take it. In case the cow was let loose by the guest a goat or a ram
was killed, for the aighya had to be mixed with fesh.2

A goat or a vam was suggested by Baudhidyana m Astaka saeriﬁce,
if the cow was not killed. He further adds that the rhinoceros, deer,
buffallo, sheep, boar, spotted antelope, hare, red-horse, {aranga, pigeon,
partridge, francolin, with oil or honey, the flesh of the Satabali fish,
should be offered, or let it be milk, rice, roots and fruits,?

Astavakra, the commentator of the Mianava Grhyasitra says that
the animal may be goat.3

éﬁlagava Sacrifice

The cow, in this sacrifice is killed and cooked on the spike and
offered to Rudra and T4ana. This Salagava sacrifice takes place in the

month of Magha.* Baudhdyana suggests a goat or aram as an alternative
in case a cow 1s not killed.?

Astavakra has dealt at some length with the word ‘.S"alagava’.6

The slaughter of animals is allowed in worshipping manes, gods

and in honouring guests according to Manava Sttra that has been quoted
by Vasistha.”

Vasistha further says that without Lilling living beings, meat cannot

be obtained and to injure living beings does not procure heavenly bliss.
"Theiefore, sages declare, that a slaughter of beasts, at a sacrafice is not a
slaughter in the ordinary sense of the word 8

This very veise is found in the Visnu Smiti except the conclusion

N -~

L. HG 1,3.13; PG I, 3,27; AKG XCIL, 1242 2. BG 1,251, 3. Ibd,,
11, 115 Vide also MG. I1, 9 11 (Commentary). 4. BG II, 7. 5. Ibid, II, 6,

6 MG 11,5 ( Edited by Ramakrsna Harsa, with the commentary of Asta.
vakra) 7. VDS.1V,5, 8. 1bd,, 4.7,

s
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of the verse, The end of the verse in—Thetofore, oae Yould abyain
from meat-cating.’

George Buhler, in his tranelation in the “Sacred Books of the a2
ays that the concludion hay been aliered in the Manasngti and the
Visnuamiti, to tuit the ahisivi-—doctiines of the eompilers of mettical
Smrtis,

An animal or grain is offered to Apni when the teeth of the child
are out and the child i to be fed with the forr big picees of men, after
the meat is offured to Agni?

The manes are satisfied with the Cedh of ihes for {escept of for-
bidden ones) two months, {'esh of deer for  three months, e b of cheap
for four months, f'esh of birds (esvept of forbidden oae~) for {ive months,
lesh of goat for siv months, flesh of epotted deer for *even mnathy, Vesh
of the spotted antclope for cight monthe, beel fin pine moaths, { esh of
buffalo for ten months, flesh of hornles goat for cleves wonths, the
mulk of a cow ot its preparation for a year,

In the VisnuSmrti is found a verse as an utterance from mane-.
According to this,ythe Lo of the crane ealled Viidheinast and of a
thinoceros having nd horn, i the food that they always accept. *

A Samnyast allawed fo tale meal as yemnants of o sacrifice

Even an astetjc, wnvited to dine at a sacnifice, of the mance, o1 gods,
if rejects meat, shalf go to hell for as many years as the slanghtered beast
has hait.s The Vagkhiinasa dharmapeadna alco allows meat to be talen
by a samnyisi wheg it is as a 1emnant of the sacrifice.®

A hing in ordpt to destiay the effects of evil deeds (Niviti Karma),
is 1o leave lus shoes { which are made of the leather of a living snimal
after killing 1t and come home.?

A sterile cow was thought to be a destioyer of wealth and prospernty
and {anti was perfortned by sacrificing her. Before cutiing her with the
weapon, ‘O heib, save her: O axe! do not Khill 1’, was utlered and the

1, V5 LI, 7L 2, SDE, Vol. XIV, p. 274, 3. VG, Khinda 11 4. VS
LXXX, 2.4, 5,VDb, IX, 81, 40, 46-47. 6, VK5, 11,156 7, ARS, XVILT, 5,
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weapon was given to the slaughterer.! The omentum of the sterile cow
was offered to manes.2 It (the omentum) was cooked in the name of the
god to whom the animal was offered.®

Sacrifice in the Puraras

Several Purdnas agree that manes are satisfied for a particular
period of time with the offeiing of the flesh of a particula1 animal.

A $raddha cer emony, performed with oblations of fish, meat of
antelope, Kaurabhra and goat keep one’s ancestor’s satisfied for one year.
The fiesh of Ena, Raurava, boar and hare when offered in succession,
keep one’s forefathers satisfied. 1

By offering at Gaya, the oblations composed of the {'esh of
rhinoceros, fish having large scales and Kilasaka, a sacrificer makes his
ancestors happy.5

Kali propitated by the offering of flesh

People, as said in the Agni Purdna, used to sacrifice an animal to
Kili ( goddess ) on Durga Navami. Jets of blood, gushing out of the
decapitated animal, as well as its flesh was dedicated to Patana in the
north west. The mantra—O Kali, you goddess of thunder ! I make an

obeisance to the goddess carrying an iron rod’—is to be repeated over
the animal to be killed with the sword.¢

According to the Vayu Purfina, manes are satisfied by offerings of
fishes for two months, with that of deer for three months, of hare for four
months, of Sikuni bird for five months, of boar for six months, of goat for
seven months, eight months with that of (Prsat) white-spotted stag, nine
months with that of Raurava, ten months with that of gavaya, eleven
months with that of tortose, for twelve years with that of Vardhrinasa,
for an unlimited time with that of rhinoceros, black goat and godha. The
Viayu Purana also quotes the gatha of manes—May we have some one
who in the rainy season would give us sarvaloha goat.”

1. AKS, XLIV (Kandiks), 2.Ibid., XLIV, 14, 3. Ibid., XLV, 6. 4 AP,
CLXIII, 30.32, CXVI1, 46.49 5 Ibid, CLXIII, 32, 6 Ibid,, CLXXXV,

11-15, 7. VP.Vol, II, XXI, 2-12; BP, Uttarardha XIX,4 9; KP. p. 597-98;
XX, VP, I11; 16, 1-3; MP, XV1II, 31.35,
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The Visnu Purana

Accoiding to the Visnu Pmina, manes should e satisfied with
halls of meat, mixed with curds on every occasion of prosperity.? They
me perpetually pleased with meat in general and with the meat of the
long-eared white goat in particular, The flesh of 1hinoceros and K#lasila,
give special satisfaction to those who aie adored at the obsequinl cerc-
monies.?

The Visuu Purfina deals with the story of gods and Asuras (demons).
Cods were defeated by the demons and they prayed to Visnu for safety.
Visnu being pleased, emitted from his peron an illucory form that he
gave to gods and said that the form would lead astray the demons (Aswas)
from the path of the vedas and they would perish. That illusory form
in the guise of a naked mendicant said to demons—<O’ ye demons !
Gifted with the strength, if you wish for heaven, desist from the sinful
massacre of animale,” The demons were led away by the cunningness of
that illusory form. They gave up the performance of the vedic sacrifices
and converted many others also, saying—<The precepts that led to the
sacrifice of animals are highly culpable. If a beast attains heaven when
it is sacrificed, why does not the sacrificer slay his father in the sacrifice ?
If a dead person is satisfied by performing Sraddha here, in this world,
why does not the. food, offered by his son, reach his father, who is at a
distance.’ The demons, thus were led away and later on were defeated
by the gods.

This very story is found at some leﬁgth in the Padma Purdna also,
undoubtedly with some changes in it. According to this Purana, not to
perform sacrifice in accordance with the vedic mantras and not to perform
Sraddhas Jead one to destruction. This notion is clear from the advice
that Brhaspati, in the guise of Suky acarya, gives to demons to lead them
}astray from the 1ight path, so as to bring them under the sway of gods.
Brhaspati advises them not to perform saciifices that are full of animal
slaughter and an excuse for meat-eating and lead away fiom the path of
emancipation Brhaspati pretends to convey to them the insignificance of
sacrifices by saying that if a person would attain heaven by arranging a
post and slaughtering an animal, what were the means to lead one to

1. VP.1IL, 9, 26, 27, 31. 2, Ibid, TIT, 16, 1-3, 8. 1bid.,1V,2, 1518, -,.
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hell ? He aiso tells them if by feading here, ancestors were satisfied, then
why not perform a $raddha for a traveller, that would save him from
thelabow: of taking food with himself ? He emphasises the point, by
saying, that Brahmanas formeily, used to go by aerial path, but on
account of meat-eating they fell on the eaith and were unable to atiain
the heaven or emancipation. He further added that no wise man couid
take another’s flesh, having 1egaid for anothe:’s life as for one’s own self.?

Hearing this the demons gave up the peiformance of sacrifices and
requested Brhaspati to suggest them the deity, by whose woiship, they
would attain salvation and not fall in attachment with enemy. Bihaspati
thought of the ways that could take demons to hell. He meditated on
Kesava, who created Mzyamoha and presented that to Brhaspati. He
( Brhaspat: ) further added that Mayamoha, would put all the demons
under his spell and they would give up the path of the Vedas. Maya-
moha, 1 the form of a yogi asked the demons to give up the Vedic rites,
that weie full of hirhsz.!

In this way leading the demons astiay from the path of sacrificial
performances, he made them take Kamagpdalu in their hands and sit
naked on the bank of Narmada (river). Bihaspati, after that, went to
Indraloka and related the story of demons to gods.1

Indra, with other gods, went to the river Narmada and asked the
chiefs of the demons about their renunciation of the path of the Vedas,

carrying a flag of .peacock-feather, while for merly they ruled in the
heaven,1

- The demons replied, that they had given up ali demonic deeds and
had established themselves in sage like deeds. The development of dharma
would serve the welfare of all creatures. They asked Indra to enjoy the
sovereignty of the three worlds. Indra went back to the heaven. The

demons, on the bank of the river Naimada began to perform severe
penances.2 ’ ‘

From both the stories, we conclude that the people of the Paurnic
age believed in the sanctity of the Vedic sacrificial performances. They
did not see any himsa in the slaughter of animals for the vedic rituals.

le PPS XIIT, 412-421, ' 2, Ibid,
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Malsya Purana and the animal sacrifice

In the Matsya Pmdna is found a story that Ieads to the conclusion
that the cow was sacrificed in ancient days. The seven sons of a vittuons
1si, Kaudika weie pupils of the sage Gmga. After their father’s death
the lIand was visited by a tetrible famine, when a Jarge number of people
were 1uined owing 1o the cessation of 1ain and many dicd of stmvation,

During that petied, the seven sons of Kaulika, used to look after
Garga’s cow. One day, not getting anything to eat, they felt oppressed
with the pangs of hunger. In those circumstance, they resolved to eat
the flesh of the cow, to appease thehr hunger. At that time, theit youngest
brother said to them—<If the cow must he now decisively killed, let us
sacrifice her 1o our manes in a $r3ddha ceremony, for the cow sacrificed
in.that way, would, definitely save us from all sin.’ The other brothers
agreed and the cow was sacrificed,

The $riddha ceremony was performed by the youngest iother,
Pittrvrtti, with gicat devotion. Two brothers officiated for the Brihmanas
who aic invited to paiticipate in the pitr-karma, and one of them
represented the atithi (guest). Thus, after performing $riddha with
mantras, meditating on nathes, they appeased their hunger with the
sacrificed cow.

Afterwads, they 1epaited to their preceptor, Garga, and delivered
to him the calf and told him that the cow had been devoured by a lion.
The seven ascetics committed [fearlessly a ciuel act on the strength of the
vedic injunction. It is further written that after death they were boin in
the house of a hunter, on account of the peiformance of that ciuel deed
and they recollected their previous lives through the glories of the manes.
The cow became learned in the Biahma lore, on account of having been
offered to manes and was boin as the daughter of Devala,t

This incident is a proof to the fact that the ancient people believed
that the cow sacrificed to manes would attain the higher state,

The Brahmavaivarta Purana

Accordng to this Purdna, people used to satisfy the Goddess Du gy,
by offering sheep, Kisyasira, Mandaka and goat.2 The offering of the bull
(Mahisa) would satisfy the goddess for hundred years, goat for ten years,?

1, MP, XX, 4-12, 26, 27, 2, BVP, LX1V, 92.94,
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Horse sacrifice in the Puranas

The horse sacrifice was prevalent in the age of Puranas. The Agni
Purana relates the story of Mahabharata, It is mentioned that the king
Yudhisthira performed the horse sacrifice after defeating Kawavas 4 It
is said that, Sita was born from the earth, while the land of Agnihotra
was being ploughed, for performing the horse sacrifice.?

The abundant fruit that the performer of a horse sacrifice 1s said to
attain could also be attained by reciting a stotra® or by reciting the
names of the eighteen Pmanas three times only,% or by giving away the
Padma Purana in charity.5

Yudhisthira asked Markandeya how the merits of an Aévamedha
sacrifice, that are so very difficult to ‘attain could be attained by only
going to Prayaga.b

Besides the horse sacrifices, other sacrifices, such as Vajapeya,
Rajastiya, Ajamedha were prevalent. This is clear f om the sentence that
he who recites a stotra in the beginning of the peiformance of all
sacrifices, finds his sacrifices successfully completed.”

‘ "The merit of hundred sacrifices could be attained by bathing in the
water of Puskara and by Wor§ﬁipping the manes and gods on its banks.®
"The merit of performing all the sacrifices could be attained by bathing
in the Ganges continuously for one month.?

Sacrifices alone not source of gaining merit

However, people did not think saciifices alone as the means of
attaining the merit but believed in other alternative ways, nay in more
righteous ways than the horse-sacrifice and the like.

Pilgrimages more sanctified than Aévamedha

Pilgrimages found at Prayaga, ike Urvad", Pulina Samdhyavata,
the rivers Yamuna and Ganges containing a million of sacred pools,
Manasa and Vasarka are motre sanctlﬁed than the Aévamedha sacrifice.
Manasa destroys all egoistic notions.®® The knowledge of the pranava

.

1. AP, X1V, 27, 2. VP. LXXXIX, 17. 3. BVP., PK. VIII, 62. 4. Ibid.,
XL, 87. 5 Mp. LI, 15. 6. Ibid, GVIII, 6, 7. 7. BVP., XLIII, 87,
8. Ind. 9. AP CX, 3. 10. Ibd., CXI, 13-14,

9
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‘Aum’, gives the merit that excels the meit attained by a performer of
the horse-sacrilice.t

Thus, although the horse sacrifice was prevalent, yet knowledge was
preferred to Karmakanda.

The Merit of Asvamedha excelled by truth and devolion

The great merit of Afvamedha, was excelled by truth and devotion.
Haridcandra’s wife told her husband to fulfil his promise by exchanging
her for wealth and give that to Vidvamitra. She further added—
«Hundied horsesaciifices ard truth if placed in the scale-truth will
outweigh the hund ed horse-saciifices.”2  Desotion to God was preferred
1o the performance of the horse-saciifice.  What is the use of per-
forming the hoise sacrifice by one whoin the temple of Hari, has lit
the light with devotion®3

The king Krti, after performing seven horsesacrifices and a
Rajastiya sacrifice, fell forthwith fiom the heaven.4

Efforts to perform human sacrifice not successful

Sudiasintended to perform the human sacrifice but could not be
successful. A certain chieftain of Stdras, desirous of an issue, desired to
perform a human sacrifice to Bhadrakali. The man, who had been
brought for the purpose and tied up as the arimal for the sacrifice,
escaped. The servants could not find the man but found the venerable
son of Angirasa. Hein Virdsana posture watched the field, fiom deer,
hogs and beasts. Perceiving him fiee from defects, they bound him
with 10pes and carried him to the temple of Candika.

The chief of the Sudra highway men, wishing to propitiate Bhadra-
kali with the drink of the blood of the human victim, raised the diead~
fully sharp sword on which the mantra of the goddess had been
pronounced. But the sacrifice of a Brihmana, who was himself a sage
without any feeling of jealousy and fnendly to all, by the thieves possess-

ing qualities of rajas and tamas and intoxicated with riches and drink,
was horrible,

1. AP. XX, 16 (Vol. I). 2. MaP. VIII, 42. 3. PP. Vol. I, BK 1III, 29.
4. MzP, VIII, 21,
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Noting this act of theirs, the Goddess made Her appearance,
issuing from Her image in the temple and cut off their heads and along
with Her attendants, drank the hot wine of blood that sticamed foith
from the necks, and being intoxicated, played like balls, with their heads.
The Bhagavata Purdpa further adds that exactly in the same way, does
the wrong of oop essing the great souls produce its effect wholly on the
wrong-doer himself.t Great souls cannot be harmed in any way, 1ather
thoce who intend to haim them, are only destined to haim themselves.

Those who worship gods by offering human victims, are tormented
in hell, by those very victims, They like soldiers, cut their slayers into
slices, diink their blood, dance and sing in meriiment, even as cannibals
do here,

Again, a king Dinandtha by. name, in the Dvépara age, was
sonless, On the suggestion of Gilava, he decided to perform a human
sacrifice, and asked his ministers to bring a human being of a good
family, well-versed in scriptures. His ministers in seatch of a Biahmana,
reached Dasapura town. They asked the Biahmapa, Krsnadeva, for
giving them one of his thiee sons, to be offered as a sacrifice, in exchange
for four lakhs of gold; otherwise, they threatened him, by order of the
king they would carry away one of his sons by foice,

Overcome by the grief, the Brahmana 1equestéd them to take
anyone except the eldest one, and his wife did not give them the youngest
under any chicumstances. The middle son offered himself to the mini-
sterse While returning to the king, along with the Brahmana-boy, they
were seen by the sage Vidvamitra, who asked the minsters about their
whereabouts. Heaiing the story, the sage offered himself for the
sacrifice and asked them to release and make the son of the Brahmana
happy. The ministers did not agree and the sage accompanied them to
the sacrificial temple.

The ministers told the intention of the sage 0 the king. The
king told the sage that if he (the king) could get a son without offering
a human being, the Briahmapa-boy could be given back to the sage.
The sage Vidvimitra assured him that undoubtedly he could get a son
by performing the sacrifice (without offering a human being).

1. BhDP. 3handha V, Adbyiya 9, 12-19, 2. Tbd., V, 26 31,
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With this asurance, the king pladly perfoimed the racrifice
(without offening the human being). The sage took the Brahmana-boy
with him and went to the Dadapma town and handed over the <on 10
his parents, who had become blind on account of their incesant weeping.
With the grace of the sage, the Brihmanpa and hiv wife 1egained their
cye-sight. A son was born 1o the hing after sometime.!

This story is a proof against the performance of human sacrifice.

The Bralma Puraya and Sunaepa

The Brahma Purina gives the story of Sunafepa.  Harifeandra’s
son, Rohita brought a Brahmaya for offering to Varuna, 1laricandra
refused to offer the Binhmana asa sacrifice and <aid that he would
rather chooce his own death on account of the ditease conferred on him
by Varuna but not the death of the Brihmana. At that very moment,
a voice was heard addiesing Hariscandra—O Ling ! go to the river
Gautami with the Bidlunana, your son and with your priests,  The aim
of the sacrifice will be fulfilled without sacrificing Sunalepa.

Hearing this, Haileandra went to the river Gautami, with the
Briahmana boy, Vi{vamitra, Vasigtha and others to perform the sacrifice.
Everything was arranged, the Brihmana-boy was tied to the post and
consecrated with the water.

Visvamitra told the khing and the sages to allow S‘unn.icpa to bathe
and pray to gods. Thereafter, Sunalepa went to bathe and propitiate
the gods with hymns. The gods were propitiated. Varupa said—‘The
purpose of the saciifice is fulfilled without the slaughter of S‘unaécpa on
account of hus propitiation to gods and sages’.

Theicaftar, .§unn§epn was released and owned by Vilvimitra as
his son.2

S’zmas’cpa’s story oniginally found in the Aitarcya Briahmaga

The story of $ unadepa is originally found in the Aitareya Brihmaga.3
Hari{candra was a king wathout a son. Hearing the benefit of having
“a son from Narada, he prayed to Varupa for giving him a son and

1. PP. Vol. II, Brahma Khanda (3), 12th Adbyaya (whole). 2. BP., GM.
XXXIV, 67-85. 3. AB. Book VII, Chapter I1I.
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promised that he would sacrifice that son to Varuga. The son was boin to
the king and was named Rohita. Varupa said to him—‘A son is Lorn to
you, saciifice him to me.” Howeuer, the god Varuna at the 1equest of the
king allowed him to saciifice the son after he received the full armour.

The god ashed the king to sacrifice his son and the king called his
son and said—*I will sacrifice you to him (Vaiuna) who gave you to
me’. But the son said—No, no.” He took his bow and absconded into
the wilderness where he 10amed for one year. Varura seized Hari{candra
and his belly swelled.

Hearing thus, Rohita left the forest and went to the village where
Indra met him in human disguise and advised him to wander about.
Rohita wandeied for five years more, In the sixth year, he met the
sage Aj garta, who had thvee sons. He ashed him for a son in exchange
of hundred cows, to ransom himself. The sage offered the middle son
‘Sunaepa.’

Rohita brought him befo e his fathe: and said—By this boy, I will
ransom myself (fiom being sacrificed). Hariscandra app:oached Varupa
and said—I will sacrifice a Bidhmana boy to you.” Varuna replied—
‘Well, a Brahmaga is worth more than a Ksatriya.’ Varuna, then ex-
plained to the king the 1ites of Rajastiya, at which, on the day appointed
for the inaugwation, he replaced the (saciificial animal) with man,

At this saciifice, Vla'vﬁm'itm, Jamadagni, Vasistha and Ayarya
officiated. After preliminary sacrifices, they were in difficulty as he
would bind S'una:'epa to the post. Ajgarta, the father of the victim
volunteered himself and asked for one hundied cows more Then the
question arose who would salughter the vicim ? Ajigaita, again volun-
teered himself and demanded one hundied cows moie. At that time
S‘una:’epa thought—‘They are going to tieat one lihe an animal * He
approached vaious gods and ultimately he propitiated Afdvins. As a
result of which, his ropes became loose and Haridcandra also became all
right. Sunalepa was released.

Thus actually human sacrifice was not peiformed.
Daksa and the horse-sacrifice

In his horse saciifice, Daksa (a hing) did hot invite Samkara in
the beginning. Out of the anger of Sankara weie born Bhadiakal
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and Vaabhadia, who, with the permission of Samkarn, went to destory
the borce-saarifice of the king Dalsa.  While giving the de-cription of
the horse-saciifice, 1t 15 said that Virabhadra ate the different lots of
meat that were lying there as material for sacrifice. Needless to repeat
that it serves as a poof for the conclusion that the meat was sacrificed
to please the god..1

Afterwa.ds, when Dalsa propitinted S'ivn, he called him among
innumerable names with the name of ‘Pakvamimsalubdha’ i. e, one who
is fond of the cooked-meat. Fiom this nameit can be gathered that
meat was offered to please Siva.

Futher, when the Lo.d $iva Dbecame pleaced with Daksa, he
blessed the king, saying—You will attain the fruit of thousand Horee-
saciifices and hundied Vijapeya sacrifices.’®  This again shows the
belief of the ancient people in the meiit of the Horse-saaifice.

The Garuda Purina

The Garuda Purfina suggests the hoiwesacrifice or bathing at a
sacied place, as an expiation for sin 3 Heie we find that the performance
of the hosse-sacrifice was not the only expiation thought by the Paurdinic
people. They had faith in bathing at sacred places, that used to serve
as an expiation for the s;ns committed.

The Skanda Purana opposes the animal-sacrifice

Indra, once peiformed a horse-sacrifice, in which animals were
tied to the posts.  The sages 1eveied by gods, were astonished to see the
saciifice full of humsa, They said to India—<The Vedas have declared
Ahimsa to be the highest dhaima. Actual slaughter and himsa are
not allowed Ly the Vedas. The actual slaughter of «nimals, in a
sacrifice, is against the dhaima of your gods. The fact that meat has
been ever eaten by the gods of Sittvic quality, has not been ever seen or
heard by the wise. Theiefoie sacrifice 1s only 1o be pedformed either
by grain o1 by milk etc, not by the slaughter of animaly’. Then came
the king Vasu on the spot. Ie was famous for having peiformed

thousand sacuifices without slaughteling animals. He was prominent as
a propagator of ahimsa.

—

L VP XXX, 152 (Vol. 1). 2. Ibid , XXX, 202 (Vol. I). 3. GD, LII, 5.
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The sages present over there asked the king Vasu, the friend of
Indra, whether animals or herbs were to be sacrificed in sacrifices. Vasu
asked sages and gods who were in favour of what? The sages 1eplied
that they we.e in favow of heibs to be offered and gods wanted amimals
to be sacrificed. Vasu supported the idea of gods and said—‘Goats etc
are to be offered in the sacnfices’. Saying thus, the learned Vasu, at the
same moment went from heaven to the earth, on account of supporting
himsa 1

Herein, 1s found the propagation of Ahimsa and danger in Himsa.

Nzrada checked the king Barhasi for performing the animal
sacrifice and said—*‘See, in the sky- those thousands of animals to whom
you have been merciless, for having them killed in the sacrifice. They
are awaiting you remembering your callousness, and with their iron horns
they would tear you mn rage.”2 He also related to him the story of
the king Purafijita, telling, how far a king is justified in hunting.

One day sensuous Purafijita, taking to the ways of demons, over-
come by the passions of hunting, went on killing the ammals, with sharp
arrows, cruelly and mercilessly in the woods. He slew hare, hogs, buffaloes,
bisons, deer, pocupine and various animals both sacrificial and otherwise.

He, as a sacrificer, performed hornble sacrifices and slaughtered
ammals to piopitiate gods, manes and gieat demons. Oveicome by
old age, he died leaving his wife and children The sacrificial animals

mercilessly slaughtered by him, got enraged at him Remembering his
cruelty they cut him up with axes.3

Vardikt Hunsa Hunsa Bhavats

This example, agan, supports the practice of ahimsa in the Vedic
sacrifices.

However, a king very fond of hunting, is allowed to kill for the
purpose of religious 11tes described 1n the Sastrass (the scriptures).

The onigin of Sacrifice

The Skanda Purana gives the origin of sacrifice.

1 8P Visudeva Mzhiunya, 6th Adhyaya (4-49) 2 BhP 1V, XXIV, 7-8
8. Ibd, IV, XXVI, 5 010, XXVII, 11-12 4 Ibd, IV, XXVI, 6.
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Indra does nol revere Durvisa

Once the sage Durviish, went to the river Puspabhadii and caw the
wife of Vidyadhara, carrying in her right hand a fragrant garland of
golden Totus flowess, of heavenly ganges. The =age demanded that garland
from Vidyadhari, Realizing Durviisi’s grandeur, Vidyidhari put that
gmland in his neck with meatre eence, The sage Durviish, went on
intoxicated. In the way he came cross Indra, Indra, ocercome by pleasures,
kept that gmland on the forehead of the elephant.

Moved by the fiagrance of the garland, the clephant <hool and
the garland fell on the enrth and was crushed in the presence of Durvisd.
The sage’s eyes became 1ed in anger,

Diurvastt eursed Indra

He, thus cuised India—“You did not honour the garland, the
abode of prosperity, given by me with affection to you, You did not
even pay 1cspects to me.  The S (Prosperity), that by her grace made
you attain the happiness of the hingdom of the three worlds, will leave
you and merge in the ocean ”

India hemd this thundei-like <entence, came down from the
clephant and appealed to the sage for forgiveness, Durvish refused and
said—"Know me Durvisi, the ocean of unforgivenes.”

Indra left by prosperity

Shortly, Indra was left by Apuaras (hea.enly damsels). The Sri
(prosperity) merged in the ser. All the tieasures vanished from the temple
of Kubera. All the objects of enjoyment vanished fiom the three worlds.
A famine b oke out.

Famine broke ont

"The common people grumbled for grain and staughtered wild and
tame animals to extinguish their hunger. The learned and the sages of
good conduct, even though dying with hunger did not resort to fesh.

Sages resort to sacrificial remnanlts
The old sages seeing them tortured by hunger advised them about
duty in distress (Spaddharma). Sages, afflicted by hunger said that the

chief meaning of the word ‘Aja’ was ‘chagn’—a goat  They added—<O
Brahmanas ! perform sacrifices. Hisa permitted by Vedas is not a sinful
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himsd. Slaughter animals with the intention of offering to gods and
manes. Dedicating animals to gods, offe- them to manes and take the
desired meat. Do not kill animals for your sake.”

Different sacrifices we-e perormed

After that gods, kings and human beings, according to their capacity
peiformed the cow-sacrifice ( Gomedha ); horse-sacrifice ( Asvamedha ),
human sacrifice ( Naramedha ) and ate the meat as remnants of the
sacrifice. Some performed sacrifices to regain their lost prosperity. Unable
to perform g eat sacrificees, pepole killed animals for offering to manes in
Sraddhas and ate the meat.

Fshes used by the people living near 1rivers

Some people on the bank of rivers and oceans, caught fishes by nets
used them as their food. In this way himsa was brought in saciifices.
Afterwards the scholars regarded these sacrifices as their dharma and
prepaed the scriptures accordingly. Some sages, gods, kings and human
beings, overcome by desire, and greed for taste adopted the dharma in
distress as their chief dharma, but the true devotees of God did not
take meat even in misery. In this way started himsa in sacrifices 1

T'he Brhaddharma Purana, the origin of animal sacrifice and opfiosition fo i

The Brhaddharma Puriina also gives the origin of sacrifice. After
arranging castes, India performed the horse sacrifice. All the sages
attended the sacrifice Seeing the innocent animals to be put to death, the
sages said—<‘Sacrifice is not might when himsa of animals 15 committed,
for, huhsa cannot be called dharma.””  After discussion they went to the
king Vasu for his final say. Remembering the scriptures, Vasu said
that according to scriptures himsd was the nature of sacrifices  As soon
as he expiessed this conviction, he fell fiom the heaven to the earth.2
Ahirisa has heen said to be the door of dharma by the sages. Austerity,
by all means, is better than sacrifices 2

’.
Parsurama, and Lord Siva 1n the guise of a fow'er

In this very Pmana is found the story of Parsurama. Parsurdma,
the son of Bhrgu went to a fotest to perform penances. He was a devotée

1. 8P, VK, Vasudeva Mahtimya VIII & IX. 2 BP. XXI, 9-42.
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of Siva, By his penances he pleased Lord Siva. He came to his devotee
in the form of fowler wielding a weapon and with a load of fesh.
Parfurama ashed him to leave the forest, for fowlers habitually me
callous and engaged in wicked deeds, A himsaka of creatwes is left by
good men. One shou'd know that all love their life.  Ahimwa, towards
all cieatwes is the ete.nal duty. Conduct, against this, has heen always
deprecated by the wise.  Heming the non-violent ideas of Parfurdma,
‘$iva in the form of the fowler replied—<If Ahimsi 1s the true dharma
according to you, why did you kill your mother® He further added
that it was svadhaimn bestowed on him by the providence, to earn li.cli-
hood by klling hving creatwies ard bring up the famuly. Heonly
killed to maintain his family and sin would occur only if he wou'!d hill
more than requited e <aid, hilling for maintenance was not prohibited.
\\ hether, good or bad svadharma was to be performed. !

T he Upanisads and Sacrifice
Sacrifice is relegated to inferior position in the Upanisads. Saciifices

do not lead one to final liberation but to the world of fathe:s wherefiom
they 1etwin again to this world.2 As all things belong to God, there
remains nothing except one’s own selt to be dedicated to His will.3

The Ramuyana and Sacrifice

King Dasaiatha peiformed a ho-se saciifice to have sons.! Acquatic
animals, beasts, birds, reptiles and horses were collected in King
Dafaratha’s hoise sacrifice, for sacmficing them unto different deitics.
Three hund:ed beasts and the be.t horses we-c tied to the posts.5 The
horse-sacrifice was thought to be the means of purifying one:elf of one's
sms. Rama after killing a {tdra ascetic and thereby 1egaining the Iife of a
Biszhmana-boy, told Laksmana and Bharata his intention of peiforming
a Rajastya sacrifice and asked fo: thei: suggestion.

Horse-saci1fice the greatest of all sacrifices

Laksmana 1epl'ed that the horse-saciifice was the greatest of all
sacrifices. He further added that it was said that India was purified of the
sin of killing a Brahmana by peiforming a horse-sacrifice.®

1. BP Uttardrdha, XXIII, 5-16. 2. BU I, 516, VI, 2.16; ChU, V,
10.3; PU 1, 95 MU 12.10 3. Vide Chapter 111, 4 RB. VIII, 2 5 RB
X1V, 30, 31. 6. RU. LXXXIV, 2 3.
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éunas'epa’s story an the Ramayana ;

$una£epa’s instance of life is mentioned in Ramayana, with some
change. King Amvrisa, after his horse is stolen is asked by the priest
either to bring back the horse, or, to sacrifice a man, in his own interests
as well as in the interests of hissubjects. Failing to find back the horze,
the king arrived at Bhrgutuiga. There he beheld Rs:ka seated in
company with his wife and sons. The king propitiated Rs.ka and asked
him for one of the sons. The second son offered himself to the king.
The king rested in Puskara where Sunadepa went to his maternal uncle
and requested him to take him as his son and save him. Vilvamitra
advised him to chant the two verses in the sacrifice of Ashwrisa that
wou'd save him as well as obtain the king’s wish. Sunalepa, when tied
to the stake as the sacrificial benst, duly hymned Agni and Indra. Indra
being gratified with his euology conferred life on Sunafepa. The king
also got the manifold fruit thereof.1

Human sacrifice was not per formed

Thus human sacrifice was not actually perfoimed.
The Mahabharata and sacrifice

The horse-sacrifice was performed by Yudhisthira, the foremost
of the virtuous ones, in order to get rid of the sins of having killed his
kinsmen 2 Thiee hundred animals including bulls and acquatic animals,
were tied to the stake, killed and cooked in the horse-sacrifice performed
by Yudhusthira.s

Human sacrifice

King Somaka had hundred wives and only one son Janata. The
king wanted to have hundied sons. A Brahmana suggested to him to
sacrifice his only son Janata. The king consented, the boy was offered
as the victim and hundied sons were born to the king in due course of
time. Consequently the Brahmana, after his death, was grilled in the
hell-fire.# This evidence shows the evils of the human-sacrifice and its
piactice in the ancient days.

1. RB CLXII 2 MB Asvamedha Parva, LXXXIX, 17. 3. Ibd , LXXXIX,
35, 36 4 MB Vana Parva, CXXV, 15-28, CXXIX, 2-12. For details vide chapter
II, P, 47
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Bhisma supporls non-violence in sacrifice

Bhisma told Yudhisthira that it was hemd that persons desirous
of obtaining the regions hereafter celebrated «acrifice with «ceds instead
of animals. He further quotes the instance of Vasu who had togo
down below fiom heaven for supporting the animalsaciifice when he
knew that the flesh was inedible.3

Heiein is found the ideal of ahisiis in the Mahabhirata.

Jainism and sacrifice

Jainism is utterly against the Vedic sacrifices, To commit hivhsit
and regard it ahimsd is like the act of that father who Lills his son to
get sovereignty.?  According to Jainas, they, who instruct in scriptures
full of hithss, me overpowered by vices and lead others to hell.® If gods
are satisfied by the fesh that is generated from semen and is a store of

impwity, it is better to worship lions and tigers (and not gods).

Lions and tigers me worthy to be piaised for they themselves kill
animals (fo1 eating), whereas gods mahe human beings the instrument for
killing (animals) and eat themselves. Inieality the sinful people pretend
to offer meat and wine to gods and themselves indulge in these things,
This action of the saciificers leads them to hell.5

Goat refuses to get sacrificed to enjoy heaven

In Akhandala Sabhd, where the conduct of a Brihmana was being
discussed, two gods came in the form of a goat and owne: of a gont,
respectively, near pataliputra. At that very time, a teacher well-versed
in the Vedas and Veddigas, saw the goat and ashed the goat-owner, if he
wanted to sell it, The goat-owner demanded the finger-ring as its p.ice.
The teacher agieed and asked one of his disciples to take the goat to his
( teacher’s ) home. When the teacher was about to kill the goat with the
intention of offering that to SavittT, gods and manes, the goat speaking a
human voice said-—O Brihmana, what for is your this great effort ?’
The Brahmaga became afraid and surprised and said—‘So that you may
attain heaven’. The goat replied—Other poor creatures were eaten by

p—

1. MB, Anu. Parva. CLXXVII, 55-56. 2. M. by A. B. Dhruva, Stanza 11.
3. Tn VIIL, 16. 4. YAC. Part II, p. 97, 4th Aéviss (with the commentary of
Srutadeva St edited by Swadatta and Kashi Nath Pandurang Parab 1903) 5 Ivid.,
Part 1T, p 98, Vide commentary 4th Advasa).
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you with the pretension of sacrificing them for gods and manes but this
fesh will only break your teeth. I am not desirous of enjoying heaven.
I d1d not request ?'ou for the same. 1 am satisfied with straw. If you
have Killed creatures in the sacrifices with the intention of their being in

heaven why do not you perform sacrifice by offering yOur mother, father,
son and acquaintances (so that they may go to heaven).1

Dharma is born of Ahimsa

Those who perform saciifice like a {esh-eating, animal (Karavyada)
by killing goat etc., they after death stay in hell for a long time in grief,
The learned have said for the good of the three worlds that dharma is
.born of ahimsa, how can that be said to be born of animal sacrifice 2

Sarkara’s attitude

According to Sankara, the attainment of salvation is the highest
aim of man.® The wise man strives for salvation by the practice of dis-
crimination attamned by the path of yoga, 4 and no amount of karma helps

in attaining emancipation,5 Sankara , suggests the four kinds of preparatory
traming to attain the hlghest end.®

Four kinds of Tramning to attain the hghest ¢nd

1. Disciimination of the eternal and the transitory.

2. Renunciation of desiie to enjoy the fruits of here and heieafter.,
3. Six possessions—

(i) Sama (concentration of mind),
(i1) Dama (control of senses),

(iif) Uparati (A condition not related to or depending on the
external world),

(iv) Titiksa (The endurance of all pain and soriow without
retaliation, without dejection and without lamentation).

) Sraddha (Faith in the teachings of scriptures),
(vi) Samadhana (Constant fixing of the mind on the pure
spirit).

4, Mltflmuksutva (Aspiration to be liberated by knowing one’s true
selt )7

1. YsC. Part II, 4th Adviisa, pp 131-133, 2. JR.(1930) pp. 62-63, 271-273;
Vide Appendix 1V, Buddhism and sacrifice (Pzh source). 3. VC. 3. 4. Ibid., 8-9,
5. Ibd., 7, 11. 6. Ibd,, 19-21, 28-24. 7. Ibid., 25-28.
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Towr Linds of training is a training in sclf-control

The above said four kinds of training means (o attain the highest
aim by self-contiol, meditation and faith in Biahman. Devotion is the
supreme instrument of emancipation. Devotion means to meditate on the
true form of the 1eal self.d  Liberation cannot be attained except by the
direct perception of the identity of an individual with the Universal
sell and not by the practice of 1eligious ceremonies. 2

To sum up Buddhism and Jainism are totally against animal
sacrifices. For both those schools of thought, animal saciifice is impure
and disastious. Sankara’s approach to life gives no place to the perfor-
mance of sacrifices, whereas aVedic follower has got a different view-point.
Scriptuie is the cause of dharma and adharma. ‘Na hihsyat sarvabhutani’,
is a general iule, and “Agnisomiyam Pasum alabhet’ is an exception to
this 1ule. The former satra means ‘All creatures should not be killed”,
the latter means “An animal may be killed for Agni and Soma.”” This
performance of animal sacrifice is pure, for the Vedic word nullifies the
impure effect of the sacrifice,3 thus observes an animal sacrificer,

[

1, VG, 32, 2. Ibid., 58. 3, Br.V. AdhyZya III, PAda 1, Sutra 25,



CHAPTER VIII
MEAT-EATING AND AHIMSA

The Vedic people used to eat meat of the fat sheep ¢ Those who
would observe the meat being ready, used to call out and appreciate the
smell and the craving meat would await the distribution 2 The {'esh of
the goat and the bull also was taken 3 The great ox or the great goat
(Mahoksa or Mahaja) was offered to the guest* The gieat sage
Yajiiavalkya used to take tender and firm meat of milch-cows and
bullocks 5 The oxen were slayed in a marriage ceremony merely for food.5

However, it is mentioned that the {'esh of the cow or the ox should
not be eaten, for the cow and the ox, doubtless, support everything here,
on the earth Hence, were one to eat the {'esh of the ox or of the cow,
there would be as it were an eating of everything, or as it were going to
the end or to destruction. Such a one would be born again as a strange
being, as one of whom there is evil report such as, ‘he has expelled an
embrayo from a woman?, or ‘he has commited a sin’.7

" Meat-eating seemed to prevail even in the Upanisadic times,
According to the Brhadaranyakopanisad, parents should eat cooked rice
with meat, either real or beef along with clarified butter, in case they
want a son, learned, famous, frequenter of assemblies, speaker of delight-
ful words and a knower of Vedas.8 Anandagiri points out that permission
of meat on certain occasions was due to local conditions.®

Even the flesh of animals killed by carnivorous beasts ( like the
tiger, the deer etc.) may be used by a hermut. *® The word ‘even’, accord-
ing to Hardatta, the commentator signifies that the above-said flesh of
animals may be used only in times of distress when he cannot get fruits

etc. The commentator further remarks that the flesh of forbidden animals
must be avoided. 14

1. Rg. X, 27.17. 2. Ibid,, I, 162.12. 3. Ibid, I, 162.12; X, 28.3.
4 Sp. 11,1V, 1.2. 5 Ibid, III, T, 2.21. 6 Rg. X, 8513, 7. SB. 1II,

1221, 8. BU VI, 4.18. 9. Ibd., with the commentary of Anandagin, VI,
4.18. 10 GDS. I-1I1, 30. 11. BDS III, 3-G.
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According 1o Baudhdyana Dharmasntra, a heimit { Vanaprasthi )
in the wood used to eat the {'esh of animals slain by tigers. wolves, falcons
and other carnivorous animals. A heimit is allowed to fetch the (esh,
offer 1t to Agnihotia in the moining or evening, give shares to ascetics,
guests and students and cat the 1emainder.$

A host may cook a full grown ox, or a he goat for a Brahmana or
a Ksatriya guest. In this manner he offers hospitality to such a man.2

A snitaka (one who hds become a houscholder after leading a
student’s life ) should not reject the food of a hunter, for it is declared
that Agastya, at a sacrificial sattra that lasted for thousand years, went
out to hunt. He had sacrificial cakes prepared with the meat of beasts
and fowls good to eat.3 Meat as a remnant of a sacrifice is catable for a
samnyasi. But to a sage who has dedicated his all desires for realizing
himself, all meat is equivalent to the flesh of the cow.? In other woids
all meat is inedible for a sage. Ordinaiily, Manusmrtt does not allow
meat-eating. To persist in meat-eating is a process wo. thy to be followed
by Rﬁ]:{lgasas.f,i

Analysing the wo:d ‘mdmsa’, Manu says that it means ‘me he’
(mdm sah) will devour in the next world, whose fesh I eat in this Ife.¢
One m1y eat meat when it has been sprinkled with water, when mantras
have been recited, when Brahmapas desive one’s doing it, when one is
engaged in the performance of a rite according to the law and when one’s
life is in danger.”

Beasts and birds recommended for consumption may be slain by
Brahmanas to feed those whom they are bound to maintain, for Agastya
did this in the ancient age.® For in ancient times sacrifical cales were
‘made of the flesh of eatable beasts and birds at the sacrifices offe.ed by
Brahmanas and Ksatriyas © A fish-eater is the fesh-eater of every kind,
so one should avoid fish-eating. Pathina and Rohita fishes may be eaten
after they are sacrificed to gods. Rajivas, Simhatunias and {asalkas may
be taken on all occasions. 41 Carnivorous birds, those living in villages and

1. VDS. 1V, 85 SB II, 4.13. Vide also ¥5. 1, 109. 2. VDS, X1V, 14-15.
3. Tod,, X1V, 14-f5 4. VDP. I, 15 6.* 5. Ibid., 111, 5.9. 6. MS. V, 31.
7. 1od , V, 55.° 8 1Ibid., V,-22, 27; YS Chypter VII, 179, 9. Itd., V, 22.
10. Ibd,, V, 23. 11. Tod, V. 15, 16, ’
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one-hoofed animals which are not specially peimitted to be eaten and
Tittibha should be avoided.1

A Bri‘thana, who knows the law, if he eats unlawful meat, is eaten
by victims after his death and is unable to save himself.2

Slaying for no purpose strictly prohibited

After death, the guilt of one who slays the deer for gain is not as
great as that of him who eats meat for no sacied purpose 3 A man should
never destroy Iife without lawful reason.4 But if a man duly engaged in
sacrifices refuses to take meat, he becomes animal after death during
twenty existences.? A man who slays unlawfully, will be slain hereafter as
many times as are the hairs on the body of the victim.®

One who does not eat meat is called a vrati.”
Even in times of distress, a twice-born man should not cause an
injury to any creature not sanctioned by the Vedas.®

Any iﬁjury done in accordance with the Vedas is no injury, for the
sacred law has shone forth fiom the Vedas ©

‘Meat can never be obtained without injuring creatures and injury

to sentient beings 1s detrimental to heavenly bliss, therefore, one should

+ shun meat-eating.4® One should consider the disgusting origin of flesh
and the cruelty of fettering and slaying corporeal beings and entirely
abstain from f{'esh-eating.t? He who peimuts the slaughter of animals, he
who cuts up, kills, buys, sells, cooks, serves it up and eats—every one of
these is a slayer of animals.42 He who seeks to increase his own flesh with

. the flesh of others, not worshipping the gods or manes, is the greatest of
all sinners. 18

An abstainer of flesh becomes dear to all and is not tormented by
diseases.{4 An abstainer of meat and a peiformer of horse sacrifice, both
these get equal merit.15

1. MS v, 11. 2. Ibd., V, 33 3. Ibd,V, 34. 4. Ibid., V, 37.
5 Ibid, V, 35 6. Ibd., V. 38; VS, LI, 60. 7. 1SS 93. 8, MS V, 43,
o I, V, 44, 10. Ibid., V, 48; VS. LI, 71, 72. 11. MS. V, 49. 12. 1bid.,
V, 52, Vide MB , Anu. GLXXVII, 39. 13. Ibd , Vv, 303 VS, LI, 73. 14. 1bid ,
v

o 513 VS.LI, 74, Vide also SP. Niiga Khanda, XX1X, 235-241. 15. MS.V,
53; VS LI, 76G.

10
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Accoiding to Yajiiavalkya, he who avoids meat-eating obtains all
his deshes, gets the fivit of the hoise sacrifice and though living in the
house, he becomes a sage.t According to Manu, theie is no sin in meat-
eating, for that is the natwal way of human beings, but abstention brings
great rewards.?

A student is to abstain fiom meat-eating. Meat-eating is considered
to be the breach of law.8 He is not to eat even oblations of manes.4

If a guest is presented with food accompanied by meat, the host
achieves the reward of dvada¢aha.5

A wisher of the unity of minds should eat the meat of the three-
year old Vatsatail (calf) mixed with some sour substance.® The first
feeding of the child should start with the goat’s flesh or with the flesh of
the partridge, if the parents are desirous of abundance of nourishment,

* lustre or splendour.”

People in the age of the Ramayana used to eat meat, That Rama
used to eat flesh, can be judged by the utterings of Vali, who, not know-
ing the cause of being put to death by Rama, says—*My flesh is not

- worthy of being eaten by persons of your piety. A hedge-hog, a porcupine,
an iguana, a hare and a tortoise, these five animals only having five toes
are worthy of being eaten by Ksatriyas and the Brahmanas, O Raghava.

* I.am that monkey who having five toes have been put to death by you.”’®

The exiled princes hunt down four deer on the first day of the
exile.? They killed many more, near Yamuni.1® Rama consoled Sita on
the river Mandakini by drawing her attention to the well-cooked meat
preparation.*! Rama having killed Marica, hastened towards his hermit-
age and on the way hunted down a deer. The flesh evidéntly was got
for eating purpose.l2 Sita requested Ravana in disguise to wait till Rama
returned with the flesh of the deer, the iguana, the swine and many other
creatures, 13

1. YS. Part I, Chapter VII, 181. 2. MS. Chapter V, 56. 3. BDS III,
4.1.2; 111, 7.8. 4. ADS. 1I, 2.5, 16. 5. Ibd., II, 3.7.4. 6. AKG. XII, 8.
7. AGS. 1, 14 2.13. 8. R. (Kiskindh3 Kanda, XVII, 38-39). 9, R. (Ayodhys
Kapda, LII, 102). 10. Ibid (Ayodhyz Kanda, LV, 33). 11. Ibid. {Ayodhyz
*Kanda, XCVI, 2). 12. Ibid. (Aranya Kanda, XLIV, 26). 13. Ibid. (Aranyx
Kanda, XLVIL,:22).
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Guha, the lord of the nisidas is said to have invited Bharata in
these words—*We nisadas, have in store enough of roots, fruits and
dried meat.”’#

On the occasion of entertainment arranged by Bhardvaja in honour
of Bharata’s visit to his hermitage, his followers were fed on the meat of

_goats, sheep and swines.2 They also were supplied with the fiesh of the
deer, peacocks and wild-cocks roasted in pans.3

While crossing the Ganges, excited Sitd is said to have prayed for
a safe return for a special vow to worship her (Ganges) duly with wine
and meat-polava (mamsabhtitaudana).4

Tn the Pampa regions, swans, ducks, herons and aspreys were
plenty and Kabandha advised Rama to eat these to his fill, on his visit to
those parts.5 Kabandha dwelt at length on the food that could be had
in the Pampa region saying to Rama ‘You will unhesitatingly eat of
those birds rich with fat and fishes known as Cakratunda and Nalamina.
Your faithful companion Laksmana would shoot them down with his
arrows and roast them while you are busy eating fishes.’6

Among the presents offered by Guha to Bharata, fish was included.
Certainly it was meant to be utilized as food."
The dadas as a class were boatmen and fishermen by occupation.”
The existence of a distinct class of men who lived by catching fish,
_suggests the idea that it was extensively used as foodstuff.

The Pandavas used to take meat. During the years of exile, the
Sun-god being worshipped by Yudhisthira for granting him abundance
“of food to entertain all his guests with abundance said to Yudhisthira—So
long as Pajicala princess (Draupadi) will hold the vessel without partak-
ing of its contents—fruit, meat, roots and vegetables—cooked m your
' kitchen, shall from this day be (there) inexhaustible. The Sun-god
presented him with a copper vessel.®
‘The Sun-god mentioned meat also among the articles for food.
But abstention from meat-eating is praised by Bhisma in a detailed
manner. According to Bhisma, abstinence from injury results in mental

1. R. (Ayodhyz Kanda, LXXXIV, 17). 2. Ibid. (Ayodhyx Kiznda, XCI, 66).
3. Ibd. (AyodhyZ Kanda, XCI, 69-70) 4. Ibid. (Ayodhyz Kanda, LII, 89).
5 Toud. (Aranya Kdpda, LXXIII, 12-14). 6. Ibid (Aranya Kainga, LXXIIT, 14-16).
7. 1bd. (Ayodhyx Kanda, LXXXIV, 7). 8. MB. Vana Parva, Ghapter 111, 52-54.
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and physical strength, faultlessness of limbs, memory and understanding.
According to Narada, he who desires to increase his own flesh by the
flesh of others, meets with disaster and lives in this world and hereafter in
his next birth, in gieat anxiety.? Bhisma quotes Manu and says that he
who does not kill any creature, abstains from meat-eating and does not
cause the slaughter of cieatures enjoys the confidence of all living
creatures.2 Abstinence fiom meat-eating wins the merit of studying the
Vedas.3 It results in the benefit that accrues from penance, gifts and
sacrifices,# Bhisma instructs Yudhisthiia to know that abstinence from
meat is the highest religion.5 Ahimsa is the highest penance and the
highest truth from which all duty emanates.®

Callous persons engaged in the destruction of living creatures never
find protectors; when they are in need. According to great rsis, abstinence
from meat-eating results in a great satisfaction itself, besides being giver
of fame and heaven.”

He who kills for the sake of those who would eat meat, has been
called by Bhisma a wretched man. He further adds that a meat-eater is
,not so great a sinner as the killer.8 He, who not eating hunself approves

of an act of killing, becomes stained with the sin of slaughter.® Bhisma
Iike Manu believes that all those arranging the procurements, approving
the arrangements, killers, buyers, sellers, and cooks—all are {lesh eaters.10

|

13

A virtuous Sudra fowler is another example of supporting non-
meat-eating in the times of Mahabharata. The fowler was a devotee of
his parents regarding them his God.1* Although he used to maintain his
family by selling meat but he did not take it himself.42 When told by a
Brahmana, well-versed in the vedas and other scriptures that the business
of a butcher did not suit that ascetic fowler, the fowler told him not to be
sorry for seeing him living by family profession even if stained with

1. M. Anusisana Parva, Chapter CLXXVII, 8.35. 2. Ibid. Anuéfsana Parva,
Chapter CLXXVII, 12. 3. Iid Anuisana Parva, Chapter CLXXVII, 18. 4. Ibd.
~Anuédsana Parva, Chapter CLXXVII, 18. 5. Ibid. Anuéisana Parva, CLXXVII, 24,
6. 1b'd. Anudisana Parva, Ghapter GLXXVII, 24. 7. Ibid. Anuéfsana Parva, Chapter
CLXXVII, 36. 8 Itid. Anuisana Parva, Chapter CLXXVII, 45. 9. Ibd.
AnusZsana Parva, Chapter CLXXVII, 40, 48. 10, Ibid. Anuisana Parva, Chapter
CLXXVII, 45. 11. Iind. Vana Parva, Chapter GCIX; 46. 12. Ibid, Vana Parva,
" Chapter CCX, 33, 34. '

7
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himsz,! on account of his sin in his former hfe. Formerly, he was a well-
versed Brahmana in his past life and due to his association with a king,
he too shot a swift and fearful arrow and killed a Brahmana who cursed
him, saying—‘You shall be born a callous Sudra fowler’. Oa being
approached by the fowler, the Brahmayga favoured him and saixd—You
shall be a virtuous Sudra-fowler waiting upon your parents.’2

This leads us to the conclusion that to follow the svadharma (one’s
own duty) that demands the life of animals 1s due to evil actions in former
life. Further, it favours abstention from meat-eating. The virtuouos fowler
did not eat meat himself, although he thought it his duty to sell it to gaia
his livelihood.

. A man taking moderate food, respectful towards elders and
worshipper of gods, is to avoild meat-eating.® He who abstains fiom
meat-eating and who performs the horse-sacrifice, both these acquire the
same merit, both go to paradise.t He who abstains fiom all meat, Lives

on a diet of bailey and forgoes the use of all sweet articles attains
God Hari.s

Abstention f.om meat-eating thus seems to be the chief means of
attaining purity. Howeve., practically, people used to perform sacrifices
and necessarily they would eat the 1emnants of saciificial meat.

‘ Meat was also used as a medicine.® Animal flesh was used for the
growth of plants and trees. Fish and meat, powdered with a quantity of
pulverized Vidanga ( name of a vegetable and a kind of medicinal

substance) was sprinkled ‘over a tree for the purpose of curmng it of all
disternpers.”

Unlawful meat-eating is prohibited according to Purdnas. Once
Tksvaku asked his son Vikuksi to bring some flesh worthy of offering on
Astaka celebrations. Vikuksi became tired on account of killing the deer

«d ate the flesh of hare. Later on he retuined to his father with the
e, Vasstha was requested by Iksvaku to sanctify the meat and
sprinkle it. Vasistha seeing the meat, said to the king angrily—‘Your
mean son has eaten the 1121t. On account of having eaten the haie, this

1. M. Vanz Pava, Chapter CCX, 21, 22. 2 Ibid. Vana Purva, Chapter
CCXVII, 22, 32; CCXIX, 1.5, 3 AP GLXXV, 12,17 4 1Ibd, CLXXV,
29. 5. 1bd., CXCVIl1, 13 6. 1bd,, COLXX:IL, 6. 7. Ibid , CCLXXXI1, 13, 14,
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meat is not worthy to be offered to manes.” Tksvaku became angry with
his son and rebuked him for having eaten the hare first of all and
disowned him (his son). After his father’s death, he became the king on
the advice of Vasistha.

In course of time on account of his former sin, he had to iecede to
lower births. Keeping this in view, one should not take unlawful meat.
‘That whom I eat here will eat me in the next world’, the wise speak
about the significance of meat-eating in this way.1

Those who eat flesh go to Pusaya hell.? Fishermen and birdvenders
go to Rudhiranda hell.82 A man who kills and cooks animals and birds is
merciless. Such a merciless one, condemned even by cannibals, goes to
Kumbhipika hell, wheie he is fried in boiling oil by the servants of
hell.4 Unlawful animal-killers after death are made the target for the
arrows of Yama’s servants,5

Meat-eating, however, was in vogue in ancient times. Mahadeva
speaks to Parvati about the charity of the king Suyajfia. The king used to
feed daily six crores of Brahmanas with various kinds of dishes and meat.

S‘amkam further adds that pulses etc., were served to the Brahmanas
except the flesh of the cow.6

The performance of S$raddhas purifies the race.? A $raddha
performer is {o feed the Brahmanas with meat and piis.® That meat-
eating prolongs Iife is the opinion of the lovers of meat, sinneis and of the
wicked, According to Skanda Purspa even looking at meat, the store of

all faults, 15 a job of the sinners, of the wicked and of the mean who are
worthy to be pitied.

Health and long life do not depend on meat. Meat-eaters also
are found diseased and of short life, whereas, non-meat-eaters also
are found healthy with fat limbs and long life, hence meat is to be
avoided. He who eats the meat of those who long for Iife, attains the
worst hell where he is eaten by those, who were previously eaten by
him.  Meat cannot be attamned from the straw or stone. It can be

—————

1. VaP, Edited by H. N Apte, LXXXVIII, 9-26. 2. VP, Chapter II, Scctron
V1,22 3. Tod, Chapter 11, Scction VI, 23. 4. BP., Shandha V, Adhyzya
XXV, 13, 5. Ib.d., Skandha V, Adhysya XXVI, 24-25 6. BvP Prakra Khanda
L, 14-16, 7. KP. XXI {Uttarardhaj, p. 598, 8. Ibid., XX1I (Uttariardha), p. 611.

o



( 151 )

attamned oniy by slaughtering a creatwme, hence meat is not to be eaten.
Others should be treated as one’s own self and should be protected
as such.4 ’

¢

Fie on meat-eating which 15 painsgiving in both the worlds, here
and hereafter. Those sinful men who cook meat for their own sake
stay in hell for as much time, as there are hair onthe body of the
animal. Those wicked persons who retain their Iife at the cost of others’
Iife, they remain in hell for a Kalpa. The Skanda Purana suggests
that the meat of others should not be taken even at the risk of losing

one’s life. If meatis to be eaten one should eat one’s own flesh not
that of others.2

But according to the Markandeya Purana, flesh killed for the sake
of medicine is not defiling.3 However, this Purdpa does say that a
wise man should not prepare flesh for himself.4 Flesh eating has been
declared the characteristic of the last part of the Kali age, when,
people being hungry, become flesh-eaters, eating the flesh of the deer,
of the boar, of the Dull, of everything whether allowed. Those who

live close by riveis or oceans maintain their lives by fish and by
inedible food.3

According to the Garuda Purapa, the flesh of an animal not
sacrificed to a god should never be partaken of.6 Assaid already, he
who takes meat without offering it to gods, lives i heil as many years as
are the hair on the body of the victim and 1s rescued only if his constant
prayer is listened by Hari, on the condition that he is never to kill
animals again.”

A Brahmana goes to hell if he sells meat. People engrossed in
eating of unlawful meat, go to the salty mud.® According to the Agni
Purdpa, meat-eating is prohibited on the 10th day for an observer of
fast on the eleventh day. Abstention from meat during the days of
fast by a Brahmana, leads him to attainment of the abode of Visnu.t0
This abstention is out of regard for ahisisa.

1, SLP, Nigara Khanda, XXIX, 218-234, 2. Itud., K& Khanda, 111,
50-53. 3 MP. XXXV, 4. 4. Ibd., XXX1V, 48. 5 Ibd., GXL1V, 75-79,
6 GP.XGQVI, 63-64. 7. Ibd., XCVI, 72. & BrP, XX, 19. 9, AP. CLXXXI, 1.
10. Itd., GXCVIII, 10.
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In the later texts of Buddhism meat-cating has heen completely
prohibited.! The arguments put forth are numerous. "In the cycle of
rebirth each one is1elated to the other in different lives, and birds and
animals of present birth might have been of nobler or higher birth in the
former lives, Who knows with whom one was related in former lves or
will be in future lives, so to eat the f{lesh of any living creature, may be
1o eat the flesh of out own kith and kin.

The later texts abhor meat-eating comparing the flesh with a
corpse, which is reduced to ashes in oider, that bad smell may be done

away with. Likewse, flesh of any animal possesses bad smell and is
worthy to be rejected.2

The greed for meat-eating is awful. King Simhasaudasa had to
saciifice his kingdom to satisfy . lns desne for flesh. He, out of lust for
meat, ordered the murder of human beings.2 His relatives and the
nearest and dearest ones went against him. People lost their faith in him
and the kingdom was snatched fiom his hands.8

A slaughterer, a seller or a buyer of animals, every one of these goes
to hell or (these) are born n mean families.t $antideva agrees with the

idea of vegetarianism but he is in favour of using meat as medicine, if
human being 1s 1n danger of losing hus life.5

According to Jainism, meat-eateis and hunters go to Raurava hell.¢

Vedic people used to eat the meat of sheep, goats and horses.”

Among the five-toed animals, only the flesh of the porcupine
(s‘alya), the hare (§a£aka), the iguana (Godh3), rchinoce-os (Kha’ga) and
the tortoise (Kacchapa) 1s ed'ble.® Bids that feed striking or sc*atching
with their feet and aie not web-footed, may be eaten. Animals that
must be slain for the purpose of sacied law, may be eaten. [Iishes, not
misshapen may be eaten. The flesh of animals hilled by beasts of prey,

after having washed it if no blemush is seen may be eaten, 1f it is declared
to be fit for use by the word of the wise.?

1. Vide Appendin VA (Talt soarces) ‘Meat-cating and Buddhwsm cte.' 2. LaS.
pp. 244-250. 3. Itd, pp. 244-250. 4. Ibd., pp. 244-250. 5. SS. p. 134,
9 (Line) 6. J. Canto V111, 17, 7, RV. X, 27.12; 1-162, 12. 8. GDS, cdited by
Hari Narayana Apte with the ccmmentary of Fardatta (1910) 11, 8, 27-38. 9, Ibd.,
edited by Har1 Narayana Apte with the commentary of Hardatta (1910) 11, 8. 27-38.
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Vasistha sanctions the eating of the above said five-toed animals
except that instead of rhinoceros, he (vasistha) mentions hedgehog.t
Among animals, those having teeth only in one jaw are allowed to be
eaten except the camel. All fishes are allowed to be eaten except the
long-nosed crocodile, the white-footed antelope (gavaya), the propoise,
the alligator and the crab.2

Five kinds of birds that feed scratching with theii feet, i.e. the
partridge, the blue-rock pigeon, the fiancoline partridge, the crane called
vardhrinasa and the peacock are to be eaten. The fishes—Sahasra-
dhanustrin, the cilacima, the vaimi, the Brhakkhira, the masakari, the
rohita and the rajiva may be eaten.? Pathina, rohita and raj.va fishes
may be eaten when offered to gods or manes. Simhatundas and safalkas
may be eaten on all occasions, according to Manu.4

The Agni Purdna also sanctions the eating -of the above-said five-
toed animals, i.e. the hare, the porcupine, the iguana, the rhinoceros,
and the tortoise. Besides the pathina, the 10hita and the simhatunda
fishes only are allowed to be eaten by this Purana.s

The Padma Purdna quotes Manu and sanctions the eating of the
five-toed animals, the fish with scales, pathina, rohita, the peacock, the
partridge the cuckoo, the duck, the fish, the simhatunda and the antelope,
after offering them to gods.®

"The five-toed animals aie not to be eaten except those included in
the edible fesh.8 Amumals having double row of teeth, those with an
excessive quantity of hair, withoat hair, one-hoofed animals, sparrows,
the Brahmani ducks and swans should not be eaten. Ciows, herons,
vultures, falcons, acquatic buds, birds with red feet, tame pigs and cocks
should not be eaten, Wood-peckers, cgrets cranes, parrots, cormorants,
peewits, masthala as well as birds fiving at night should not be eaten.#
Misshaped fishes or those that h. - “.eads like snakes, gaurus gayal, and

$arabha and those that have not been specially meant for food, should
not be eaten.?

[——

1. VaDs, X1V, 39; BDS. 1.5, 131 wide also R, Kuskmndha Kanda, XVII,
3940, 2, 1nd , X1V, 40-41, 3.BDS. 1, 5 133-134., 4. MS V, 16. 5 Al
CLXVIII, 20-21, vide MP. XXXV, 2. 6. PP. Vol. I, Adi Khanda LVI, 31-42.
7. Vide Appendis. VB (Pali'sources) ‘Edible meat according to Buddmsm* & GDS.
11, g 27-34; VDS, X1V, 4.5 9. VaDS. X1V, 42-44,
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Vasistha quotes Vajasaneyika accoiding to which the flesh of the
milk—cows and the oxen is fit for offerings but about the rhinoceros and
the wild boar, there are conflicting statements.r

Among birds, those who seek their food by scratching with their
feet and are weh-footed ones, the Kalavinka (a sparrow), the flamingoes,
the Brahmani ducks, the ciow, the blue pigeon, the osprey, the citaka (a
kind of cuckoo), the dove, the crane, the black partiidge, the grey heron,
the vultwe, the falcon, the white egiet, the ibis, the cormorant, the pee-
wit, the flying fox, those flying about at night, the woodpecker, the
spariow, the railataka, the green pigeon, the wag-tail, the village coca.
the parrot, the starling, those feeding on fish and those living about
villages must not be eaten,2

All carnivorous birds and those living in villages and one hoofed
animals that are not specially permitted to be eaten, must not be eaten,?
Apastamba allows eating meat of milk——cows and oxen.4 Ceta fish is not
to be eaten.b

The flesh of the cow, the man, the horse, the ass, the camel, the
domesticated cock, and the elephant should not be eaten.¢

One should not eat the duck, the swan, the spairow, the hawk, the
panot, the ospiey, theied-leged partridge, the swallow, the crow, the
wag-tail, the vulture, the owl, the ruddy-goose, the Bhasa, the dogs, the
boar, the jackal, the dove the locust, the cock, the lion, the tiger. the
cat, the monkey, the donkey, the acquatics and the terrestrial ammals.”

The flesh of an animal not sacrficed to God, should never be par-
taken of, according to the Garuda Pmana. The flesh of a carnivoious
animal o1 of a sparrow, hawk (Datytha) or that of a dog, should never
be eaten. The sin consequent on eating of flesh of the crane (Sarasa), the
swan (Hamsa), the duck (Valaka, Vaka) the osprey (Kuara), the wag-
tail, the deer, or the fish may be expiated by a three days’ fast.8

9To conclude, the sciiptuies do not allow meat-eating ordinarily.
Abstention from meat-zating was thought to be meritorious. A sage and

1. VDS X1V, 4647 2. Iwd., XLV, 48 3. MS V,11; ADS I, 7.
21 14 4 ADS 1, 5.17.30, 31. 5. 1Ibd,I, 5.17.38. 6. AP. CLXVIII, 15-16.
7. PP. Adi Khanda, Vol. I, LVI, 31-35. 8. GP. XCVII, 64, 69-72. 9. Vide
Appendix V G “Inedible flesh according to Buddhism® (Pali sources).



{( 155 )

a student were to abstain from every kind of flesh. The remnants of the
animal sacrifice were allowed to be eaten as a prasada. Hinayana
Buddhism allows meat-eating on the condition that one has no suspicion
that it (meat) has been prepared specially for him.t Hewever, a person
does not get any merit if he intentionally prepares meat for monks.
Mahzyana Buddhism prehibits meat-eating completely. Jainism is totally
against meat-eating.

Even meat-eaters aie not free to take any kind of flesh that they
like. Edible and inedible meat are to be distinguished by them. They
also abstain from meat-eating on particular Hays.

1. Vide Appendix V A “Meat-cating and Buddhism.*



CHAPTER 1IX RTINS :
INDIVIDUAL AHIMSA & COMMUNITY AHIMSA

What is Individual Ahimsa

Ahimsa practised by monks, yogis, Sramanpas and saints uncondi-
tionally, always and everywhere may be called individual ahimsi. An
individual ahimsaka practises restiaint in thought, word and deed to the
best of his capacity. He remains silent and speaks only on the occasion of
daily recitation of the Vedas begging for so much food only as will
sustain his life.t A paiivrdjaka o1 a samyasin is not to change his
residence during rainy season,2 so as not to cause death to insects and
commit himsd. He is to restrain his eyes and action3 so as not to speak
injurious words. e shall not take parts of trees and plants except such
as have hecome detached spontaneously.

Haradatta, a commentator explains further and says that he shall
not appropriate, i.e. take paits of fruits, leaves and the like which have
not fallen off but he may take what has become detached spontaneously.5

A Samnyasin is lo give a promise of safety to all animale be:ngs

According to Vasistha, he is to depart from his house giving a
promise of safety from injury to all animate bewngs® Ahimsa destroys
enmity. That ascetic who wanders about at peace with all creatuies has
nothing to fear fiom any living being.? But he who becomes an ascetic
and does not promise safety from injury to all beings is a cause of
destiuction.®

Ahuiisa one of the rules for an ascetic

According to Baudhdyana, one of the rules for entering the order
of ascetics 1s to promuse not to injuie any living being. The ascetic pours

1. ADS 11, 9.21; MS. VI, 363 V8. III, 56-57. 2.GDS 111, 13; BDS.
11, 6.11,20. 38 Iwd, I1I, 17. 4. Imd., ITI, 20. 5. Haradatta’s Commzntary
on GDS. 111, 20. 6. VS, IX, 1, Manu VI, 39; YS 1II, 61, 7 Ibd., IX, 2;
Manu VI, 40. 8. VDS, I1X, 3 o B



as much water as will fill his joined palms and says—-I p10m1se not to
injure any living being,

A Vanaprasthi and Ahimsa. 1

‘A vanaprasthi is to wander about sustaining his life by 10ots_ fruits,
leaves and grass.2 He too shall live m the end, on what has become
detached spontaneously.® Next he shall lise on water, then on air, then
on ether. .

. According to Haradatta to live on ether means to eat nothing at all.

A Vanaprasthi does not per form animal sacrifice

A vanaprasthi oﬂ'ers rice instead of cakes mixed with meat in
sacnﬁces.

K

rF lesh Lzlled by carmworots antmals may be used by a vinaprasthl

‘.

IRy

" According to Gautama, he may even use flesh of animals killed by
carnivorous animals.®  According to Haradatta ‘baiska’ means the flesh
-of an animal slain by a tiger or the like. He may use even that. The
word ‘even’ implies blame. Hence this 1s a rule for times of distress and
it 'must be understood that such food. is to be eaten only on failure to
procure 100ts and fruits and the like. . Further, the commentator adds
that the flesh of forbidden animals must be avoided.

A Vanaprasthi is not to step on the plouéhed land

That a vanaprasthi is not to step on the ploughed land, is out of
regard for the life of insects that must be living on the ploughed land.”

Two kinds of hermuts

According to Baudhayana, hermits in the wood are of two kinds.8
1. Those who cook food.
2. 'Those who do not cook food.

' . -

1

1. BDS. 11, 10 17 30, Vldc 11, 10.17.31 for rfstramt in speccn. 2. ADS,
11, 9.22 25 See GDS:. I, 3.25. 3, Ibid., II, 9.992.3. 4 Ibld 11, 9.22.4

Manu VI, 4; YS I1I, ,45 5 Ibid, II, 9.22.18. 6..GDS. I, 3.30, 7. Ibid.
1, 3.30. 8.BDS‘III 3.34, '
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T ypes of those who cook food
Those ‘who cook food e divided into five subdivisions—
(1) Those who eat everything which the forest produces,
(2) Those who live on unhusked giain (wild growing grain),
(3) Those who eat bulbs and roots,

(4) Those who eat fiuits.
(5) Those who eat pot-herbs.

Those who cat everything which the forest produces, again are of
two typesi—

(1) They subsist on the forest produce genciated by Indra,

(2) They subsist on that which has been geneiated from semen.

That which has been generated by Indra is the produce of lianas,
shrubs, cieepers and trees. They ( heimits ) fetch it, cook it, offer it to
Agnihotra in the evening and the mo:ning, feed ascetics, guestsand
students and eat the remainder.?

That which is generated fiom semen is the flesh of animals, These
(animals) are slain by tigers, wolves, falcons and other carnivorous beasts.
The hermits cook the flesh and eat the remnants after offering to gods
and feeding students and guests.3

Types of the hermits who do not cook food

Thus, in time of distress, a hermit used to eat only the flesh of those
animals that were slain by carnivorous beasts. Those who do not cook
food are divided into five classes.t

I.  Unmajjakas

2. Prawittisins
3. Mukhenidayinah
4, Toy3haras !
5. Vayubhaksas.

Among these, toyaharas subsist on water only. Vzyubhaksas (air-
eaters) eat nothing. They live on air only.5

A heimit is not to injue even gadflies or gnats.® .

1. BDS. II1, 3.3-4. 2, Ibid,, III, 8-5. 3, Ibid,, III, 3.6, 4. Ibid,,
11,89, 5 lbd, I, 310. 6. Ibd, I, 3.19, ‘
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An individual ahimsaka commits the least injury when he lives on
an to maintain his life.

The world is the friend of an indiwidual ahunsaka

No enemy exists for an individual ahirsaka except the person who
is an embodiment of maliciousness but he cannot work out his plans of
mahgnance due to the ahirisaka’s all influencing, all-inspiring and the
wide-spread love. He may try to do away with such a gem and source
of goodness but before daring to do away with the life of ahimsa, he will
bow in reverence to such a person. Such an asset to humanity will not
die before his work 1s over n this world. The malignant will only be
the cause of his death on account of his sin of maliciousness, to fall in the
eyes of the world, even in the eyes of his neaiest and dearest ones.

. An wndwndual ahimsaka awakens the moral consciousness of mankind

An individual ahimsaka creates an atmosphere of mutual trust,
respect, fearlessness, frankness and piety. People coming in contact with
such an individual feel bliss, fieedom from confusion between faith and
doubt, good and bad, right and wrong and gain an insurmountable and
unshakeable faith in righteousness. Goodness and faith again revive and
hold their sway on the majoiity. A true individual ahimsaka serves the
greatest cause of humanity, awakening the moral consciousness of masses,
that is the root of all progress whether economic, social or cultural. The
economuc and social progress are of no avail without moral foundation.
A single individual may change the fate of the whole nation by living
ahimsa, He becomes a treasure of a community, a repository of virtue,
peace and love. A nation is proud of such an individual.

Gommunity Akimsa

Ahimsa practised by the member of a society conditioned by time
place and person is called community Ahimsa.l
Lord Buddha’s influence on mankind

Lord Buddha’s practice of ahimsa influenced the Indian community
from time to time. For example, mn the kingdom of Afoka, the Buddhist

1. Vide Appendix VI a (Community Ahumsa in Jamnism).
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conception of ahi'nsd was the foundation of justice, compassion, mutual
co-operation, love and forgiveness.t

Rajatarangini® and Ahims

In Kalhana’s Rajatarangini we come across the king Jalauka, con
of Afoka, King Jalauka, while proceeding to Vijayesvara, met a woman
who ashed him for food. XKing Jalauka promised to give her whatever
food she wanted. The woman disclosed her desire for human {'esh. The
king had 1enounced killing of living beings. He permitted he: to satisfy
herself with the {lesh of his ( the hing’s ) own body. Heaiing this, the
woman admired him saying that the king might be a Bodhisattva whose
observance of vows was supported by absolute goodness and he showed a
deep compassion towards living creatures.?

Maghavahana and Ahimsa

In the third taranga of Rajataraingini we meet king Maghavihana.
He tried to spread non-violence far and wide. His reign of thirty-four
years was a 1eign of non-violence, compassion and mercifulness, He
ordered not to kill any animal. Butchers and others were helped to gain
livelihood fiom his own offers. He did not allow his subjects to sacrifice
any living being even to propitiate the Goddess Durgd. Two times, he
presented his own body to sacrifice for gods and goddesses but both the
times Lord Varuna and Goddess Durga stopped him from doing so.%

T
Thus, non-violence has guided the individuals and communities of
India throughout her history.

Vegetarianism of te-day is out of regard for Alumsa

In this age, numerous families in the plains of India are vegetarians
out of regaird for ahimsa. Those who do take meat also abstain from
meat-eating on particular days, viz. on the eighth day, the fifteenth day,
the fourteenth day, the eleventh day, or any other day of fasting. Some
do not take meat even on sundays. People also abstain from meat-eating
on the day of Samkranti. Even in the present age, there may be some
people who do not take meat for the sake of taste but only as “prasada’
after having performed the animal sacrifice.

1. Vide Appcnd.'\ VI b (Adoha was inspired by Buddha ete.). 2. Reference has
been made to RZjatarangim which cannot be excluded from Indian thought. 3. RT.
Tarafga I, 131 and onwards.' 4. Itud., Tarapga II1,

7’
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In this atomic age, when the more a man tries to conquer nature
the more does he find himself engiossed in hatred, suspicion and fear of
war. India is trying to practise and preach the policy of non-interference
and emphasice the ethical values. India’s foreign policy is based on the
famous five principles (Paficaéila) of international relationship that came
into existence in the East at a time when the world wearied by tension
and fear was seeking the ways to prevent the possibilities of the Third
World War, Buddha’s message inspires even today, after 2500 years.
Mahatma Gandhi sacrificed his life for the sake of ahimsa. He won
independence for India through non-violence and appealed to Indians to
maintain it through non-violence.

Thus, ahimsa is a practicable virtue for both individuals as well as
for communities. Individuals practise it on a bigger scale in the form of
Mahavrata, whereas the communities serve this principle in the form of
anuvrata conditioned by time, place, etc.

171



CHAPTER X

CONCLUSION

Self-love compels love for others

Man loves his parents, wife, children and property for the sake of
his own self. When a person extends this love to all, he sees his own self
1eflected in every person and object of the world. Realization of this
oneness in the midst of diversity is the aim of human life. Ahimsiisa
means to attain such realization.

Ahimsa and the art of life

The more a man dives deep into the art and mystery of life the
moze he finds himself willing to control his <enses, to limit his desires so
that he may not have to enjoy at the cost of others’ necessities and
comfoits, Others’ museries become his own miseries and he takes their
happiness for his own happiness.

A true Ahimsaka’s scope of Ahvmsa

A true ahimsaka tries not to injure anyone in body, word and
thought. He does not wish harm to others even in thought. He subdues
anger, lust, gieed, pride and attachment. He is expected to love him
who has caused injury to him (the ahensaka). He is not only to abstain
fiom hirhisa but he 1s also to serve the cause of ahimsi by helping the
needy, by having devotion towards those who are an abode of Divinity,
by selfless love towards all whether human Life or sub-human life, towards

those who have no one to look after, by bemng indifferent towards those
who are bent upon practising evil.

Ahimsa and man’s imper fection

Man an imperfect being as he is, cannot practise ahimsa completely.
No action can be unmixed in this mixed world of good and bad. Krsna-
kaima ( evil action ) cannot be totally evil. It will have some good in it.
Sukla karma ( good action ) will have some evilinit. Goodness in an
evil action will reduce the amount of sin, badness in a good action will

{
!



reduce the amount of merit. ~An ahimsaka has to choose between lesser
himsa and gieater birhsda., Sometimes so called hisd is the true form of
ahimsa. If a mother 1efuses to give money to her child in orde: to train
it in good manners, she does not commit himsd, even though the child

may take it ill

Ahimsa does not mean running away from the world

Ahimsa does not mean to escape from the world since himsa clings
to man at every step. A practical idealist knows and realizes that he
owes the highest debt to man, his fellow being. No doubt he has to have
regard for every living being, but he is to stait with man, the highest of
all creatures endowed with reason and discrimination. He may care for
ants, bugs and the like but the test of his ahimsa lies in being selfless,
pure, straightforward, patient, perserverant, sympathetic and happy to
see others happy. In his practice of ahimsd, a man is to have infinite
tolerance and energy to suffer silently but at the same time he is not to
submit to evil. He is to attain his objective without offending othes.
Self-suffering is the best weapon to fight the battle of life with whole soul
agamst the evil but an ahimsaka is not to hate the evil-doer. Manisa
combination of good and evil but an ahimsaka’s duty is to perfect himself
in goodness and conquer evil completely.

3

The practice of ahimsa necessitates the practice of other virtues

An ahimsaka has to practise all the restraints and ohservances.
Truth helps him in understanding the facts as they are, i the develop-
ment of straightforwardness and sincerity. The practice of non-stealing
Prevents one from harming others. Celibacy preserves energy and enables
to overcome temptations and gain knowledge and wisdom. Non-possession
helps in conquering greed and giving away to the needy what is not
required by the possessor. Purity does away with the dirt of body and
surroundings and above all, this observance helps in the purification of
mind. Contentment makes a man satisfy himself with whatever little he
has got and he gives an opportunity to those who are not satisfied with
little or even have not that hittle also 1n their possession. Austerity gains
control on senses. Self-study helps in developing discrimination and in
having wider knowledge. Surrender to God results in the development
of concentration,. A concentrated mind is more able to understand the
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pros and cons of ahirms3, its virtues and demerits of himsa., In a word,

all these virtues aim at not harming others and at attaining the purity
Of mindo

Digvrata, Desia-vrata in Jainism and modern man

Ahimsa is the cream of Jainism. It is a pivot round which go all
other practices. It is a must-follow principle both for householders as
well as for monks, but so far as digvrata and deéa-vrata are concerned,
these cannot be practised in modern era when man is trying to come
nearer to man, when he has begun to think in international terms. He
cannot afford to go within a restricted atea when he feels the necessity
of going abroad to train himself in which he is untrained, to learn and
teach and to give and take. To give food in a fresh leaf or to cover food
with a fresh leaf is transgression of Atithisamvibhégavrata, for a fresh
leaf is supposed to have life. The practice of ahimsa to such an extent
seems impracticable. Let a man first practise selflessness, forgiveness,
compassion and contribute to peace in society, country and the world at
large. Let him have regard for the highest life in the world and he can
have regard for one-sensed life in due course of time.%

The Practice of ahimsa in different periods of time

Although seeds of ahimsa are found as early as Sambhitas, yet we
find difference in its practice from time to time. Animals were offered
in sacrifices in the age of Sarhhitas, the smrtis, the Epics, the Puragas and
the Tantras. Sacrificers had faith in the power of Vedic mantras which
when uttered would change ordinary hirhsa into ahimsa. The animal
was sacrified with the faith that the sacrificed animal would attain heaven
and propitiate gods. Besides the sacrificer would gain the favour of gods

and attain prosperity. In the Upanisads, the sacrifice of animals has been
replaced by the sacrifice of sensual pleasures. Ahunsa uprightness and
almsgiving serve as gifts to priests.

The sacrifice of animals 15 not worthwhile. Man cannot create life,
he cannot have the right to deprive an animal of its life. Jainism and
Buddhism rajsed their voice against the sacrifice of innocent dumb animals.
If animals go to heaven, when offered in sacrifice, why not to sacrifice

1. Vide Appeddix VII (Prakria sources) *Mendicants and Ahiphs® in Jainism.’
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one’s own neaiest and dearest ones to send them to heaven. The modern
age is rightly against such saciifices. The best sacrifice is the sacrifice of
senses on the altar of self-control and non-injury to any creature what-
soever. A man of self-control can meditate on the Supieme Power and
identify his 1eal self with all. He who identifies himself with others,
cannot mjure others since to injure others means to injure his own self,
Moreover we do find instances where sacrifices with the offering of seeds
have been sanctioned. King Vasu went to Patala, when he said that the
Vedas sanctioned animal sacrifice. According to some Puiznas the animal

sacrifice originated only as a duty in distress and as such its performance
is not obligatory.

Ahithsa does not justify meat-eating

Meat-eating prevailed in ancient days. However, its prevalence in
ancient days is no justification for meat-eating. The scriptures do not
justify meat-eating in reality. Abstention from meat-eating was thought
to be a meritorious achievement. Food is taken to maintain one’s body
50 as to be able to work out the highest aim, it is not to satisfy the palate
or nourish the taste. Food has its effect on mind and animal food arouses
animality in man. A pure mind is quick in discrimination and control
of desires and of senses. Animal food stands in the way of marching
towards the goal of self-realization when a man finds all in his ownself
and his own self in all. This realization puts a check on such thoughts that
may be harmful to others and such words and actions that hurt others.

Meat-eating is not necessary even from the view-point of health,
Today in India, there are numerous examples of vegetarian families who
enjoy a better health than non-vegetarians,

Ahirisa and the ruling power

Ahithsa never means submission to weakness or to slavery. It never
means to give in to those who want to dominate. Ahimsa does not mean
to be a yes-man. It means to forgive inspite of having strength to punish.
What is the duty of a man keen to practise ahirhsa while holding the
destiny of the people of his country, when the wicked trouble his
countrymen so much so that they prove to be a nuisance to the country ?
Whatishe to do when attacked by the other country with weapons ?
The principle of ahimsa makes it incumbent upon the person at the
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helm of affaiis to kill the vicious for the advancement of his countty and
people, for the wicked is punished only to protect people fiom plunder,
destruction and aflliction and not out of any self-inteiest. However, such
a violent step should be taken only as the last 1esort by a votary of ahimsd
when all other possible means fail and are exhausted.

Alonsa and spirituality
Ahimsd and spirituality are the two sides of one coin. A hermit

lives on air only or theie are some who live on what has fallen spontane-

ously from the trees. He who decides {o live on air has ahimsa as
his food.

Faith in the virtue of Alwmsi and its practice in daily life is an achicvement

An ahimsaka in his daily life does not blame circumstances for his
impediments or failures, his virtue of ahimsd enables him to make circum-
stances subseivient to himself. e always judges his own self and has no
iime to judge otheis. For hum, impediments become conditions for the
development of lus integiated personality. Ahivsa refines and puifies
an ahimsaka, facilitates hus development, blesses his essential material and
all spirstual aspirations and finally prepaies him for a happy exit from
this world of troubles and uibulations. This principle regulates an
ahimsaka’s life in all its aspects, makes him self-reliant and becomes a
source of his happiness.

One true ahimsaka is 2 boon 1 a home. Society can improve if it
has a number of such alimsakas who have dedicated their self interest for
social progress and welfare. Ahimsa is the foundation of the stability and
happiness of social groups and family life. A nation would be an ideal
nation af it is led by a selfless man who is in possession of virtue like non-
violence. There would be no mternational problems if every nation
would be loyal in the practice of ahimsi, One non-violent Gandhi
changed the fate of India and became an example for the posterity. One
Afoka made his countrymen walk on the path of compassion and forgive-
ness towards men and animals. Virtues like ahimsa 1equire strength of
quality and not of quantity to win and conquer himsa and evil.

Prospects

Virtues are the expression of a true human being. Ahimsa is the
expression of the spiritual unity of all life. It means to love all, to appeal
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to the opponent’s head and heart by self-suffermg. Self imposed sufferings
melt the heart of an opponent and raise the differences between man and
man to a moral level. Ahimsa is the basis of human welfare. It (ahirhsa)
regulates domestic, social, economic, religious, national and international
relations. Man may change, but Truth is eternal and does not change.
The moral laws aie means to know It (Truth). Science may widen its
boundaries but Truth will not perish, Man has begun to seek a way out.
He can no mose tolerate the domination of gieed and ignorance. A votary
of ahims3a has to spread his gospel by sincerely living upto his principle
and exhibit its beauties in his life. That is the best way of piopagation.
Ahimsa is the 100t of temporal and spiritual development. Mankind has
to practise the law of ahimsa for its growth or 1t will perish.

s § () g mmeee



APPENDIX-I

Four noble truths

After attaining self-realization, Buddha became convinced of four
noble truths. (1) Suffering (Duhkha), (2) Origin of suffering (Duhkha-
samudaya), (3) Cessation of suffering (Duhbkhassa ca atikamam), (4) Path
to cessation of suffering (Duhkhupsamagaminam) i. e, the famous noble
eightfod path,

The reality concerning suffering is as follows—> Biith is painful, old
age is painful. Not to obtain what one desires also is painful. In short
five aggregates are painful.l Five aggregates are—Material body (Ripa),
feeling (Vedana), Perception (Safifia), will (Samkhara) and consciousness
(Vififiana),2

Causes of suffering

To cling to pleasmes that are important is the main cause of
suffering. L.ord Buddha asked his disciple if that which was transcient
could be pleasant or painful and disciple replied that transcient things
could only be painful.3 Since desires are impermanent, these cause
suffering. Desires spring out of ignorance. On the cessation of ignorance
destres also cease. Ignorance and desires go side by side. On the attainment
of knowledge, desires vanish and suffering is done away with. Worldly
desires are not worthy of being sought after. When sought after, these
desires are not satisfied and when not sought after they follow. The fourth
truth brings forward the noble eightfold path.

Karma and rebirth
Buddhism believes in the law of karma and rebirth. The difference

in the intellect, prudence, health, character and circumstances of men is
through a difference in Kaimas of men.4

1. Ma.P.S., Dn. XXII. 2. AbS. Pt. VII, B (Trans. Compendium of Philosophy)
oy Mrs, Rhys David, p. 182. 3. Ma.N. U, 19. 4, Ibud,, 101, 203.
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Good Karmas (deeds) 1esult in rewards. A man desirous of having
avirtuous hfe is to perform good deeds to get a reward in the form
of virtue,

Conception of soul according to Buddhism

Lord Buddha when asked about soul by potthapada, replied that
was a question on which he had expiessed no opinion, for the question
was not calculated to profit, not concerned with the norm (dhamma), it
did not redound even to the elements of right conduct, detachment,
purification from lusts, quietitude, tranquillisation of heart, real know-
ledge, insight, nor to nirvipa.!

In the Vinaya Pitaka the Blessed one told the five Bhiksus that
neither riipa (body), nor vedana (sensation), mnor safifid (perception), nor
Samkharas (will), nor Vififiana (consciousness) was self.2 T. W. Rhys
Davids and H. Oldenberg add a note in their translations of the Vinaya
Piaka clarifying the idea that the above discourse of Buddha whuch is
frequently called Anattalakkhana Sutta (Sutta of not having the sign of
self ) shows the perishable nature of five Khandhas and that the khandhas
are not the self. But it does not deal with the question, whether the self

exists or not, in any other way.3

According to Nagasena of Milinda pafiho there is no soul involved
in the matter.# Nzgasena gives an example of a chariot. Just as a chariot
consists of pole, axle, yoke, 10pes, spokes, wheels, etc. similarly a
human being is a combination of riipa (form), vedana (sensation), safifia
(perception), Samkhara (will) and Vififiana (consciousness).5 Now the
question may arise how then 1ebirth takes place ? Buddhism replies that
justas a lamp is lit as a burning lamp, theie is no transmigration of the
burning flame, similarly man remcarnates without transmigration. Just
asa boy learns a verse from his teacher without being transmigrated

1. Dn. Vol. 1, Porthapada Sutta, IX, 27-28, edited by T. W. Rbys Davids
and ], E. Carpenter (Translation from sacred Beoks of the Buddhists, Part I, Vol. I,
P. 234 (1899). 2 VuP. Vol I, edited by H. Oldenberg 1.6, 38-41 {vide trams.
from SBE, Vol. X111, 1 6, 38-41). 3 S.B.E. Vol. X, p. 100. 4. Mu.P. cdited
By R, D. Vadelar, 1940, II Lakhanpanho (1), Book II (1), Translation from the SBE
Vol, XXXV (Trapslated by T. W. Rhys Davids) 5. MuP. 11, Lakhanpanho (3-4)
SBE, XXXV, p. 44.
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from the lattet to the former, similaily rebirth takes places without
transmigration  Just as a mango is sct in the ground and is reborn in
the mangoes of the tree that grows from the <ced of the 10tten mango set
in the ground and theie is no transmigration of a mango <oul but
only a reconsttuction of its form, simularly man remcarnates without
transmigration.

According to Milinda Pafiho name and form are reborn. But even
that name and foom are not one and the same ‘By one name and foimn
deeds aie done and by that klmama another name and form are ieborn.
This new name and form aie the result of the first name and form and
therefore cairy puie or impure deeds with them,?

Thus according to Buddhist conception of hife, ahrnsi plays an
important part. It ( non-injury to creatures ) helps man in getting free
from the fetters of 1ebirth and attain nirvigpa.

APPENDIX-II ‘A’

A commentator desciibes pramida of eight types!—

1. Ajfiana (Want of true knowledge)

2. Samfaya (Doubt)

3. Viparyaya (Perversion)

4. Raga (Attachment)

5. Dvesa (Hatred)

6. Smrti Bhram?fa (Loss of memory)

7. Yoga Duspramidhana (Absence of loyalty)
8. Dharmandadara (Indiffetence of Dharma).

To overcome these eight forms of pramada and reframn from taking
life is called ahimsd. Ahimsa means to abstain from destroying life at
any time and under any citcumstances throughout life.3

APPENDIX-II ‘B’

According to the sthananga satia, separation of the ten vitalities is
hims3.4

L. MvP. 111, 13 SBE. XXXV, III, 5; Vide also Mi.P. II (40) Translation
SBE Vol. XXXV, II (54-57). 2. Ibid,, 111, 13 S.B.E. Vol. XXXV, III (71-72),
3. Vide ARR. Vol. I, p. 872, 4. St.S. Ist Adhyiya ‘Ajiva Dharma’,
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APPENDIX—IT «C?
Usefulness of Ahimsa
Ahimsa serves as an island. Just as an island is the only 1efuge of
those who being diowned in the deep ocean, are attacked by terrible
animals of the deep and tossed by gieat waves, similarly the virtue of
ahims3 is the refuge of those who tormented by worldly desires, separations

and meetings, pass through the agonies of mind and are in search of
some solace.?

Ahimsa 1s like a lamp that brings out 1ts practisers and believers
from the daikness of ignorance, clears and enlightens their intellect and
wisdom just as a lamp enlightens darkness and provides light to him, who
was lost in darkness, groping fo1 light.

Ahimsa serves as protection.? It lessens nay, destioys fear, creates
confidence and trust in each other and finishes the scope for 111 will,
hatred and jealousy. A practiser of ahimsa protects himself and others
from adversities that becomes unavoidable when mistrust and 1ts accessories

Prevail. Ahimsa is a refuge, a treasure, position, strength and salvation
itself.3

A wise man on account of having tiue knowledge is disgusted to see
the futility of worldly desires and pleasures. He knows the power of
Ahimsa and practises the same. Ahimsa becomes his refuge, a treasure
that he pursues and struggles in order to attain it. A practiser of ahimsa
is sought after by welfare. Being in possession of welfare, an ahihsaka
OWns a certain position, a status that creates self-confidence and fearlessness.

Ahimsa is the best means of getting liberation. When the means to
anend are right and used sincerely, the end is not far and sure to be
accessible soon, Ahimsa is bliss and hence health-giving. It is an intense
Concentration, hence equality and oneness,# for nothing but oneness comes
into existence during concentration. Ahims3 is the other name for peace,

since 1t 55 opposite to ill-will that is the root of himsa and disturbance
of mind,

Ahimsd is fame, for an ahimsaka befriends all, becomes a souce to
put down the malignant forces and brings unity of hearts in the midst of
— o mahgna

1. PrS., Ist Sa.D. 23rd verse. 2. Ibd, 23rd verse. 8. Ibid,, 23rd vere.
4. 16id., 23rd verse.
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diversity and theieby he becomes familiar with all.  Ahirhsa is the Justre
that attracts all and invites other’s affection. It is a satisfaction for it
satisfies all. It is a sacred knowledge taking us from unreality to 1cality.

Ahims3 is mercy, for a merciful man cannot do away with a life.
It is freedom, for it sets free fiom the hondage of body. It is control of
anger.l Anger is the root of himsd,

Ahimsa is the gieatest of dharmas. It serves all equally, Itis
enlightenment, for, by its practice all-knowing dharma is attained, Ttis
compassion. It is intellect for it biings success and not failure, only the
practiser needs to be patient. It is steadiness.! Steadiness, perseveience
and forbearance aie essential for a man of ahimsa to fight with impatience
and ‘tit for tat’ mentality.

Pyimary qualities of an ahirisaka

When impatience is 1esisted with patience, one weakens impatience,
otheiwise one only strengthens it. An ahimnsaka’s » primary qualities a1e
tolerance, geneiosity, and firm determination, come what may.

Ahimsa is prosperity.2 It brings and develops prosperity. It pleases
others and is pleasant in the longiun, Itis conducive to goodness 1o
others, It is purification.3 It is a means to destioy sins and it puiifies
the.beings.

Since it makes 1ls practisers equipped with knowledge, itisan
acquisition. It is a distinguished philosophy. It is auspiciousness and
destroyer of evil. It is bliss,* for it gives 1ise to inner joy. It is a possession
including all that is woirth possessing. It is perfectiond since all the
requisites of perfection are connected with it. It is destroye: of actions,
for an ahimsaka woirks only for the sake of work and does not worry for
fruits. It does not mean that a worker disinterested in fruit is lethargic,
He is more skilful in action.

Ahimsa is an abode of per fected ones

Ahinsa is an abode of perfected ones, for perfected ones are
established in ahimsa. Ahihsd is good and auspicious inclination. It is
good conduct, an abode of good and upright behaviour.8 It is contiol of

1. Pr.S,, Ist Sa.D 23rd verse 2. Ibid.,, 23rd verse. 3, Ibid,, 23rd verse.
4. Tbid., 23rd verses 5. Ibid., 23rdverse. 6. 1bid., 2314 verse.
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evil thoughts, It is contraction and elevation. Its practice is to perform
sacrifices. It is charity of fearlessness, since it purifies mind and actions.

Ahimsa is absence of pestilence. It is utmost purity—outward and
inward. Outward purity means to purify body with water. Inward purity
means to purify the mind, by speaking truth, practising self-control and
compassion towards all creatwies. It means performance of penance.
Ahims3a, as said above is the pure lustre.?

APPENDIX—II ‘D’

Jainas regard ahithsa as the divine spirit.2

APPENDIX~—II ‘E’
T ypes of Himsa

According to Jainism, himsa is of four typesS—
1. Diavya Himsa (Actual Himsa)
2. Bhava Himsa (Spiritual Hirhsa)
3. Dravya Himsa and Bhava Himsa (Actual and Spiritual Hirsa)
4, Neither Dravya nor Bhava Himsa.

1, Dravya Hunsa—Himsa committed accidentally, is called ‘Dravya

" Himsa’. A man going on by the roadside when suddenly puts his foot on

a tiny insect and kills it in spite of his wish not to have done so, it is called
‘Dravya Himsa’,

2. Bhava Himsa—If a man walking in the dark, takesrope for a
snake and strikes it with his sword (though there is no snake), it is called
spiritual himsa, for he may not practically kill a snake but the motive to
kill practically resides in his mind.

3. Dravya and Bkavas Huiisa—A fisherman intends to catch a fish
and kills it for his livelihood. He actually catches and kills, This is called
Dravya and Bhava Himsa.

4. Neither Dravya nor Bhava Himsi—If a man does not intend to
kill a creature in practice also, he is cautious not to commit any type of
himsza and becomes successful in not destroying any creature, he is away
from both Dravya and Bhava Himsa (Actual and Spiritual Hirnsa).

1. Pr.S, Ist Sa.D. 23rd verse. 2. Imd., 23rd verse. 3. Vide AR. p. 1231,
Vol. V11,
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Huiisa of several types

Tn addition to these, himsa can be of several types. Himsd committed
in thought, word and deed by a man himself is called ‘krta’ (done by a
man himself ), when others are caused to do it in thought, word and deed,
it is known as ‘karita’, when himsi committed by others is approved, it

is called ‘anumodita.’1

APPENDIX—II ¢F?

Definition of houseless monk

One who 1s sincere (Rjukrt, Ujjukade in pali) and is not deceitful
(Amayam Karvanno, Amdyah Kuvamanne in pili), is called houseless 2
The great vow is meant for such monks of true renunciation, who are to
walk on the edge of the sword. ‘Ahimsi Paramo Dhaimaly’ holds quite
true in case of those faithful and sincere monks who have dedicated their
lives to the cause of ahimsd. A tiue monk controls thought, word and
deed. The types of ahimsi mentioned alieady are practised by him
in their fullest foom. He keeps himself away from Himsa. He does not
take fi ood at night.3

A monk does not injure a living being cven with one sense, like
living beings in water, fire, earth, and vegetables. He who injures these
lving beings, does not comprehend and renounce the sinful acts 4 A self-
controlled and a careful man should not dig into or scratch the ground,
slope, stone, o1 a clod by three kinds of action (himself, or by others or
by approval). He should not sit on the ground and on a dusty seat, but
only after he has wiped it. When the body is wet, he should neither wipe
nor rub it, Having become awaie that it is wet he should not touch it.5

Water has been declared to be a living matter for monks.® A monk
is to use water after stramning 1t 7 He should not use unboiled water, nor

_1 - St.5., Part I, Adhyayana I, 48, 49 (with the commentary of Abhaya Deva Sgn).
2. A8.D., Adhyayana I, Uddesya 3, Sgtra 1, (S B.E, XXI1, 1.3.1). 3. Vide Types of
AhihsZ (Trans. 8,B.E. XX11, 1,1, 2.6, 1-1, 3.7, 1.1.4.7, 1.1.5.7, 1.1.5.6, 1.1.7.6.
4, t}.S D, Adhyayana 1, Udde$ya 2 6 (Last Sutras of cach Uddesya) 5. Da.S, 8th
Adhyayana 2-8. 6. A.S.D., Adhyayana 1, Uddesya 3, p. 22 (S.B.E., Vol
XX, 1.L.3.7). 7. Ibd,, Adhyayana 1, Uddcéya 3, p. 22 )S.BE,, Vol. XXII, 1L1.3.7)
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hail, nor snow. He may accept warm water which is pure according.to
Dasaveyaliya Sutta, for it has been boiled.1

Development of balanced mind and calmness by the practice of ahuisa

A monk bears the mjury from others with patience, and does not
injure in return.2 ‘Forgive and forget’ is the rule of his life so far as the
harm, that he is subjected to by others is conceined. This results in the
development of calmness, a balanced mind, indifference to evil, nobility
and fieedom from malice. A man of such development does influence
others who also develop the tendency towards ahimsa.

A monk by virtue of ahinsa, the refuge of all

An embodiment of ahirms3, a great sage becomes the refuge of all
types of afflicted creatures, proves to be their neaiest and dearest and is
to them like that island that is never covered with water.3

A Samita

A monk is not to accept fiom the householder all that involves
injury to living beings. He does not swerve from his position even though
the animals and insects destroy his body. Such a monk is called Samita.
Sinful actions quit such a monk like that raised ground that is quitted by
water.4 Having knowledge of killing, 2 man controls himself and does
not kill.5

A Sramana is not allowed to hurt even seeds and sproiits.® He who
may do so is a bad $1amana lacking self-control. According to Data-
veyaliya Sutta, a monk should not cut off a blade of grass or a tree, nor
the fruit or root of any living plant, he should not even think of obtaining
unprepared seeds of any kind. Non-violent towards all bemngs he should
consider the world 1n its manifold appearance,” He should sit, stand or
lay down as a meiciful man towards all beings after having become
acquainted with eight subtle things, namely moisture, minute blossoms,

1. DaS,, 8th Adhyayana 7th verse. 2. A.S.D., Adhyayana 5, Uddedya 2,
pp 130-131 (S.B.E., Vol XXII, 1.5.2 2.3) 3. Ibid, Adhyayana 6, Uddedya 5,
pp 182-183 (S.B.E, Vol, XXIJ, I. 6., 5 4). 4. U.S. with thc commentary of Kamala-
samyamopadhyaya 8th Adhyayana, 9th verse S.BE., XLV, Lecture 8, 9th Sloha.
5. 8.5.D , Adhyayana 5, Uddeéya 3, p. 136-137 6. U.S, Adhyayana 17, 6th Sloka
(S.BE, XLV, p. 78, Gth Sloba) ?. Da.S., 8th Adhyayana, 10th & 12th verse.
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animalcules, dust (as found in cracks), mould, seeds (indistinguishable),
plants and cighty eggs (of insects).1

A monk or nun should not walk, stand sit or lie down on seed-
grains, seed-buds, plants in process of development or on layers of these,
if they should be living or on their (wooden) supports, if they should be
inhabited by worms.2

As said already a monk or a nun should inspect and wipe hands,
feet, arms, legs, belly, head, garment, bowl, cloth, hand-brush, broom,
dust brushes, stick, bench, stool, bed, straw or any other utensil and
softly remove any worm, insect, louse or ant (found on it). It should not
be brushed away rudely.S

He who walks ( stands, sits, lies down, eats and speaks ) carelessly,
will hurt living beings. He is bound by evil karman that is his true
reward.*

A true Brahmana

He is a true Brahmaya¥ in Jainism who does not hurt living being
even in thought. Nirvanpa is in the hands of such a person.® In that case
he need not be a Bizhmaga by birth.6

APPENDIX—II ‘G’

Ahims3 is the keynote of Jaina Dharma, According to Jainism the
best word to begin with is Dharma. Dharma consists of nonsviolence,
self-control, and asceticism. Even the gods revere him who is non-
violent, self-controlled and lives the life of asceticism for that is true
Dharma,”

APPENDIX~—II I

Jaina ascetics will not eat vegetables so for as they have any trace
of life left in them (vegetables).8

1. Da.§5, 8th Adhyayana, 13-15 (Verse). 2. Ibid.,, 4th Adhyayana, 11th verse,
3, Ibid., 4th Adhyayana, 12th verse. 4. Ibid., 4th Adhyayanma, 1-7. 5. U.S,,
Adhyzaya 25, 23xd Sloka (S.B.E. XLV, p. 139, 23rd Sloka). 6. S.K.S., Uddedya 4,
20th verse (S.B E., XLV, p. 271, 20th verse). 7. Da.S., 1st Adhyayana, Ist Sloka.
8. A.S. (S.B.E,, Vol, XXII, II, 1-7, 8th also.
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APPENDIX—III ‘A’
What is Ahimsa ? ’
Ahims3 according to Buddhism means not to be violent in word,
deed, or thought, not to do injury to others in these three ways.!,

APPENDIX—III ‘B’

Hatred, the root cause of himsa .

Hatred 1s the root cause of Hihsd. It provokes man to cut the
throat of another man and yet leaves him unsatiated, Darkness and gloom
encircle a peison who hates, but if he is determined not to hate, hate ships
from him like palmfruit from the stalk.2

t

APPENDIX—~-III ‘C
Spoken words should be kind, truthful and not insulting 3

APPENDIX—I1T ‘D’
Ahiisa teaches to treat all alike '

Ahimsa demands of its practisers equal treatment for all alike,
whether friend or foe. Lord Buddha behaved alike with a robber Anguli-

mila, with Devadatta who tried to murder him and with his only son
Rah\ﬂa.& - (

Ahimsa in Buddha changed a bandut into an almsman

His ahimsa turned a bandit, Angulimala into an almsman, Once
the Lord was staying at Savatthi m Jeta’s grove, in Anathapindika’s
pleasure-garden. There was in the 1ealm, conquexed by Pasendi, the king
of Kosala, a robber named Afigulimila, a ruffian, whose hands were red
with blood, who was always killing and wounding and showed no mercy
to any creature. Because of him what had formerly been villages were
villages no more, what had been townships were townships no more and
what had been countrysides were countrysides, no more. From every
human being whom he slew, he took finger to make for himself a necklace
and got the name Angulimala i. e. a person wearing a necklace of fingers.

1 S.NL, Part 1, BS,, VII, 1.6, 2. LRSMS., 88.4.9, p. 72. 3 SuNIL,

451-453. 4., MuP. cdtd, R. D. Vadekar, p. 401 (Vide S B.E., Vol. XXXV,
p. 355).

12
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In an early morning, the Lord after returning fiom the city set
out on his journey to find the robber Angulimila. Seeing him jowney-
ing on that side, goatherds, ploughmen and wayfarers called out— Do
not go that way iecluse: It will take you to1robber Angulimila, a
ruffian’.  Even a band of ten, twenty, thiity or forty people used to fall
into the robber’s hands.

The Lord held on his way without a word, even being warned
three times by the goatherds. From some way off, the 1obber saw the
Lord coming and marvelled exceedingly that where even company of
ten to fifty travellers, all fell into his hands, this solitary recluse should
seem to be facing his way all alone. The robber, armed with sword and
buckler and with his bow and quiver, followed upto Loi1d’s trail.

The Loid manifested his psychic powers. While, he himseif was
proceeding at his wanted pace, the robber for all his efforts could not
catch him up. He thought—°It 1s wonderful : I could always overtake
an elephant, hoise, carriage o1 deer when going on full speed, and here
I am unable, despite all my effoits, to overtake thus 1ecluse which he
proceeds at his wanted pace’. He stopped and shouted the Lord to stop.
I have stopped Angulimala, you stop t00”, said the Lord.

Angulimala thought ‘These recluses speak truth and me true to
their words, yet here is this recluse, who, while he still walks on, says
that he has stopped and bids me stop too. I had better ask him. The
robber addressed the Lord in these lines—‘You, who p.ofess to stop,
still march ahead, I, who have stopped, am told by you, I have not.
Explain, how you have stopped and I have not’.

The 1eply of the Loid was—*Yes, I have stopped, for I never do
violence to any. You still destroy life. Thus, I have stopped and you
have not.> The robber said—¢At least your hallowed utterance makes
me 1enounce evil deeds for ever’. The robber craved admussion to the
Buddhahood the Buddha, the compassionate sage, the guide said—fAlms-
man, follow me.” The robber since then became an almsman on that

summons.t

1. Ma.NI. edited by Chalmers, Vol. II, p. 97 (Af.$.), Vide translaton m S.B.B,,
Further Dialogues of Buddha, Vol. II, Ai.S,
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Thus a thorough robber was changed into an almsman by an
incarnate of ahimga. '

Four fold restraint

Restraint of the fourfold watch wins austerity of the topmost for
an ascetic. The first restraint is not to inflict injury on any living thing,
not to cause injury to be nflicted on any living thing, not to appiove
thereof. This helps one in becoming self-restrained. Putting away-the
hankering after the woild, he abides with unhankering heait and puri-
fies his mind of covetousness. Putting away the canker of ill-will, he
abides with heart, fiee fiom enmity, benevolent and compassionate
towards every living being and purifies his mind of malevolence.?

Result of practising ahimsa

Accoiding to Digha Nikzya, if a human being refrains from the
taking of life and lays the scourge and the sword, behaves gently, com-
passionately, me:sifully and friendly to all living creatures, then he
accumulates good karmas, and by the means and abundance theieof, is
reboin after death, in a bright and blessed world Deceasing thence and
attaining Iife, he acquires these three marks of a Superman—he has
projecting heels, long fingers and toes, and as to his limbs he is fiimly
straight.

Endowed with these marks, if he dwells in the house, he becomes
a monaich. He is longlived, has no enemy who can take his life in that
interval. If he renounces home, he becomes Supieme Buddha. He is
long-lived, has no enemy, no recluse, Brahmana, deva, Mara or anyone
in this world in that interval to take his Iife.2

Result of the desire of friendship with all

If a human being is sincerely desirous of friendship with and good-
will of all, if he understands that all men aie alike, if he respects every-
body’s rights and judges—this one deserves this and that one deserves
again that—he by doing that and by the accumulation of such Karma,
is reboin in a bright and blessed world. Deceasing thence and attaining
life, he has two marks of a superman, i. e. his proportions have the

1. Dn. edited by I. E Carpenter, 1911, Vol. IT, p 48, U.S.S. (Vide translation

S.BE, Vol 1V, Part III, p, 43, 2. Ioud,, Vol 1II, LS , p. 149 (S.B.E., Part III
Vol. 1V, p. 14241.). ’
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symmetry of the banyan tice and standing without bending, he can touch
and rub his knees with both hands.3

If a human being acquires the habit of harming no creature either
by hand, scourge or sword, he by doing and by accumulating karma, by
the mass and abundance theieof, is reborn in a bright and blessed world,
Deceasing thence and attaining the world, he has the mark of a superman
i. e. histaste is supremely acute, of anything at the tip of the tongue,

sensations of taste me produced in the thioat and are diffused
everywhere,

Endowed with the mark, if he dwells in the house, he becomes
monarch. He experiences little of illness or suffering, heis possessed
of good digestion and of equitable temperature, neither too hot nor too
cold. If he renounces home, he turns into a Buddha with above qualities
of a monarch and besides has patience in exertion 2

Ahimsa, the first virtue of a disciple
Destruction of life is the {irst vice that a disciple has to put away.?
Ahishsa and Asteya betler than alms giving ele.

A man with trusting heart observes the precepts—abstinence from
destroying life, abstinence from taking what has not been given, hisisa

sacrifice better than peipetual alms, better than the gift of dwelling
places, better than accepting guidance.4

Ahiriisa an essential characteristic of Bhiksu

Ahirns3d is an essential characteristic of a Bhiksu who is to abandon
the killing of living things. He is ashamed of violence and full of mercy.
He behaves compassionately and kindly to all creatures that have life.®

Ahimsa is right violence is wrong

Describing what is right and what is wrong, it is said in Majjhima
Nikaya, that killing and harmfulness ate wrong., Itsroots are greed,

1. Da., Vol. III; La.S,, p. 154 (S.BB., Part 11T, Vol. 1V, p. 48). 2. Dn,
Vol. 111, La.S., p. 166 (S.B.B., Part I, Vol. 1V, p. 156). 3. Dn., S1.S,, p. 181
(S.B.B., Part 111, Vol. IV, p. 174). 4. Dn,, Vol. I, p. 146, KuS. (S.B.B, p. 182,

Part 1, Vol, ). 5. Dn,, Vol. ], p. 62, SZmaiifia Phala Sutta (S.B.B., Part I, Vol.
ul P. 78).
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hate and delusion. The root of right is freedom from greed, hate and
delusion.! By growing in loving kindness, vexation passes away.?

Good man and bad man

Distinguishing a good man from a bad man, the Lord says—°A
bad man is malevolent in thoughts to both i. e. to himself and to others.
He is a liar, violent in language ( bad in speech ) and a slayer or robber
(bad in doings). Good man is quite opposite to it.3

Abstention from slaying and haiming in word, deed and thought
makes wrong dispositions wane and right dispositions waxapace.®

Results of Himsa

If a2 man persists m merciless deeds of slaughter, heis born in
pwrgatory and if born as a human being, s life is short. Such a man
or woman assaults others with fist or ciod, cudgel or sword, brings that
person to misery or to woe. 1fieborn, he is always ailing, whereas an
abstainer enjoys a good health.5

APPENDIXI—II ‘E’

Gods and men honour a2 man of ahimsa.s

APPENDIX--III ‘F?’
Ahimsa wncludes all virtues

A man of ahimsa and self-control, is all that is good and great in
this world. Ahimsa makes 2 man virtuous, the crown of creatures. A man
of ahimsa becomes a source of attraction to the people, who engrossed
in worldly pleasures appreciate and admire his valour, courage and
deeds, but ignorance leaves them satisfied only with admiration of the

Abimsaka and after that they become again lost 1 the worldly pleasures
and fail to follow the example in practice.

L. Ma.NL, Vel I, S.D.S,, p. 47 {5.B.B., Part IV, Vol. I, p. 489). 2. 1bd,,
Vol.1, MR.O.S., p 424 (SBB., p 424). 3 Ibid, Vol. 1II, C&P S, p. 21 (S B B.
Vol. I, p. 167). 4. Ibid., Vol. 111, pp. 146-50 (S.B.B, Vol. II, p 180, Sevitabha,
Asevitabha Sutta). 5. Ibid, Vol. IIT, pp 203-204 (8.B.B., Cu.VS., Vol II),
6. Ittivuttaka Edited by R3hula Sagkrtyfyana, p. 87 (Vide translation in Mimor antho-
logies in pali cannon by F. L. Woodward, p. 189),
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Moral virtues are throughout mentioned in the preachings of
Buddha. These virtues areso co-related with ahimsd that without
preaching them ahimsd cannot be completely practised.

Renunciation cssential for an ahivisala

Relating the story of his former birth Buddha once told his disciples
that he in that Iurth was boin as a Purohita’s son. The prince of
the king was born the same day on which Buddha’s birth had talen
place. Being of equal age the prince developed fiiendship with the
Pwohita’s son { Buddha ). They ate, slept and played together. The
ptince, after the father’s death, became the king and the Purohita’s son
became the Pravajuta.

One day the hing remembered his friend and went out in his
search, He found the Pravajita and ashed him to accept the post of
pwohitaship, TPravajita replied that he was not prepared to go even
if the Mingdom of three worlds was offered to him, Further he added—
It is better to be a Pravajita without committing himsa of any creature
than to enjoy a hingdom.? '

This story is an example of the greatest 1enunciation. Renunciati-
on of such type, is 1equired of a true practiser of ahimsi. Ahiusi, as
such means to renounce as much as possible.

A man of renunciation, does not himself become an object of
hims3a for others, for he has nothing attractive in his possession, that
may proyoke one to injute him in the way.

A man of 10munciation not a victim of himsa

Once, Buddha, in his former birth was born as the priest of a
king. The ting permitted him to be a pravajia, He on his way, saw
a dove taking away a piece of t esh from a shop. Soon, the dove was
followed by a number of birds who went on troubling it on all sides, so
much that the dove had to give upto the other bird. '} he birds, hence-
forth, left the dove and followed the bird with a piece of fesh, The
pravajita (Buddha) therefrom concluded that a mazof pioperty is a
victim of himsa, whereas a man of non-possession (Aparigraha) has no

1. Jatabas edited by V. Fausball, Vol. I1I, p. 32 (Svaha Jataka) (Vide p. 201
of the Hindi translation by R. SZak{tyGyana).
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fear from'any quarter. He neither commits hithsa of others, nor others
commit against him.2

Thus ahimsa is based on renunciation. He, who is attached to

nothing, has no opportunity to commit hirhsa and no unrest and worry
shake him,

Theory of Karma

Lord Buddha believed in the law of karma. Whatever a man
does, yields some fruit or the other. Good deads bring forth good deeds
and bad deeds bring forth bad fruits. Man, like a reaper must enjoy
good fruits of a good deed and bad fruits of a bad deed.? Knowing the
law of karman, a man desirous to tread the path of righteousness, is to
give up evil thoughts, evil speech and evil deed and try to practise com-~
passion and non-injury alone, even though others may dissociate with
him. He should not come under the sway of himsa and its supplements.

He, who practises ahimsa day and night befriends all and has no eamity
with anyone.3 '

The Virtuc of ahimsa is the highest attainment

Not to injure any living being is the highest attamnment in this
world. Only such a man 1s in possession of such an achievement who
has sacrificed his life for the sake of desirelessness, self-lessness and
renunciation. A man of renuciation has nothing that he cannot part with
1n case of need, is always at the service of the unasked, the lowhest and
the lost, 1s charitable, sincere to the core of his heart, serves as parent to
those who require parents’ love, behaves with others as he would like
otheis to behave with his own self, is guide to those who require his
guidance. A man of such type lives not for his own sake but for the
sake of others also, who want some one to listen to therr griefs and so.«
rows, tosolve their problems whether great or small. Thus, working
day and night for the masses, a man of ahimsa evokes respect, faith,
trust and affection fiom mankind. Only the vicious ones of the earth
show immoral courage of showing disréspect to such an asset to humanity,

1. S17, p. 100 (Jatakas-cdited by V. Faushall, Vol, III) 2. J.V.F, Vol. II,

Golandiya Tataka (222). 3, S.N.L.F., 208, Vol. I (Hmndi Translation by Bm¥su
Jagadiéa Kadyapa). - - - '
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Lord Buddha names them ‘wastrel’, who hurt any living being.
‘Hurt naught that lives’,1 is an eternal message of Lord Buddha. ‘Do
harm to none’, is his eternal advice.

Flattery and mockery forms of himsa

Flattery and mockery are forms of himsa. A {flatterer is the most
insincere man, thinking himself clever. To mock at others means to
hurt their sentiments, to undermine their intelligence. A flatterer is the
most selfish man to serve his own purpose by praising others, by bluffing
them little knowing that by these means, momentary want of his may be
satisfied but the viciousness, with which his soul, mind and thought are
filled, is difficult to be removed soon and purify and ennoble the mind.
Hence Lord Buddha appealed to humanity not to flatter or flout each
other and not to wish harm in dudgeon or in hate.? He wanted mankind
to develop that love for the whole world that a mother has got for her
only child and protects it with her own Iife from any sort of hurt.3

An ahimsaka is to develop mother’s love for humanmty

In the above thought Buddha’s conception of ahimsa 1eaches the
highest pitch. when can such a merciful and selfless one harm or hate ?
Buddha wanted mankind to develop such all embracing love for fellow-
beings, love that is pure, deep and selfless. Only such selfless love in all
its depth, paves the way for fieedom from incessant chains of rebirth

and makes 2 man master of his senses, Such a person shielding life from
harm is really a sage.t He gives refuge to all inspite of friendship or no
friendship,

The virtue of compassion is the characteristic of an ahimsaka

Compassion for the distressed and selfless love towards all, make
one an embodiment of ahimsa. _Ahimsa becomes part and parcel
of such persons.

Fearlessness required by an ahimsaka

A man of ahimsa needs to be fearless. He is to mind only his duty
and be indifferent to veneration or contempt, support or opposition,
offerings of rebuffs, praise or blame. Heisto have enough morel

1. 8.N.L.G,, 35. 2. SuN1, 148. 3. Ibid, 149-50. 4. Ibd., 220.
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courage to brave such onslaughts like the ship that bears the onslaught of
various thundering waves and far extending whirl pools.t Fearlessness is
the breath of an ahimsaka. Fear is hirisa that makes one afraid of
taking right steps for fear of being misunderstood. A man who clings to
fear inspite of a will to do the right hesitates to do the same. There is
every apprehension that such a person bemng a himsaka, only on account
of fear, when he could have become an ardent followe: of ahirhsa, had

he been fearless and unaffected by admiration or condemnation to follow
the right path.

However, to be fearless does not mean to be ariogant. Fearlessness
is combined with meekness. A fearless man is calm amidst disturbances,
does not rage when others rage. He discards, what others clutch, is free
from lust, pride, heat and spite. He has no doubt regarding the virtues

to which he adheres. His purity and indifference to pleasures make him
triumph over the Universe,2

The eightfold path

Man’s all activities are directed to attain happiness and to destioy
sorrow., The noble path for a noble life, 1s the eightfold path, shown
by Lord Buddha. Deliberation on this eightfold path makes one to

conclude that each one 1s independent upon the other. One supplements
the other.

1, Sammaditthi (Right outlook)—means to know suffering, the

origin of suffering, the cessation of suffering and the path that leads to
the cessation of suffering.

He who understands all these four aspects of right outlook lives a
Iife of self-control, self-less love and compassion.

2. Sammasamkappo (Right resolves)—Resolution to renounce the
world and not to hurt or harm is to have the right resolves. This is the
direct principle to practise the virtue of ahimsa.

3. Sammavaca (Right speech)—means to abstain fiom lies and

slander, reviling and tattle. This principle is the training in ahinsa in
word,

1. N.P. R.D.V., p. 370, 15 (377) (S.B.E., Vol. XXXVI, p. 298, 9 (377).
20 SU.NL, p- 152.
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4. Samma kammanto (Right acts)—means to abstain from taking
life, from stealing and from lechery. Herein comes the practice of ahimsa
in deed.

5. Sammajivo (Right livelihood)—Right livelihood is that live-
lihood by which a disciple of the Noble one supports himself to the
exclusion of the wrong modes of living.

6. Sammavayamo (Right endeavour)—is done when an almsman
puts forth endeavour and energy, strives and struggles with his heart to
stop bad aad wrong qualities which have not yet risen, to renounce
those which have already arisen, to foster good qualities which have not
yet arisen and finally to establish, claiify, multiply, enlarge, develop and
perfect those good quahties that are already there.

7. Sammasati (Right mindfulness)—is, when realizing—what the
body is, what feelings are, what the heart is and what the mental states
are—an almsman i1emains ardent, aleit and mundful in fieedom from
wants and discontentment attendant on any of these things.

8. Sammasamadhi (Right rapture of concentiation)—is when
divested of lusts and divested of wrong dispositions, an almsman develops
and dwells in the First Ecstasy, with all its zest and satisfaction, a state
bred of aloofness and not divorced from observation and reflection.
Thereby he develops and dwells in inward serenity, in focussing of heart
in the zest and satisfaction of the Second Ecstasy, which is divorced of
observation and reflection and is bred of concentration. Therefrom he
passes to the third and fourth Ecstasies.!

The above mentioned eightfold path makesits follower pure,
harmless, honest, self-controlled, compassionate, hind and helpful being.
It is gathered from the éightfold path, that Ecstasy is enjoyved by a pure
mind that knows no harm to be done to others. In a word, ahimsi is
the theme of this noble path.

An ahimsaka needs to have the right outlook, to understand the
pros and cons of hfe and its problems, world and its pleasures, his duty
towards himself and towards others, the cause of suflerings, the origin of
sufferings, the means to destroy sufferings. He needs right knowledge.

1. MUNLL.G,, Vol. 11, 141 Se.S. (Vide Trans. S.B.B., Pt ¥, Vol. II, 141).
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LEquipped with right knowledge, an ahimsaka must have strong resolu-
tion to renounce the unreal. When determined to stick to what is real,

an ahimsala does not have vain desires, that require injury to other ;4
An ahimsaka does not hate those who differ with him, even though
they may be wrong, but he hates wrong completely. He has no desiie
for fame and name that is the ‘last infirmity of the noble mind.’ He
aspires for something noble, real and eteinal. His riches consist of
virtues like harmlessness, self-control, puiity, tiuth and honesty, indiffer-

ence to admiiation or condemnation. His victory hes not in conquering

countries and domunating others, but conqueiing himself by the practice

of restraints—Ahimsa, Satya, Brahmacarya, Asteya and Aparigiaha.

An Ahimsaka’s attitude

A non-violent man talks even to the wrong-doer in a gentle manner,
yetina firm tone to make him iealize his mustakes yet not to hurt
his feelings. His talk is reserved, yet frank without any cajole or flout.
His efforts are always to master his senses, watch and ward his mind
and make circumstances subservient to himself with confidence and self-
rehance. He is in search of truth with unsmmountable futh that can
even move mountains, A non-violent man is self-possessed and has
the presence of mind. He notes every movement of his senses boldly and

successfully, definite as he is about the reality of moral values from
within,

His honesty makes it easier from him to confess his mistakes and
to guard against committing it in future, An ahimsaka is thoughtful
about the world and Iife and is awaie of his transitory stay in the world.
Life, to him, appeats no moie than a bubble in the worldly stream,
certain to burst at any moment and end there and then, To him, life
is an examination to stand the test of sel‘essness, harmle,sness, for-

bearance, renunciation etc. in the world of thei: (qualities mentioned
here) apposites.

To conguer self is to conquer everything

The world is difficult to be won over by a man who has not won
his own self. Hims3d, unkindness and haimlessness come nto existence
because of the existence of the attachment to wrong pleasures. As soon
as wrong desires are done away with, man is free from the heat of
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temper, his mind is purified, equipped with true knowledge asit is. He iy
free to help and serve to live the moial values that has brought in other
moral values to suppoit and simplify it (ahimsa).

An ahimsaka is fit to serve humanity

A man of ahimsz is fit to se1ve the humanity and thereby devolop
selflessness and find unity in diversity that culminates in the 1ealization
of self and that is what is Enlightenment.

APPENDIX—III ‘G’

Scopre of Ahiritsa in Buddhism

Buddhism extends the scope of this precept to the relations between
human beings and animals, as an animal is a prinin.t

APPENDIX—IIT ‘1D

The principle of ahimsa is meant for householders also

The principle of ahimsa is not meant only for monhs and anchorites.
It is also meant for householders. Lord Buddha was once ashed about the
common duty { equal dharma ) both for householdeis and anchorites,
Buddha replied that the common duty for almsmen as well as house-
holders was not to slay, not to doom to death, not to sanction slaughter
and do no violence to anything that lwes.? Ahimsa is the primary
principle without which man becomes no man and comes down to the
level of animals devoid of reason and discrimination,

Eight types of men can be himsakas
According to Buddhism, eight types of men kill living beings3—

1. A lustful man,

2. A callous man.

3. A stupid man.

4, A proud man,

5. An avaricious man.
6. A needy man.

1. Vi.pi., 1, 137, 1, 97, II, 1-3. 2, S.N\L.G, Verse 396. 3. My P., Vol. V
cdited by V. Trencker, ps 220 Vide Tianslation S.B.E., Vol. XXXV, p, 17,
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7. A fool.
8. A king.

Lust for worldly pleasures, is the root of all kinds of foilies and
blunders that a man commits, Lust for taste is more responsible for
meat-eaters to make them stick to meat-eating and any other consideration
is secondary thing with them. Innocent animals are slaughtered daily to
satisfy the unsatiable taste. A man of callousness has no feeling for others.
He cannot feel the pain of others. A slave of desires as he is, he does not
mind killing living beings, to fulfil his desires.

A stupid man kills in ignorance, out of fun and enjoyment. He
does not know the reality of life. He tries to satisfy his senses at the cost
of other’s life. He satiates his senses by fair and foul means. He is devoid
of comnassion and mercifulness.

A proud man kills living beings out of pride. Nothing appears him
superior to his own precious life and ideas. He does not mind sacrifice of
innumerable living beings to keep up the show of the world. An
avaricious man cannot do without harming others. Ahimsa requires as
little wants as possible, whereas greed multiplies wants.

A ne.dy man feels himself coerced by circumstances to take the life
to maintain his family and himself.

A foolish man cannot differentiate between killing and non-killing,
Ignorance and lack of wisdom do not prick him when he is bent upon
satisfying his longings by killing and harming others.

Self-control essentia! for an ahimsaka

So a follower of ahimsa needs to overcome his lust for palate, forms
colours, touch and sound. Food must be taken only to maintain oneself
to carry out the duty and to walk on the path of righteousness. A
strenuous Bhik:u should take whatever kind of food he gets with the sole
object of keeping himself alive like that old male jackal who eats whatever
he gets,? and eats of it as much as he requires. Food thus is not to be
taken for pleasure and in abundance.

T

1. MuP., p. 387 cdited by R. D. Vadekar, p. 387, translation from S,B,E,,
Vol. XXXVI, p. 330,
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A man of ahimsd is a man of righteousness. A righteous man has
to be deaf and dumb to all delights of form, sound, taste, smell and touch.
He should not make them the objects of his thought and should pay no
special attention to them !

An ahimsaka needs to have balanced mind

A balanced mind is an essential quality for a practiser of ahiumsa.
Just as earth 1emains the same in all attitudes of man whether he scatters
camphor, jasmine or sandal-wood on it or whether it is sullied by pus,
blood and urine, <imilarly. a man of ahimsi should bhe patient and
unmoved at support or neghgence, honour or dishonour, blame or praise
that he gets fiom the world. Piompt in doing his duty, he should
respond to honour and dishonour with patience and balanced mind.?

An ahunsaka requires no material ornaments

What need has a man of ahiisa to wear finery that loses all beauty
and lustre before the beauty of righteousness® The sweet savour of
righteousness sets, round a man of ahimsa and defeats all other ornam-
ents. He who 1s ignorant of the beauty of purity and ahimsd, requires
the help of material ornaments which may beautify his unreal and ugly
bones, flesh and skin, the 1esort to all kinds of dirt.

Appeal by Buddhism

Buddhism appeals to mankind to follow the example of a carvaka
bird who does no harm to any living thing and be earnest in the effort
to lay aside the cudgel and sword and be full of modesty, compassion
and kindness to all creatures that have life.3 A man of ahimsa should get
satisfied with whatever he gets like that cdrvika bird who feeds on water
plants and is satisfied therein not getting reduced in strength or beauty.
Similarly when a man finds satisfaction with whatever he gets, he attains
wisdom em~ncipation,power of meditation, consciousness of emancipation
and goodness.* Man as such is not disturbed by others’ wrath and replies
with love, calmness and coolness. Absence of the tendency of killing,
destroying and oppressing others makes a man a repository of un-

1. M.P., p. 361, 387 (Translation S.B.E., Vol. XXXVI, p. 282), 2. Ibid.,
P. 375 (Translation S.B.E., Vol. XXXVI, p, 307). 3. Ib.d. edited by R.D. V‘\dckar,
Pe 375 (Translation S.B.E., Vol. XXXV], p. 341). 4. 1bd,
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disturbed peace, joy and bliss, to attain which ignorant people cling to
the worldly pleasures. They little know that they are moving far from
joy and blss and instead make themselves victims of a ceaseless chain of
rebirth, restlessness of mind and what not ?

Suwide not a part of Ahimsa

Suicide is prohibited in the Buddhist philosophy of Ahimsa, He
who commits suicide or commends such an act or piovokes others to do
s0, is a parajika (one who has commited a grave transgresion of the
rules for Bhiksus) and unworthy to stay with Buddhist monks.? The life
which we have no night to create, cannot be done away by us, Life is
dear to every one, only they, who having whiled away their days in the
vicious en-oyments are encucled by incessant miseries and commit suicide
out of desperation. To get rid of the world, a man thinks of commutt-
ing suicide and plays the part of a coward.

The principle of ahimsa deters one from committing suicide, learn
from the mistakes committed in the past, admit them, correct them and
take resort to the eightfold path, shown by the Enlightened one who
went through untold penances, renunciation and difficulties to discover
the noble truth.

A Buddhist Ahimsaka has regard for the munutest wnsects

Even the minuest insects did not escape from the notice of the
Lord Buddha. He ordered the mendicants to choose such a place for

the construction of their house, where himsa of hving beings is not
commuitted.2

APPENDIX—III. 1
Ahirisa is the theme of Buddhism

Ahimsa is the theme of the Buddhist Philosophy which teaches
its follower to be ever earnest in effort, to keep his mind ever anointed
with lovz in the world, where anger and hatred aie rife and which is
swayed by quarrels and disputes, strifes and enmities, like that mongoose
who covers his body with an antidote while attacking a snake.3

——

1 ViP, Vol III, p. 71 (Hind: Trans by R, S., p. 9) 2 Ibid, Vol III,

P 121 (Hind:i Trans, by R S., p 11). 3. MLP. by R. D. Vadekar, p 387, Trans,
by SBE, Vol XXXVI, p. 329.6.
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APPENDIX—IV

Buddhism and Sacrifice

Lord Buddha was totally against sacrifices performed by Brahmanas
Once a king saw sixteen dreadful dreams and consulted Brihmanas.
who suggested to sacrifice animals and birds to avoid the evil,
prophesied by the dreams. On the insistence of the queen, the hing
went to Buddha and related to him the dieam and the means suggested
by the Brahmanas,» to detain the evil. Buddha replied—To undo the
effect of dreams, sacrifice is not the remedy. It will on the contrary only
double the evil eftect.’’4

Corrupt Brahmanas started sacrifice

Sactifice was started by the corrupt Brahmanas. They became
demoralized and coveted the riches and the kine. They suggested
kings to offer sacrifices, who being won over by them offered sacrifices
of horses etc.2 On account of sacrificing innocent kine, which formerly
were respected for being abundantly useful and health giving, diseases
which of yoie were only three, rose to ninety-eight.s

Rught terished because of the sacrifice of Kine

Consequently right perished, discord split up between the farmer
and the serf, the wives looked down upon men.t Once Buddha was in
Sravasti. At that time a great sacrifice was arranged to be held for the
king Pasendi.

Animal sacrifices do not bring a rich result

Five hundied bulls, Five hundred bullocks & as many heifers,
goats and rams were led to the pillar to be sacrificed. Slaves, memals
and craftman hectored about by blows and by fear, made the prepara-
tion with tearful faces. A number of almsmen saw the prepaiation for
the sacrifice and related the matter to the exalted one, The Loid said—?
Sacrifice of the horse, the man and the beast do not bring a 11ch result,
The sages do not attend a rite where diverse goats, sheep, and kine are
slain. But sages attend to such sacrifices where no goats, sheep, and kine
are slain. Such rites entail great results.5

1. MaJ, 77. 2. Su.Ni. by chalmers, p. 73-75. 3. Ibd 4 Ybd
5. S.NK.S. 9. (S.B,B. (Kindred sayings part I, p. 102),
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» APPENDIX—V ‘A’
Meat-cating and Buddhism
Tn thie early texts 6f Buddhism, it i§ found that Lo:d Buddha and

his disciples used to eat meat, but on the condition that they had rllot
seéen, not heard or had no suspicion that meat was prepared for them,

Once when the Loid was staying at Rajagrha-in the mango grove
of Jivaka Komarbhacca, who said to the Lord, °Sir, itis sajd .th?:t
people slay animals intentionally for the recluse Gautama, who L’;%?wmgly
eats meat meant for him and deliberately provided for him. Aie pegpl,e
accurately quoting Lord’s words and not tnisrepresenting h'm} ?

The Lord said—Those who talk like that are wiongfully mis-
representing me, in defiance of the fact.’ 1 forbid, meat-eating in three
Ccases — '

Buddha forbade meat-eating in three cases

1. If there is the evidence either of your eyes, or )
2. Ofyour ears, or

3. If there are grounds of suspicion.

If a bouseholder invites an almsman to a meal and serves an
excellent meal, the almsman has got no hand in the selection of the
meal, he eats his food with indifference with full knowledge that it (food)
affords no refuge, at such a time, an almsman’s thoughts are not set on

hurting himself, or others, or both. That almsman eats food-to which
no blame attaches, -

To slay intentionally for a secker of truth begets demerit for a person

According to Lord Bucvldh;:t,l a person who intentionally takes life

for the seeker of truth is storing up much demerit' for himself in five
respects— !

1. He orders a certain creature to be fetched, "** ' ©

2. While being fetched, this living creature experiences pain of
mind and body.

1. MaN. edited by V, Trencker Vol. I, p. 369 (S.B.E. further dialogues of Buddha,
Past 1;7, Vol. T, p. 264, LV Jivakiinda).
1 1]
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3. (Paying no attention to its pain) He orders it (a creature) to be
killed.

4, In being killed that living creature expresses pain of mind and
body.
5. Finally in that he offends the seeker of truth by offering him
what is impioper to eat.!
Killing, maiming and deceit are worse than meat-cating

According to Buddhism, it is not the meat but it is killing,
maiming, stripes, bonds, theft, fraud and deceit which may be termed as
carrion,2 The lust to kill and hurt, the evil occupation of fierce hunters,
the rage to slay and callousness, these are carrion and not meat.2

APPENDIX—V ‘B’

Edible meat according to Buddha

Fat of the bear, the fish, the alligator, the swine and the ass
received at right time, mixed with oil at the right time, is edible for the
sick. Raw {esh and blood are permitted for the sick in diseases not
human. Likewise meat broth is permitted for the sick.8

APPENDIX—V ¢

Inedible flesh according to Buddhism o

The flesh of the man, the elephant, the horse, the dog, the serpent
the lion and the hyena is inedible according to Buddhism.4

. APPENDIX—VI ‘A’
Community Ahinst in Jainism
The ‘Uvasagadasao’ keeps before us the examples of the persons,

who without renouncing the world and taking the monastic vows followed
the principle of ahimsa as ordinary members of the society, Ananda,

1. MaN., LV, Jivaka Sutta, Further Dialogues of Buddha, Part IV, Vol. I,
p. 264. 2. AgS.of SuN. 3. Vi.P.,, Vols I-VI, 10.2, Vi, 14.7; Vmaya texts,
Vol. XVII, Part II, V1. 2.1, VI. 10.2, VI. 14.7. 4. V1.P., Vol. T, The Mahivagga,
P: 218 (Edited by Herman Oldenberg).
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a householder in the piesence of the Lond Mahavira, gave up all gross
violence to living eings. - . C o

T

Ananda, a householder reframned from violence .

‘

He determined not to commit violence, not cause to commit it,
either in thought, word or deed aslong as he hved. He did not give
up himsa only, but also gave up gross falsehood He was satisfied with
"his own wife and limited his desires of holding property in the form of
land, gold, caits, boats, fruits, clothes, ornaments, peifumes, food etc. As
advised by Mahavira, Apanda avoided the five prominent offences
against the vow of abstention from gross ill-usage to the living i. e. tying
them, beating them with a stick,-piercing any of their limbs, over-
loading them, starving them in food and drink.1 Ananda also gave up five
offences agamst the vow of abstention from gross falsehood i. e. false
accusation ‘made under the influence of passion, false accusation made
under the cover of secrecy, betrayel of the confidences of one’s wife,
communication of false information and falsification of documents. He
avoided the five offences against the vow of abstention from gross stealing,
1. e, receipt of stolen piopetty, employment of thieves, smuggh’ng' into
a forbidden country, use of false weights’ and measures and dealing
with adulterated goods. He avorded the five offences against the vow
of contentment with one’s own wife i. e. visiting a kept woman, visiting a
respectable woman, amorous dalliance with other women, arranging
marriages fm strangen and excessive indulgence in sensual pleasures. He
also avoided the five offences agalnst the vow of limiting one’s desires
i. e exceeding one’s limits, regardmg the possessmn of landed property,
exceeding one’s limits 1egarding ‘the possession of wr ought and unwiought
gold, exceeding one’s limit regarding the .possession of money and grain
and exceeding one’s limut regarding the possession of metal utensils,2

Ananda also avoided the five offences against the vow of quarters
i. e. exceeding one’s lirnit'in the upward direction, exceeding one’s limit
in the downward direction, exceeding one’s limit m the level direction,
enlargement of one’s area of living and failure of memory.3

2

1. Uvisagadaszo, edited by N. A. Gore Padamam Anandijhayanam, 13-43,
Chap. I. 2. Ibid., Chap. I, 45-33. 3. Ibd,
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Ananda avoided lining beings as his food

He avoided using living beings as his food. He avoided fifteen
ways of making a living i, e. dealing in charcoals, dealingin plants,
occupation with carts, occupation with fares, occupation of breaking
ground, traffic in ivory, traffic in lac, traffic in juices, traffic in poisons,
occupation of crushing with machinery, occupation of castration (of
animals), kindling of bush fires, draining of lakes, rivers and tanks and
bringing up women for immoral purposes. He also avoided the offences

against the vow of inward peace i. e. ill-behaviour in thought, word and
deed.1

APPENDIX—VI ‘B’
ASoka was inspired by Buddha

As an embodiment of ahimsa, Lord Buddha inspired the Emperor
Afoka, who being disgusted with the disastrous consequences of Kalinga
war, found himself miserable after he had conquered Kalinga, The
battle of Kalifiga proved a turning point in his life and horrors of war
made him an embodiment and a propagator of ahimsd, He changed

into a true social and religious reformer. He ordered not to kill any living
being in his domain.

The number of birds and animals for slaying for food was reduced by Adoka

He allowed the slaughter of two birds and one animal only i. e,
two peacocks and one deer, whereas previously hundred thousands of

animals were being killed daily, Even one deer was not killed regularly
and in future he hoped not to kill that at all.2

Afoka’s practice of ahitisa in connection with animals

Afoka announced the following animals as inviolable—parrots,
starlings, cocks, ruddy geese, nandimukha, gelata, bats, queen ants,
terrapins, boneless fish, vedaveyaka, gangapuputaka, skate, fish, tortoise,
squirrel, {rimara, bulls, iguana, rhinoceros, white doves, domestic doves and
all the quadrupeds that were neither useful nor edible. Those she—goats,
ewes and sows that were either with young or in milk were inviolable

——

1. Uvs., Chapter I, 45-53. 2. G.R.E,, No. I'(From inscriptions of Adoka,
Vol 1 by F. Hultzch).
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and those of their young ones that were less than six months’ old. Cocks
were allowed to be caponed ¢ Husks containing living creatuies were
not to be burnt. Forests weie not to be burnt either uselessly or in order
to destroy living beings. Living animals were not to be fed on living
animals.2 ’

Violence of fishes or their sale prohibited on particular days

Aloka prohibited the consumption of fishes o1 their sale on three
caturmasis, on the tisya full moon, during three days—the fourteenth,
fifteenth, the first and invariably on every fast day. During these days,
no other classes of animals which used to be in the Elephant park or in
the preserves of fishermen weie allowed to be killed. Bulls were not
allowed to be castrated on the eighth of every fortnight, on the fourteenth,
on tisya, on punarvasu, on three caturmasis and on festivals. Besides,
he-goat, rams, boars and whatever other animals were castrated otherwise
were not castrated on the above-mentioned days and occasions. Horses
and bullocks were not allowed to be branded on tisya, punarvasu, on the
caturmasis and dut:ing the fortnight of every caturmasi.?

Thus, on particular days, the community on the whole did not kiil
animals. People in the mighty reign of Adoka used to be trained and
inspired to be nonviolent, compassionate and therefore pious.

Posttwe ahimsa and the community

Afoka also practised positive ahimsa and trained his countrymen
in the same. He appointed Yuktas, Riajakas and Pradefikas to make a
complete tour every five years for mnstructing masses in moiality and in
every other business. The instruction was to obey paients, be liberal to
acquaintances, friends, relatives, Brahmanas and §ramar,1as. The practice
of these virtues was meritorious. Abstention from killing and moderation
in possession and in expendituret were also regarded as meritorious acts.

Asoka took tours of moraluty

Afoka’s predecessors went on tours of hunting but Adoka took the
tours of morality visiting Brahmanas and éramanas and making gifts
to them, visiting the aged and supporting them with gold, visiting people
of the country, instiucting them and questioning them about morality

P

t. @ifth Delln Topra Pillar Edict. 2. Ibd. 3. Ibd. 4. Thid G R.E.



( 198 )

as suitable for occasions.t  Adoka’s morality mcludcd proper courtesy
to servants and kindness to animals.2

In the time of Afoka, none was impiisoned without 1cason. Judicial
officers were ordered not to order undeserved fettering or haish treat-
ment8 for his people. Afoka got insciabed on a pillar that a man should
not 1uin himself by fieiceness, cruelty, anger, pride and envy.4

Ahimsa in Afoka made him a true demacral

The principle of ahimsd made Afoka a tiue democrat and his age,
an age of tiue democracy. He vested the rajakas with the power of
bestowing rewards or punishment in order to make them confident,
fearless and impartial. Agoka ordered n case of those prisoners who had
to be condemned to death a respite of three days so that their relatives
persuaded those 13jakas to grant their (prisoners) life or in the least they
would bestow gifts or would undergo fasts in order to attain happiness in
the other world, fo1 it promoted various moral practices i.e. self~control
and distribution of gifts.5 Afoka ordered 1elease of prisoners twenty five
times.®

Cattle also were looked after

Not only men but cattle also were loohed after in the age of Aloka.
Banyan tices were planted on the roadside so that they might afford
_shade to people and cattle. Numerous drinking places were arranged for
cattle and men.”

Ahumsa and morality go together
Morality was promoted in two ways—

1. By practising moral 1estraints.
2. By means of conversions.®

Moral 1est1aints include non-killing of animals,

The virtue of ahitisa changed Asoka into a saint

Ahimsd in this way became the mighty instiument in the age of
Agoka who became saint inspite of being a king and a politician. The

1. GR.E, No. 8. 2. Ibid. 3. Scparate Dhauli Inscription No. 1. 4. Third
D.LRE. 5. Fowth D.TL.E. (£). 6. Rifth D.T.P.E. 7. Iod. 8. Fourth D.T.P.E.
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Buddhistic conception of Ahimsi and compassion took the form of a
community 1eligion in the time of Adoka. Organizations were airanged
to spiritualize the world and what was that spirituality ? It wasnota
kitchen religion. It was not touch-me-not spirituality. It was a sincere
and an earnest effort to practise compassion, gentleness, forgiveness, non-
injury and selflessness. All these individually and also put together aim
at not injuring others but at treating them with kindness. That is what
ahims3 means. The communities in the age of Afoka were inspired to
walk on the path of ahimsa. The influence of that age enchanted the
Indian people for many centuries to come and we see its effect working
in the present era as well.

APPENDIX—VII

Mendicants and Ahimsa in Jainism

So far as mendicants are concerned in Jainism, they are not to kill
crawling animals or such as live above or below and feed on their flesh
and blood. They are neither to rub the wound nor stir from their position,
even though these animals destroy the body.1

No doubt a man should have regard even for one-sensed life, but
when the insects or the like cling to the Limbs of one’s body, one can
remove them slowly without injuring their life that will not be hirisa.
Man should be prepared to sacrifice himself at any time but he is not to
trouble and torture himself unnecessarily.

1. AcS, 1, 7.9, 10,
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Amvrisa 139
Aranyakinda 49
Arghya 122
Aryaman 35
Avadanakalpalata 85
Afoka 159, 196, 199
Advamedha 42,119, 129, 130
Astaka 122, 149
Astavakra. 123
Asmita 93
Avidya 93
Asamiksyakarapa 69
Asi’ 67
Asuras 126
Asteya 77,-94, 99
Ajfidna 170
Atman 2, 42, 107
Adananiksepana Samiti 61
Adityas 116
Adipurana 67
Anandagiii 143
Apaddharma 21, 136
Apastamba 118, 119, 122, 154

Arambhopadesa 66
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Arta 45
Alokitapanabhojana Samiti 61
Afaya 93
Alvalayana 41
Asrava 7
Indra 34, 36, 119, 134
Indraloka 127
Islamic 12
Tksavaku 149, 150
Iryasamiti 60, 61
Ivara 93, 101
Iéwara Pranidhzna 96
1éana 123
Ukhtya 119
Uttama 56
Utapalavati 85
Uttanapada 56
Udyogaparva 51
Unmajjakas 158
Universe 185
Upabhogaparihhogapari-
manavrata 65

Upabhogaparibhoganarthakya 69

Upanisads 3,38, 138, 164
Uparati 141
Upaya 82
Uvasagadasao 194
Urdhvavyatikrama 68
Ena 125
Enlightenment 188
Aitareya Brahmaga 132
Rgveda 2, 37
Kacchapa 152
Kathopanisad 40, 41
Kandarpa 69
Kapatijali ) 34

Kamandalu 127
Karman 2, 37
Karma 10, 93, 168, 179, 185
Karunn 18, 83, 84
Karmakdinda 130
Kalavinka 154
Kali 55, 51
Kalinga 196
Kalpa 151
Kalpataru 61
Kayagata 70
Kiyayogaduspranidhina 70
Kayika 15
Karita 16,97, 174
Kila 95
Kalatikrama 72
Kzlaéaka 125, 126
KRundalini 107
Kubera 136
Kumbhipaka 150
Kurara 154
Rulirnava 107
Quran 12
Kulaladharmagrahika 86
Kefava 127
Kaikeyi 49
Kaivalya 98, 101

Kautakucya 69

Kaurabhra 125

Kauravas 51, 52
Kaula 107

Kaufika 128

Krta 16, 97, 174

Krti 130

Krpa 84

Krsi
*



Krsna
Krspadeva
Krspakarma
Krspasara
Khadga
Khandakas
Klefavanijya
Kramana
Gaya
Garuda Purzpa
Garga
Gavaya
Gunavrata
Guptis
Guha
Ganges
Genesis
Gelidta
Godhz
God
Goddess
Gomedha
Gautama
Grhastha
Grhyasttras
Cakratunda
Candika
Caturmasis
Carvika
Caritra
Cilacima
Charity
Chaga
Ghandogyopanisad
Cheda
Celibacy
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131
- 162
128
152
169
66
71
125
151
128
153
65
58
147
147
12
196
152
54
131
137
193
22, 44
121
147
130
197
5
58
153
19
117, 136
39
67
163

Contentment 163
Janata 47, 139
Jajali ' b3, 54
Jatakamala 85
Jad 95
Jamadagni 133
Jinasena 66
Jiva 7
Jesus 14
Jivaka Komarabhacca 193
Jaina 7
Jainism 75, 76, 140, 152
Jyotistoma 7
Tantra 103
Tantras 164
Tapa 95, 100
Tapas 41
Tamas 93
Tara 99
Tarpana 43
Tantrika 103, 107
Titiksa 141
Tiryagvanijya 66
Tiryagvyatikrama 68
Tisya 197
Tirthas 52
Tuladhzra 53
Teja 37
Taittiriya Upanisad 40
Toyaharas 158
Truth 167
Tyaga 77
Trsnz 100
Daksa 133, 134
Dama 141
Dandaka 45
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Dasaveyaliya 175 Nahusa 54
Dalapura 131, 132 Narada 132, 134, 148
Dafaratha 47,50 Nigasena 169
Datytha 154 Niyama 98
Dzna 82, 83 Niyamas 77
Desire 80 Niyutavat 119
Digvrata 68 Nirtdhapafubandha 117
Divinity 162  Nirjara 8
Digha Nikaya 179 Nirvdipa 12, 169, 176
Dindnatha 131  Nivrtti 57
Dukkha 168 Nisadas 146
Dukkhasa ca atikamam 163 Non-violence 15
Dukhasamudaya 168 Tiltibha 145
Dukhadhivasana 88 Testament 12
Dukhupasamagaminam 168 Pakva mimadrhsd lubdha 134
Durga Navami 195 Paficaudana 116
Durvasa 136 Paficaila 161
Duléruti 65, 66  Paficavati 49
Dustapravriti 70  Patafjali 101
Duhpakvahdra 71 Padmapurdna 129
Deva 106, 107 Pampa 147
Devala 128 Parabiahman 107
De:n 104, 105 Paralurima 137, 138
De.ta 95 Paravyapadela 72
Delavrata ’ 65  Parimipa Vrata 65
Dvesa 88, 93, 170 Parisaha Jayas 58
Draupads 48,49 Parivrajaka 77, 156
Dharma 48, 141, 176  Pariksita 55
Dharmanadara 170 Paropakira 88
Dbarmasntras 121 Pasicala 147
Dhruva 56 Patdla 165
Dhyzna 82 Pathina 104, 144, 153
Nandimukha 196 Pandavas 51, 147
Narmads 197 Papa ;
Narmedha 137 Papopadeta ’ Y 65

Nalamtina 147  Paramitas 83
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Paraskara 122
Parvati e 150
Pasendi 192
Pippalada 41
Pudgalaksepa 68
Puanya 8
Purafijita 135
Puranas 46, 125, 129
Puru 100
Puruyata 57
Pulastya 52
Puskara 129, 139
Puspabhadra 136
Pusaya 150
Patana 125
Pasan 34, 35
Prsat 125
Prajapati 36, 38, 39, 118, 121
Pratigha 88
Prjfia 82
Pranidhana 83
Pramatta 59
Pramada 59
Pramadicarita 65, 66
Pramoda 62
Prayaga 129
Praénopanisad 41
Prasada 160
Pravstti 57
Pravrttasins 158
Przi}ipa;ghﬁtr 118
Pradelikas 197
Presyaprayoga , 68
Prosadhopaviasa 65,71
Bandha 7,67
Bala 37.83

Buddhist 3 12
Buddha 79, 81, 159, 177, 179,
184,188
Buddhism 81, 86, 152, 188,
190, 192
Buhler 124
Baisaka 157
Bodhisattva 84, 85, 89. 160
Baudhayana 121, 123, 144, 156
Bihakkhira C 153
Brhadaranyakopanisad 4, 38, 42,
, 143
Brhaspati 34, 36, 117, 127
Brahman 3, 4,43, 110, 142
Brahmacharya 22, 51, 77, 94
Brahmacari 44
Brahmavaivarta Purina 128
Brahma 41, 49, 105
Brahmana 108, 109, 130, 131,
138, 139 140, 151, 175, 179
Brahmanas 40, 44, 45, 82,
127, 150
Brahmani 154
Brahmanism 76
Bhadrakali 130, 133
Bharata 50, 146
Bharadvija 147
Bhagavata Purana 43
Bhava Himsi 173
Bhisa 154
Bhiksu 77, 180, 189
Bhisma 45, 140, 148
Bhrgu 137
Bhrgutunga 139
Maghavahana 160
Matsya 107



Matsya Purdpa
Madari
Madhya
Mantra
Mandakini
Manu
Manusmrti

M nogata
Manogupti

Manoyogaduspranidhana

Mandaka
Majjhima Nikaya
Marut
Mahiadeva
Mahzbhidrata
Mahanirvina
Mahija
Mahavrata
Mahayzana
Mahavira
Mabhisa
Mahoksa
Masakari
Masi

Maiagha
Matsarya
Madhyastha
Maiznava
Msznasa
Manasika
Mayamoha
Marsa
Mirica
Markandeya
Mairkandeya Purana
Maisthala

Milinda Paiiho

39, 42, 56, 95,

63, 65, 95, 150,

128
85
97
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146

145

124
70
61
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128

180
34
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110
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161

155

195
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143

153
67
123

72

63
123
129
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127
144
146
129
151
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Mitra 53
Mukhenadayinah 158
Mumksatva 141
Meru 61
Maitr1 62
Maithuna 107
Moksa 6
Mrdu 97
Yati 99
Yama 77
Yayati 100
Yaksas 56
Yajiiavalkya 143, 146
Yuktas 197
Yudhisthira 48, 49, 129, 139, 147
Yapa 117
Yoga 70, 93, 98
Yogaduspranidhina 70, 170
Riaga 170
Rijakas 197
R3jagavi 115, 116
R3jagrha 193
Rajatarangini 160
R3jivas 144, 153
Radhakrspan 40
Rama 45, 46, 49, 50
Ramayana 44, 46, 48, 138
Ravana 26, 50, 146
Rizhula 177
Raksasas 144
Rebirth 168
Rudra 116, 123
Rudhirandha 150
Rapanupata 68
Railataka 154
Rohita 104, 132
Raurava 125
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Rjukrta 174
Laksamana 45, 49, 138, 147
Lokayatikas 5,6
Life 1
Vaka 154
Varika - 85
Vadha 67
Vadhakopadefa . 66
Varuna 34, 35, 36, 132, 133,
160
Varpadrama 5
Valaka 154
Vasistha 121, 123, 133, 147, 156
Vasu 134, 165
Vasus 116
Vaggata 70
Vacika 15
Vijapeya 119, 129, 134
V3jasaneyika ‘ 154
Vianijya 67
Vianaprasthi 144,157
Viayu 119
Vayupurdna 125
Vayubhaksas 158,159
Varadhrinasa 124,153
Viasarka 129
Vikalpa 98
Vikuksi 149
Vijayelwara 160
Vififiana 168
Vidya 67
Vidyadhari 136
Vinayapitaka 169
Viparyaya 170
Vipaka 93
Vidwantara 85
ViSwamitra

130,131

Vispu 105,117,126
Vidnupurana 102
Visnusmrti 124
Virya 37,82,89
Vedana 168
Vedic 113,140
Vaikhinasa 124
Vaifya 106
Vrsya 72
Vydpdda 88
Vyasa 49,95
S$akuni 195
Saktis 105
$amkara 133,141,150
Satapatha Brahmana 2,114,121,126
S$abdanupita 68
$ama 141
Samita 175
Samitr 118
Salya 152
$alaka 152
Sadalkas 144,153
Santideva 152
$ala 104
Sastras 135
Silpa 67
Stva 103,105,134
Siksavratas 65
Sila 82,86
Sukracharya 126
Suklakarma 162
Suddhi 105
Sunalepa 132,139
Sadra 52,106,109
Sula 48
éﬁlagava 122
auca 95
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Sramand 175 Sammasamkappo 185
Sraddha 7,41;121,126,137 Samavayimo 186
$raddhas 150  Samavica 185
Sravasti 192 Sammuccaya 98
$r1 136 Samnyasa 22
Srimara 196 Samnyast 12, 144, 156
Sruti 49  Saha 37
Sodadin 119  Sahasradhanustrpa 153
Saccitaniksepa 72 Smrtyantaridhyina 68
Saccitahma 71  Smrtyanupasthina 70
Saccitapidhana 72 Safifia 168
Saccitasambandhdhdra 71 Sattva 93
Saccitasammifrahara 71 Sattvanugrahaka 86
Safijaya 85 Snitaka 144
Satya 98,94  Satavedaneeya 11
Samaditthi 185  Sattva 53,134
Sammakammanto 186 Szadhus 63
Samaya 95 Simayika 65
Samaditthi 185 Sismkhyayana 122
Samadhana 141 S3pasn 154
Sarnitis 58  Savitri 140
Sarmkranti 160  Simhasaudisa 152
Sanéaya 170 Simhatundas 144,153
Saritosa 95 Sita 96,50,113,129,146,147
Sarvara 8,86 Suniti 56
Sambhitis 34,37, 113 Guyajtia 150
Savitr 3% Surya 118
Saraswati 61, 119  Seyx 18
Skandapurana 151  St. Matthew 13
Sthananga 170 Soma 34,113
Sthavaras 8 Somaka 139
S,mrfis) 121  Svadharma 56
Smrtibhraméa 170 Swayambha ) 191
Sammajivo 186 Suffering 12
Sammasati 186  Sacrifice 192

'Sammasamﬁdhi ' 186 Suicide 191
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Harsa
Haradatta
Ha:l
Haridchandra
Himsadana
Hiranyakefi
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Hinayana
Hott
Ksatiiya
Ksanti
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Jhandrnava
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ERRATA

Tor

Non-violent

decent

Grahastha

prohibitted

alter

admist

Piisan

Radhakrisnan

Prayed

Worrlor

Sanaka

With

Srikrsna

Sunity

Ahimssa

Canscious

passionata

( prakrta saurces )
p. 336-239

Vacangupti

Read

Violent
deceit
Grhastha
prohibited
altar
amidst
Pasan
Radhakrsnan
Preyed
Warrior
Somaka
With
ér'lkpsl_la
Suniti
Ahimsa
Conscious
passionate

( Prakrta sources )

Vacanagupti
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Sanyasis
Jaina

revils

in imfailing
is unfailing
Succcssfully

. Sauca

Téwwara
Patanjali
1ikely
Committed
Paficaudan
Vasista
VP
pranava
pataliputra
Karavyada
Sp

Vap
Cunquexed
mersifully
pravajia
Sactifice

Samnyasis
Jina

revile

is unfailing
Successfully
Sauca
T$wara,
Patafijali
likely
Committed
Paficaudana
Vasistha
VP
Pranava
Pataliputra
Karvyada
SB
Viap
Conquered
mercifully
pravajita
Sacrifice



