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GENERAL EDITORS’ PREFACE

The L. D. Institute of Indology has great pleasure
in bringing out this English version (transiation) of
Pt. Sukhalalji's work viz., ‘Jaina Dharma no Prag
{Essence of Jainism) for the first time for the benefit
of lovers of Indian Philosophy in general and Jaina
Philosophy in particular Pt. Sukhalalji was an out-
standing scholar of almost all branches of Indian Philo-
sophy. This work of the learned author is really a
compendious work on Jiina Philosophy and Rcligion.
It covers almost all topics of Jainism in convincing
manner.

This English translation is based on the 3rd edition
of original Gujarati work which was edited by Pt.
D. D. Malvania and Shri Ratilal Dipachand Desai in
1977. This work is second in the Prajhacaksu Pt. $ri
Sukhalalji Bharatiya Vidya Grantham3la. The Institute
is very much gratefulto Dr R S Betai for translating
this learned work into English. The Institute is also thank-
ful to Shri Pravinbhai K. Shah (U.S A.) for his generous
financial assistance to get the work translated into English.

It is fully hoped that this publication will be of
great help to the readers of Comparative Religion
and Philosophy. '

L. D. Institate of Indology Dalsukh Malvania
Ahmedabad - 380009, Yajoneshwar S. Shastri
22nd June, 1988. General Editors
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ACCEPTANCE OF INDEBTEDNESS OF ELDERS —
AN HUMBLE EFFORT

[Gujarati Version]

Nearly fifty vears have passed over the establishment of our
publication house, Gurjara Grantharatna Karyalaya. Our grand-
father ShriJagashibhai Morar, our elder uncle Shri Shambhulalbhai,
our father Shri Govindlalbbai and our uncle Shri Chhaganlalbhai-all
these respected elders commenced their business—activity as book-
sellers. They took untiring troubles to see that books reached every
house, It is simply due to this that to-day our Organization can
take the credit of publishing refined, cultured and interesting books
in hundreds. QOur family is bhappy to-day, again on account of the
untiring effort and honest activity of our elders. As we bring to
memory their good turns on us, our heads bow down in a spirit
of thankfulness before them. These our four elders are no more.

Yet their open-hearted, honest and sincere work has become a guide
of all time for us.

This was our feceling since quite some time. We are so very
much under the debt of our elders. We have won fame in Gujarat
as respected and sincere publishers. All this is due to our elders.
We should therefore take up some activity by which we cap, to
some extent, become free from this indebtedness. This thinking gave
birth to ¢ Shri Shambhulal Jagashibhai and Shri Govindlal Jagashi-
bhai Memorial Books Trust.”” We are delighted to-day to publish
“The Essence of Jainism® written by revered Shri Sukhalalji, as
the first in the series.

Revered Panpdit Sukhalalji is an undisputed scholar and autho-
rity of renown on Indian philosophical systems, religions and other
allied lores. He was, however, always anxious, worried and careful
about our development and help in calamities. We and our elders
are. therefore, very much indebted to him. It is therefore, a good
luck for us that we could catch this good chance of publishing the
learned work of this scholar.
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The third edition of the work is under publication to-day.
The first edition was published in 1962 as the fourth book in the
“«Shri Jagmohandas Kora Memorial book-series’> Bombay. The
second editton was published in 1965 in the *Jganodaya Trust’
raised by Panditji himself. The book was still in demand. This
reveals that the book has been immensely useful to those who were
anxious to know and interested in Jaina dharma. The editors of
the work have taken care to see that the work should become a
standard text-book. The work has therefore become more welcome.
We are thankful to the frusteces of the Jiznodaya Trust for gran-
ting us permission to publish the work in its third edition.

It is our desire to grve, in the preseat series, highly cultural
and refined works without any expectation of profit. We pray to
God to fulfil this our desire,

Mahavira Janma Kalyanaka Parva, Gurjar Grantharatna
V. S. 2033 Karyalaya
Ahmedabad : 2-4-19/7



EDITOR’'S SUBMISSION
{Gujarati Version]

Most reverad Pandit Shri Sukhalalji worte so many Papers in
Gujarati and Hindi. His short and big Papers on religion, philo-
sophy and several other topics had the advantage of his typically
original, wide and deep, insight touching the very purport and all-
pervasive vision. Most of these are collected in the Gujarati publi=-
.cation “Darshan anz Chintan® and Hindi ‘Darshan aur Chintan.’

In the present publication, with the exception of the sixteenth
‘Paper ““Brahma and Sama’, the rest are selected from the above.
mentioned two works. 'n order to indicate the two source-works,
we have placed their names into brackets. Papers written in Hindi
are trans'ated into Gujarati. '

Placing in the language of the common man, with utmost
«larity and simplicity, the subject of philosophy that is very deep
.and subtle, is an extraordinary trait of the scholarship and style
.of writing of Pandit Sukhalalji,

The Papers in the present book are not taken fully and just
from continuous pages in the respective works. Papers are prepared
after a new co ordination from whatever is written in the author’s
Hindi and Gujarati works, keeping in view the general reader’s
desire to know, his liking and iatellect.

In this our new co-ordination in the present work, we have
kept two points of view principally, before us. One is to submit
before the curious reader all original information about Jaina philo-
sophy and religion. This information will easily give to the curious
reader anidea about the speciality of Jaina religion and philosophy
as compared to tbe other {ndian philosophical systems; it will also
show its similarities with them. The other view is to give to ihe
curious reader some acquaintance with Panditji’s scholarship that
dives deep inte truth and is comparative, impartial, synthetic and
original, It needs hardly to be stated that Panditji’s place is
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unrivalled as a scholar who studies Indian philosophical systems
and religions with equanimity and truth in the centre.

We must at this stage submit that this work is not prepared:
just from the point of view of the elementary curious reader. If
however, curious readers, who already possess elementary know-
ledge study the present work with proper thinking and reflection,
they will acqui:e new light in many respects; they will also be
inspired to read and study more of the works of Panditji.

We recommend to our curious readers to read the first work
in the series,  Four Tirthankaras’> by Panddit Sukbalalji. as am
inspirer and forerunner of the present work.

In addition to the topics discussed in the present. work, many
others are worth kmowing, We have, however, tried to give alk
useful material, keeping in view the anticipated number of pages.
It is sincerely hoped that the work will be found useful by curious.

readers and students.

Dalsukh. Malvania

5-B, Anandbag,
Ratilai Dipchand Desak

Ahmedabad-6.

Independence day=-1962
Shravani Parnima-2018



PREFACE

The title, “‘Essence of Jainism’ of the present publication, is
piven following the papsr of the same title given in the work, The
title is meaningful. One peculiarity of the writings of Pandit Sukh-
lalji is that he does not delight in giving just a superfluous
narration of his subject; he catches the very significance of the
topic under analysis and lays it down in the most effective words
.and expression. The discussion and analysis therefore of culture,
religion, philosophy, Jainism, Jaina philosophy, Jaina ethics etc.
touches their very basic significance. Visible as it is to the eyes,
the external form of religion etc. is generally known to all. How-
ever, few people know the basic significance at the root of all
thése. In the present work, even the followers of Jainism will be
disillusioned about their false notions; they will come to know
so much that is new. For non-Jains, evidently the work is like 2
jamp that enlightens their path of acquaintance with Jainism.

; Papditji gives greater importance to history and comparative
study. This is another trait of his writing. Men of religion are
wvery often not endowed with a deep understanding of their own
faith and yet proclaim that it is the oldest and the best. But
Panditji gives a deep shock to this faith by historical and com-
parative evidence and tries to purify this understanding. Man there-
fore becomes more awake and alert in matters religious instead of
their being deficient in religious faith. They grasp reality and their
faith further deepen and become firm. The method of presenta-
tion adopted by Panditji awakens a sense of discrimination in the
mind of the reader. He is thus enabled to discriminate on his
own between what should be discarded or adopted after a revalu-
ation of his conventional beliefs. Thus, Panditji shakes, from the
wvery roots, the faith of the reader. But here the .purpose of
Panditji is not to deprive the reader of his faith, but to make
this faith firm. He wants that the reader should become full of
faith in the real sense of the term and his obstinacy is lost, as a

gesult thereof,
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These are the two traits of the writings of Panditji. At the
root there lies his vast reading and also a typical inclination cult-
ivated after independent pondering and meditation thereon. This
is the inclination of the scholar to bring about a co-ordination of
and finding out the non-difference amongst all religions and philo-
sophies in which difference is there. It is because of this spirit of
co—ordination that in all his writings we find a spirit of equality
applicable everywhere even though he is a Jain by faith and a
renowned scholar of Jainism. In the writings on a topic like religion
it is very difficult indeed to retain a spirit of equality. It is yet
notable that we have in this book, a narration of the essence of
Jainism that behoves an impartial scholar that he is. We do not
find here an excessive glorification of Jainism as with a devotee of
the religion; we do not find here a tendency of fauli-finding as
with its adversary. Actually it is the laying down of the very
essence of Jainism by a real critic,

This book is prepared with the help of selections from his
2500 pages of writings in Hindi and Gujarati. It may not be able
to fulfil all expectations of the readers; yet it positively expresses
the essence of Jainism in its authentic form.

Like the Saiva, Vaispava etc., the Jaina dharma is not known
to have originated from one man. It is the name of the religion
that is practised and preached by Jinas, i.e., the conquerors of
attachment and jealousy. It would thus not be true to state that
Jainism is propagated by some single individual or that only one
personality is installed as a god ia it. The conquerors of attach-
ment and jealousy are Jinas, their religion is Jainism and those
who follow and practise it are Jains. In course of time, the Jains
installed as their gods those in whom they visioned victory over
attachment and jealousy, accepted them 'as their respected gods
and designated them ‘Tirthankaras’. In their opinion, the number
of these Tirthankaras was very much sizable, though, in the
modern age, the number is construed to be twentyfour, beginning
from S$ri Rsabhadeva to $ri Vardhamana, They are not incarnations
of gods or proved gods since eternity, They have, in reality, atta-
ined to the status of Tirthankara by uniquely special Sadbhana in
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their last birth because of the psychic impressions of the previous
births. Their message is that they are one of the entire humanity
and anyone who exerts himself like them can possibly attain to
the staius of Tirthanhkara. They are thus the Tirthankaras who
have infused this self-confidence in humanity. In other religions,
gods are conceived as other than human beings and are revered.
fn Jainism on the other hand, man acquires that power because
of which even gods worship them. <Dharma is a lofty auspicious-
ness; (it comprises of) non-violence, control and austerity, Even
the gods worship the person whose mind ever rest in dharma.”

The high status of humanity is described in the Mababharata
in these words : “There is none superior to human beings"-(éanti
Parva 299.20). The contribution of Jain Tirthahkaras is not ordi-
nary in raising humanity to this status. Aryas were used to worship
and venerate gods like Indra and to follow violence of animals
etc. in sacrifices, till the Tirthankaras dominated. The Aryas prayed
for material wealth in return for the sacrifices. The Tirthankaras
put an end to this humiliation on part of the human beings and
placed human destiny in man’s own hauds. They brought about a
new awakening in the realm of religious beliefs thereby. Man
started understanding his own abilities and he gave up the worship
of gods like Indra. The tesult was that even the vedic Aryas star«
ted worshipping human beings like Rama and Krisna; though,
in course of time they were made incarnations of god Visau. Yet
one facts stands that it was the Tirthafikaras who gave this message
to the Aryas —‘“Man is greater than gods.”

What is the nature of the dharma propagated by the Tirthan-
karas ? What is its essence ? In one word, it is ‘non-violence’.
Non-violence has two forms in practice-control and austerity. In
control there is compression of the body, mind and speech. Through
control he stops falling a prev to new bonds and through austerity
he cuts off the old acquired bonds. Thus, it is only through non-
violence in practice that he is enabled to attain to liberation,

Non-extremism must be adopted if full observance of non-
violence is to be resorted to. Thus, the principle of non-extremism,
the philosophical doctrine of Jainism springs from non-violence,
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The meaning of non-extremism is this—Keep the doors of think-
ing open, and you will acquire truth from the thoughts of all. For
those who are ipbsistent about truth. the false insistence to be
given up is—“Only what 1 believe is truth and what others believe
in is falshhood.”” If one does not give up this, he will be doing
injustice to others and this too amounts to violence. It is, there-
fore absolutely necessary for the non-violent to be non-extremist.
Therefore, the development of Jaina philosophy lies not in extremism
but non-extremism.

The conduct of the way of life of non-—violence is precisely
Jainism; and the philosophy that results from non-violence is Jain
philosophy. In the way of life therefore, the Sramanas who
follow Jainism protect gross Jivas and further also the subtle Jivas
not visible to the naked eye. This is their spirit of non-violence.
A line of so many prescriptions and prohibitions is shaped by
the conduct that follows this spirit. Sramanas try to follow it to
the full while the Sravakas try to follow it partly.

A spirit of sincerity does not enter the conduct that is not
backed by a philosophy. Every dharma should therefore ponder
over the bonds and liberation of the Jiva, its relation to the world
and the formw of the world., The entire Jaina philosophy evolved
from this inevitability. As stated earlier, one peculiarity of Jaina
philosophy is that it is ever anxious to probe into the secret of
truth. Acarya Jinabhadra and others have therefore proclaimed
that the Jain philosophy is a philosophy of all philosophies,

Thea 'Jaina philosophy consists of just two elements : Jiva and
Ajiva. The two are expanded into five Astikzyas, six substances or
seven or nine elements. The Carvakas took the Ajiva to comprise
of five gross elements; the seers of the Upanisads believed oanly in
the Jiva that is Atma-Purusa-Brhma. These two views are svn-
thesised as Jiva and Ajiva in Jain philysophy. 1'he mundane world
and its highest atrainment that is liberation or bondage and
liberation are possible only if Jiva and Ajiva both are there. The
Jains therefore proved the logicali co-ordination of the existence
of Jiva and Ajiva both; and the Samkhya philosophy of the
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ancient days accepted the logical existence of Purusa and Prakrti
and brought their own co-ordination into being. Again, opposite
states like bondage and liberation cannot exist in the Jiva if Atma
or Purusa were to be taken only as firm and steady. The Jainas
therefore looked upon the Atm# also as non-eternal from one
angle of vision, like the Citta as construed by Buddhism, after
separating itself from all other philosophies. Again, Jainas have
no opposition against taking Atma to be eternal like all others.
This is because the wheel of bondage, liberation and rcbirth exists
only in one Atma. Thus, according to Jainism, Atma is taken to
be eternal though changing. The followers of Sarmkhya looked
upon the gross element that is Prakrti to be eternal though per-
manent and the Purusa was taken to be eternally permanent. The
Jainas howcever looked upon both the Jada and Jiva as eternal
though changing. Here also their theory of mon-extremism reveals
itself.

The Caitanya of Jiva can possibly be experienced only in the
physical body. The Jiva is therefore of body-measure as Atma.
Since the Jiva has got to take to more and more new births, the
state of movement to and fro is unavoidable for the Jiva. It
therefore became unavoidable to accept two Ajiva substances.
Dharmastikaya helpful in its movement to go and Adharmastikaya
in its movement to be back. In just the same way, if the Jiva
has a worldly existence-Sarhsara-then bondage must be there. This
bondage comprises of the Pudgala, i.e., the gross substance. This
led to the acceptance of one more Ajiva substance designated
Pudgalastikaya., AXasa is the substance that gives scope to all
these, it was necessary to take thatalso as a gross Ajiva substance.
Jainism has thus accepted five Astik@yas as Jiva, dharma, adharma
zkzsa, and Pudgala. Further, the concept of the different states of
these substances, Jiva etc., is not possible in the absence of the
.concept of time. This led to six subsfances also in place of the
five Astikzyas. Since time is not accepted as an independent sub-
stance, it is taken to be synonymous with Jiva and Ajiva.

Let vs mow scek some clarification about sevem and nine
clements. dn Jainism raztva is pondered over in a twofold manner.
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The first is seen and analysed by us already. The second way is-
to calculate the garfvas in such a way that they are useful on the
path of liberation. Here, on: way is to consider and calculate:
seven tattvas as Jiva, Ajiva, Asrava, Sarhvara, Bandha, Nirjars
and Moksa, while another view adds Punya and Papa and
takes the tattvas to be nine. Actually, these seven and nine
tattvas are calculated and considered only with reference to the
expanse of Jiva and Ajiva, because the analyais is useful in the
description of the path of liberation. Nirjara is separation of the
Jiva partially from Ajiva-Karma-Samskzra-bandhana; complete:
separation from these is moksa. Asrava means the causes that lead to
the bondage of karma with Jiva; their stoppage is Sarmhvara, When
Jiva and Ajiva become one in karma, it is bandha (bondage).

To summarize the whole, we can state that the mundane
existence and its expansion lurks till attachment and jealousy as
also infatuation exist as the causes of bondage in the Jiva. If
these causes are obstructed, the mundane existence Ceases in case
of the Jiva, which, consequently, attains to Siddhi or a state of”
Nirvana. The process of this obstraction—Nirodha is Sarhivara,
meaning thereby that the Sadhana of the liberation of the Jiva is
Sarmvara. When the Jiva is not contented with only this Sadhanz
that is virati and takes to very hard austerities etc., it attains to
partial freedom from bondage that is Nirjara and ultimately
attains to liberation.

This information on the style of writing of Panditaji and a.
brief narration of Jainism and Jaina philosophy are given with a
view to be useful to the reader. There is no other purpose in
writing this preface. This was necessary because Panditji analyses
his topics after taking for granted that his reader possesses the-
knowledge of the original elements of Jainism and Jain philosophy,

~—Dalsukh Malvagpia.
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Chapter 1

INITIAL BACKGROUND

Religion, Philosophy, Culiure :

It would not be true to state that knowledge and learning
can be acquired throupgh vast reading. Reading less or more is a
matter of liking, capability and facility. Howsoever less ones
reading may be, if one desires to reap greater attainment and
benefit, then the unavoidable condition is to keep ones mind cpen.
No prejudices or ingrained impressions should ke allowed to come
in the way of success of ones desire to know truth. For this, the first
need is that of fearlessness according to my experience. if religion
has any true and useful meaning, it is fearless search after truth.
Philosophy is one of the paths of search after truth, and we should
know that religion and philosophy have an invariable association,
whatever be the subject of our study. The two -religion and
philosopiiy —cannot be bound in any particular sect. If all the doors
of the mind are open to truth and if fearlessness is in its back-
ground, whatever we think or do merges into religion or philosophy.

Let us remove filth and weakness from life and substitute it
with all-sided purtity and a spirit of wisdom. Only this is real
cultuore of life. The same thing is known, right from the ancient
days, as ‘religion’ in all countries and sects. The Sadhana of
religion is in progress even to-day in our country following its
resumption thousands of years back. QOur country ¢ Bharata’ is
renowned for this Sadhana. Humanity and nationalism are not
croated or sustained in the absence of real culture. Religion and
culture become meaningful only when all the powers, attainments
and activities of individuals are directed towards social welfare.
Genuine and deep understanding of culture is necessary also for
removing the distorted understanding of religion, culture and
philosophy and for up-rooting age-old supers{itions.
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Philosophy and Religion—their Relation

Philosophy means doctrines that have resulted from and
continue to result from our efforts at finding out truth. Religion is
an indgividual and a community way of life that has evolved precisely
following such doctrines. It is true that the capacity and deserved-
ness of each individual or community is not similar. There
will therefore be difference between one religion and another; its
progress is bound to Jag behind philosophy because religious
following anticipates greater effort on part of men who follow it.
Still if the directions of both these are basically different, reli-
gion remains deprived of the light of philosophy, howsoever deep
and genuine philosophy may be. This results in curbing of
the development of humapity. The purity. growth and ripening of
philosopby 1s not possible without the dawning of religion in life.
In a s'milar manner, in the absence of dependence upoa philosophy,
religi \n cannot free itself from superstitions. Difference of direction
therefore in the case of the two will be suicidal.

[ DarSan ane Cintan, pt, one, p. 7}

The seed of Religion

What is the seed of religion ? What is its initial form ?

1t is our common experience that we all have a desire to live.
Desire to live is not confined only to human beings or animals
and birds. The mmutest insects, butterfly and bacteria also have
this ingrained desire to live. In the womb of this desire to live,
there lies the unavoidable presence of a conscious or unconscious
desire for happiness. Presence of the will to be happy implies the
the presence of the inclination to be saved from the adverse
suffering and pain The origin of religion lies precisely in this
desire to live, inclination to be happy and to oppose pain
and sorrow.

Apy animal, small or big, cannot live if it desires to do so
all alone; it can not pass such a life of loneliness. It must,
resort to its group. On being in its group, it experiences
security and happiness, aad, in a similar manner, it gives
happines to other individuals in its group by all possible
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‘help and' experiences happiness even in this. Scientific observation
of ants, bees, and small insects like ‘white ants, has given rise to
a detailed description of this reality and fact. Persons who do
not go so deep in their observations can also see from the study
of the behaviour of birds and animals like monkeys that even
birds like parrots, myna, crows etc., live and work not only
for their kith and kin. It becomes clear how, in times of cala-
mities, they put in efforts risking life to save their groups from
calamitiss and also how they prefer to depend upon their own
groups. If we catch hold of, say the youngone of a monkey, we
will see how, not only the mother but all smal! and big monkeys in
the group try to save it. We will also see how the trapped young
monkey looks, not only at its own mother, but also at all other
monkeys for its freedom. This daily affair in the world ofanimals

and birds, is known and common. However, a subtle truth lies
at its root.

It is true that the desire to live ingrained ia living beings
cannot be separated from their lives. It becomes satiating only
when the living beings live in their respective groups, get helped
and help others. The origin of religion lies in this spirit of seeking
the help of ones group. If the desire to live on part of a living
being were satisfied without living in a group and without seeking
its help, there would have been no possibility of the birth of religion.
There is thus no doubt about the fact that the origion of religion
lies in our desire to live; the desire to live exists even in the

most elementary state of evolution of life, be that an unconscious
-or unexpressed state.

It is observed, not only in the soft animals like the deer, but
in the animals of stiff and rough nature like he-buffalo and
rhenoceros, that all form their respective groups and live. We
may take this as a geneaological trait or a trait inherited from
previous births; but this group-sense is found positively even 1n
the highly cvolved human life. This sense of group in the world
of human beings is found constantly and without any break, at
the time when the tribal man of the days of old, was in a primitive
state and also now when he is considered to be cultured. Qne fact,
however, stands that this group-sense is not the same and constant
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up to a certain stage of the evolution of life. It is almost the
same¢ and constant in the fully developed human being. This
group-instinct may be known as fluid or flowing, when it is uacon-
scious or sub-conscious. But this instinct itself is the basis of the
origin of religion, withut any doubt, The general and brief form
of this origin of religion is this— to act up te all that; it is suitable
to ones individual and community-life and to avoid or be saved
from all that is unsuitable,

{Darsan ane Cintan pt. one, p. 202}

The aim of Religion

What could possibly be the aim of religion ? Which aim of
religion, accepted in principle, thinking and conduct could lead
to the meaningfulness of religion and to greater progress in life?

The acceptable aim of religion could be only this. Every one
should be fairly and reasonably conscious of ones individuai and
social duties; one should be alert and awake about his or her
responsibility regarding the interest in ones duties and in the effort
to reveal this interest in concrete form. There will be a toual
revolution in the life of the society if the abovemeationed ideas
are accepted as the aim of religion and are duly emphasised.

{ Darsan ane Cinian pt. one, p. 64]

Religion-Unlversal Wealth

Spiritual religion originates in form of a smaller or bigger
stream from the life of some individual and it soakes the back-
ground of the society all-round. Whatever be the power of expanse
of that stream, it can soak the background of the social iife only
to alimited degree. So many insecty are born from that incomplete
wetness and they eat up the very vital and basic background, Then
there evolves a stream of religion in another individual and it tries
to wash out theevils born of insects of the first. The second stream
washes out the moss that has spread on the first one and places-
more rewarding alluvium in the background of life. It may then
happen that in course of time, it spreads on the second layer and
it is washed out by the stream of religion that has arisen in the
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third individual. Many streams of religion flow in this manner,
on the background of human life. In this manner, the background
‘becomes more and more appropriate and fertile.

The rise of the stream of religion is not the paternal property -
of any one country or community; it is the welcome fruit on the
different branches of one tree in form of the human race. [ts
impact may be in a few rare individuals, but there is a certain
development of the community thereby.

[ Darsan ane Cintan, pt. one, p. 28]

Two Forms of Religion : External and Internal

Religion has two forms—one that is apparent and can be viewed,
and the other not visible to the eye that can be grasped by the
mind. The first can be called the body and the second the soul
of religion.

The history of all religions shows that they all have their body.
Let us first of all see how body is formed. On observation,
these elements are commonly found in one and all religions and
religious sects-a scripture; the scholar or teacher who composes
and expounds it; holy places like tirthas, temples etc.: a certain
type of prayer or fixed rituals; a class that nourishes these and
has iis maintenance thereon. In ofie form or another, all these
will be found in all religions and sects, and this precisely com-
prises the body of that religion.

We have now to examime the soul of religion. What is it?
Soul means life=force or life. Ths noble virtues like truth, love,
selflessness, liberality, discrimination and humility etc., constitute
the soul of religion. Bodies may be varied and many, but the soul
is just the same everywhere. The same soul reveals itself through
many bodies; in other words, we can state that the same one
soul noucishes life in many bodies, makes life flow.

[Datsan ane Cintan, pt. one, p. 122}
® * : *

Religion means an eagerness for grasping truth and a discri-
.minative equanimity; it means a practical way of life. This same
religion is spiritual also. Other prescriptions and prohibitions,



6 ' Essence of Jainismr

riteals, various types of prayer etc., that come under the category
of religion. are all duties in the worldly life of man. They deserve
the title of *religion’’ only till that time and to that extent that
they have an invariable association with spiritual religio~. Spiritual
religion is the basic element in life, that is above the senses.
Its experience and vision is possible only for religious individuals,
while the practical religion is visible and it can be grasped by others.
If the practical worldly religion is not related to spiritual religion,
then all these duties and activities resulting from practical worldly
religion are, in reality, only illusory, howsoever old and acceptable.
they might be to many.

[ Darsan ane Cintan, pt. one, p. 28}

¥ * *

Religion has two forms; the first is subtle and spiritual.
Generally there is no difference in that it is endowed with the
virtue of theism. The other one is worldly and practical. It is of
the nature of external activity in which various differences of
outlook are unavoidable. The differences of outlook in the matter
of practical and worldly religion do not affect as instigating
conflict in cass of those who clearly understand the difference
between spirtual and worldly refigion, who have the mental and
intellectual capacity to ponder over their mutual relation; in brief
those who have grasped the secret of the proper apalysis, weak-
nesses and strength of worldly and spiritual religion. In brief, it
can be stated that if one is endowed with a clear understanding.
of religion, no difference of outlook can create conflict; genuine
understanding is the only means of the prevention of the differences
of outlook that are instigating conflict. This kind of understan-
ding can be spread with effort among human beings. Acquirement
or training in such an understanding is therefore desirable.

Pure inclination and genuine sincerity is religion beyond
doubt, while there are differencés of opinion in the religiousness.
or otherwise of external worldly dealings. The test, therefore, of
religionsness or otherwise of external conduct or worldly dealings,
rules or customs can be in spiritual religion only,

[Darian ane Cintan, pt. one, pp. 52-53],
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Perspective of Religioh and Its Sublimation

Sublimation means purification and expansion. With purifica-
tion and the process of purification, the perspective of religion
expands, i.e, it doesnot remain just individualistic, its community-
"form is created. This is to be known as sublimation.

Both, the will to live or interest in life and a perspective
of religion are inborn and harmonious in every being. Interest
in life is not satisfied in the absence of perspective of religion
and its existence is possible only if there is intefest in life. But
the matter is different in case of human beings from that in the
world of other living beings. In the world of an'mals and birds
and that of ants and bees, the beings are observed to live and
be active, not just for their physical existence; they have some-
thing or other to do in the interest of their respective small or
big group and class. From one point of view this is their conduct
of religion. But the fact is that, at the root of this conduct of
religion, there lies a tradition, an ingrained group—instinct. The
element of understanding and discrimination has not developed
. with it, it is not possible to be so. This conduct of religion cannot
therefore be placed in the category of Perspective of religion.

1t is only in human beings that the seeds of perspective of
religion lie inherently. The dominant seeds here are knowledge and
will to it, the power of decision-making and the capacity to discri-
minate between good and bad, the effort to be put in to bring to
fruition his aims. Human beings are endowed with a unique memory
of the past. No other being isendowed with the art of preserving
the heritage of the past and giving to the new generation the
heritage of the generations that have preceded, with due expansion.
Once that man takes a decision to do something, he attains to it,
he even revises and improves upon his decisions when he finds
that they are fauity. His will to effort has no end whatsoever. He
is ever in search of and works ou in new fields. This capacity of
human beings is precisely his perspective of religion.

still however, this basis of development of perspective of

religion that is visible in human life has not been acquired all of
a sudden. History is a witness to this. A scholar, Bdward Caird:
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by name, indicates in brief the basis of development of religion
in these words : ** We look out befors we look in, and we look
in before we look up.” Dr. Anandshanker Dhruva expands the
statement in these words ; ** First comes the external vision, then
the internal and then the higher. We have our first vision of god
in nature, then in the inner conscience and ultimately in the identity
of both. In Jaina terminology, this can be known as states of
Bahiratma, Antararma and Paramaima.”

Howsoever strong man may be, he progresses from the gross
to the subtle, i.e., from substance to feeling. At one time in
Greece, architecture, sculpture, poetry, drama, philosophy, mathe-
matics etc., took wonderful strides of development. Just at the time
in a dazzling mauner, there developed in one individual, a perspective
of religion that put to amazement all humanity. He simply revolu.
tionised the value of arts and humanities by the yard-stick of his
own perspective of religion. This individual was Socrates. His
perspective of religion is respected everywhere.

Jehovah issued an order to Moses. The order was not just for
the uplift of the Jews; it also foresaw and suggested the destruction
of other contemporary races. But in the same race Jesus Christ
was born and his perspsctive of religion took quite a different
form. Christ revalucd all religious commandments internally and
externally and brought them to a sublimated state when they
could be applicable to all irrespective of the differences of time
and place. Long before all this, in Iran, Zoroaster gave a new
philosophy; it is living in the Avesta. Mohammad evolved a
perspective of religion that did a lot to unify and to free from
superstitions, the Arab tribes that were fighting one with the other
and were steeped in countless superstitions.

But [ propose, solely to depend upon Indian traditions, to
give expression to the principal story of the development and
sublimation of perspective of religion. In the siikgas addressed to
Usas, Varuna, Indra etc., in the Rgveda, we read of the auspicious
elements like the vision of beauty, deep respect towards heroism
and a devotion towards some divine power, However, the perspe-
ctive of religion on part of the poets here is mostly based on
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-desire. That is the reason why they request in prayers the divine
power, to give to them and their families as also their progeny
cattle, prosperity etc. At the most they pray for long life. The
basis of this state of being desirous develops during the peri.d
of the BrZhmanas. New and new paths of attaining to more and
-more this-worldly and other-worldly joys were planned during
the period.

But, even while this perspective of religion had spread in the
society, the attitude to the perspective seems to change. It struck
to the mind of some sage or Rsi that seeking joys and enjoyments
just for ones self or for ones family and group or clan, may be
superior to those sought by others. it is yet no perspective of
religion. A new movement spread from this thought and its magic
became widely pervasive. Many experiments are undertaken in
the age of some eight hundred or a thousand years before Christ,
of this desireless perspective of religion, The Upanisads anal:se
the same perspective. The basis of the Jaina and Bauddha Sanghas
is also laid in the same perspective. This desireless perspective of
religion is the second stage of the vision of inner consciousness
or development of religion. In this state, man first of all tries to
purify himse'f and tries to experience a spirit of identity with the
whole universe. In this, there is no regard whatsoever for the
desire of any gross enjoyment, be it this-worldly or other-worldly.

From the idea that total desirelessness cannot be attained in
family or society, the inclination of loneliness and a shelterlessness
yets strong. It is popularised and streagthened, as if it were itself
desirelessness ¢r abstention from passion. Abstention from thirst
or passions or the process of purification is replaced by the rejec-
tion of all activity The socisty experiences as if a4 mental inclina
tion that lving is itself a sin or a curse. At this time again, the
perspective of desirelessness is improved upon. The T§@vAsya Upa-
nisad declares that the entire Universe is fulli with life-forces like
ours. Therefore, wherever you go, you will come across enjoyers.
The enjoyment of things is basically no fault; it is unavoidable
for life. One should tead life keeping the idea of others facilities
in mind, one should not covet the wealth of others. Do perform
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:your duties in life and desire to live as much as you will. If ope
takes recourse to this attitude, no bondage of thirst of passions

bstructs, no other attachment persists The Tgavasya Upanisad
4as very greatly helped humanity n its march towards the subli=
mation of the perspective of religion by giving expression to the
£inal meaning of this desireless perspective, The T§avasya Upanisad
is the very basis of the lofty mansion of the Gita.

Mahavira practised great Sadhana in order to uproot the blemish
of thirst and the other blemishes that spring from it Buddha took
to similar Sadhana in his own way. But the general society adopted
oniy a limited meaning that blemishes like thirst, violence, fear etc.,
should be got over. From this the inclination of the common man.
nourishzd and developed preventive or negative duties such as ‘not
to do this’ or *not to resort to that.” The side of developing pre-
scriptive and prohibitive duties became subsidiary in the whole
country almost We can view this in the religious order of King
Asoka. Again, under the same state, the spirit of the Mahayana
cult wa#® born. It was then again that so many mendicants conti-
nued to develop this spirit in their cwn way, In Gujarat, in the
sixth century, Santideva went to the extent of stating—
“« What is the use of that interestless liberation, tha. is merged in
sorrow 27’ In the India of medieval and later ages, the country
was gifted with so many saints, thinkers and promulgators of
perspective of religion. But the sublimation that we have witnessed
of our own prespective of religion in our lLife, and as we witness
it to—day, seems to us positively to be the highest stage of the
development of perspective of reiigion in the whole world so far.

[Dargan ane cintan, pt. 1, pp. 72 75}

Two Reliyious Institutions; the one centred im houscholder’s stage
and the other in that of renusciation :

In our country, mainly two types of religious institutions.
continue to exist. Their rocts are older than even Tathzgata.
Buddha and Nirgranthanatha Mahavira. One of these two is cent-
red in the stage of the householder, the other in the stage of
.Sarany#sa or total renunciation. The maintenance and novrishment
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of the first was done mostly by the vedic brahmins. Their religion-
and profession continued with the help of Grhya and Srauta sacri=
fices and the ideology suitable to it.

The other institution revealed itself in the beginning through
the class other than the Brahmins and the Vaidikas-mainly other
than the ritualist brahmins. To-day, we are so very much familiar
with the four stages of life, the Asramas, that almost all of wus
take for granted that the people in India have been the followers
of this institution of the four Agramas. But this is not really so.
Actually the ideology and conduct of this jnstitation of the four
Asramas have become steadied from the mutual conflict and the
give and take of the thought and conduct of these two institutions-
centred in the stage of the housecholder and that of renunciation.

Persons who took the institution of the stage of the house-
holder to be the main body of life, not only opposed Sarhinyasa; they
even disrespected it, On the other hand, those who were on the
side of the institution centred in renunciation emphasised Sarhnyasa
so very much that it seemed to them to be the be all and end
all of the life of the society. Brahmins passed their life only
in their dependance upon the Vedas and the vedic ritual; this was
somcthinz possible only for the householders and only in the stage
of the househotl:r. They taercfore emphisised the dominance,
virtuousness and all-sided usefuluess only of the stage of the
householder. Persons in whose case the path of life of the wvedic
ritualism was not open, who had deep liking for fearning and
religion, opened other doors of religious life. From this, in due
course, the religion of the forester, the eiigicn of the Sermnyasi
and the culture of * Tapovana '’ in the language of Tagore, developed..
This is the root of the culture of saints. The society came Across
brahmins who were accepted as the very pillars of this culture of
saints. On the other side, there were many belonging to the classes
other than the brahmins, who had no right directly to participate
in this ritualism, who took the religious instituticn centred in
the stage of the householder .to be the dominant oue. One thing
is, however, cerain that ultimately the two institutions were identi-
fied in the form of the four Airamas. To-day, even a begotted:
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ritualistic brahmin cannot dare to disregard SatnyAsa, In a similar
-way, one who very much sides with SamnyZsa is not able to deny
the usefulness of the stage of the householder.

[ Darjan ape Cintan, pt. one, pp. 38-39]
‘Religion and Intellect

No thinker has, upto the present day, stated that the origin
and development of religion are possible by any element other than
intellect. The history of every religion and sect states only one-
thing that the origin or purification of religion took place only
through certain intellectuals. When we study the history of any
particular religion and the practical worldly life of its promulgator,
-we can arrive at only one coaclusion that it is only the element
_of intellect that is the creator, researcher, nourisher and propagator
of religion; only that can possibly be so. Are intellect and religion
diametrically opposed ? A brief reply to this question conld be
only this that there is no opposition between the two, there can
be no opposition. If, in any particular religion, the two are con-
_ceived to bs opposed, we can only state that we have nothing
whatsoever to do with a religion that is opposed to intellect. Life
can be happy, it can dzvelop oaly ia the noa-acceptance of such
a religion.

{Dargan aur Cintan, pt. one p. 13)

Religion aecd Thought

Thought is the only father, friend and offspring of religion.

1n the absence of thought, birth of religion is impossible. Thought

“is the basic need for the life and propagation of religion. The
religion that does not give rise to and nourish thought loses its

soul itself. If tharsfore, there is continued thinking or even exa-
mination of examination, this will certainly be beneficial in the end.

[Darsan aur Cintan, pt. 1, p. 49)

R:ligion and Culiure-their Difference

The real meaning of religion is spiritual uplift. Through it, it
-is, that an iadividual discards extroversion, i.e., becomes free from
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the bonds of passions, and progresses towards pure consciousness
or the Seif. Only this can be designated as genuine religion, If such
a religion reveals itself genuinely in life, even its external means,
whatever they are in life and in whatever form, that is only religion
and nothing else. If however, there is no freedom from the shackles
of passions, if therc is no effort exerted at freedom, it cannot
come under the category of reiigion; the external means, howso-
ever genuine they are, become non-religion. In brief, it should be
stated that religion is basically related to spiritual virtues like
truth, pon-violence, non-acceptance, etc. In reality, religion is no-
thing external. [t still finds expression only through external life
and practical worldly dealings. If we state that religion is the soul;

then external life and all social dealings should be designated
as its body.

There should, in reality, be po difference between religion

and culture. If an individual or a soviety are considered to be
cultured and are averse to religion, what is the difference between.
barbarism and culture ? The real meaning of human culture is
therefore only religious or just dealing of life. Eut in the world,
the conmon man does not take this to be the meaning of culture.
By culture, people mean various arts, researches and disciplines
acquired by man, But that these arts, inventions ard disciplines
reveal themselves only from the vicwpeint and intention of the
bliss of human scciety, is no rule. History has shown to us that
at the back of all arts, are so many inventions and varied disciplines,
it is not always true that there lies the same pure intention of social
welfare. Still these things come in society and the society weicomes.-
them. We thus see and experierce in cur worldly dealings that
the thing that takes birth from man’s intellect and his concent-
rated effort, and guides human society from the old basis to the
new ope, comes under the category of religion. There is no absolute
rule that it has sume specific relation with pure religion. That is
the reason why so many races known to be cultured and believed
to be to, are averse to religion in many respects.

[Darsan aur Cintanp, pt. one, p. 9]
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AR ligion and Ethics—their differcnce

Ethics is that bondage or duty that is rooted in fear or
selfishness. Religion is that duty which is not rooted in fear or
sclfishness but is undertaken purely as duty, duty that is dependent
only on qualification. This difference between religion and ethics
is no small one. If we go a little deeper and see, it becomes clear
that though ethics is necessary for the maintenance and nourish-
ment of the society, purfication of society through it is not pos-
sible. Now only this purity is real developraent. If this understanding
is realistic, we should stress that such development is only due to
religion. Greater the following of this religion ina society, better
is the society.

fDarsan ane Cintan, pt. one p. 44}

Religion and Sect

In the former, i.e., religion, there is inner vision. It origina-
tes from the soul, gives a perception within the soul or turns man
towards it. In ths latter, i.e., sect, there is external vision, it
comes from the external atmospherz and just from show and the
consequent imitation and that only. It therefore leads to external
vision and keeps man busy in the same,

Religion lives on and is dependent upon virtues and is there-
fore dependent upon Atma and that only. On the other side, sect
depends upon external charm and lives on it. All its dependence
is therefore upon external charms and show.

In the first there are feelings of unity and identity, waves of
equality rice up. In the other, creaks of difference and inequality
develop and expand. This would mean that in the former, man forgets
the difference from others and leans towards identity; he forgets
his happiness in the sorrows of others. In religion, there arises
the vision of Brahman meaning real life and man experiences his
Seif to be very small before his comprehensiveness, [t is reverse in
sect. In it there is no virtue or glory and still man takes himself
to be and believes himself to bz superior to others. If there is
;humbleness in it, it is only showy and it gives a false idea of
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-superiority to man. His humblensss is also just to make a show
-0f his superiority. Man who is indulged in sect fails to eXperience
his own smaliness, though he contines 10 make a show of it.
“This haprens because man has no vision of real life and no con-
sciousness of the endlessness of virtues and his own insignificance.

In religion, the vision is that of truth, As a result man has
the patience of all-sided vision and the liberality of experiencing
all-sided forbearance. In sect this is not so. It comprises of a vision
-of delusion about truth. Man rtherefore takes only one side, his
owa, to be trucand has not the inclination to view and know the
-other side; man is here not gifted with a spirit of forbearance of
opposed sides or the liberal outlook to understand these,

A religious man is mentally dominated by vision of ones
own blemishes and the virtues of others. It is reverse with a man
.of the sect. A man of the sect prefers particularly to view the
blemishes of others and not virtues and continues to sing these It
may even happen that his own blemishes do not strike in his mind.

A man with a religious outlook views god within his Self
-and around himself because of his religiousness. He is therefore
afraid that < god will see it.” When he commits some mistake or
sin, he i3 ashamed of it. But a man of the sect has a faith that
god resides in Vaikuntha or a place of liberation. When therefore,
Be commits a blunder he takes god to be separate from his Self,
-as if noone knows it. He neither fears anybody nor feels asha-
med about his faults. He is never sorry about his faults and even
if he feels these, it is not for not repeating his mistakes.

In religion only conduct is preferred. There is therefore no
place for the consideration of ex:ernal elements like race, sex, uge,
asceticism, external signs, langua:e etc. In sect, on the other side,
the same external elements dominate and conduct is suppressed
in their dominance. Very often it happens that a man with a race,
sex, age, dress and external signs not renowned in the world, is
endowed with a fine righteous conduct, A man lost in sect does
not at all take this into consideration and very often dismisses
such a man with scorn.
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In religion, the universe is just one quadrangle. In it there
are no sma'ler quadrangles. As a result, there is nothing like un-
touchability in it, and if at all there is any, it is the untoucha-
bility only of ones own sins. In sect on the other side, the
inclination of ones group is such that man smelis untouchability
wherever he sees and the nose of this inclination fails to smell
the foul smell of ones own sins. To such a man, whatever he
believes is full of good smell, and the path on which he moves,
the best path. As a result, he experiences foul smell and status
of inferiority in all the rest as compared to his own sect.

In brief, it can be stated that religion drives and guides man
to identity from the teaching of difference nourished day and night.
Sect on the other hand, goes on constantlyadding to this nourish-
ment of difference. If, through providence, somebody brings about
an opportunity of identity; the follower of the sect feels pained
and hurt. In religion, small and big quarrels like those pertaining'
te wealth, woman, land, high and low status, etc., are quelled and
calmed down. In sect on the other hand, quarrels and conflicts
arise precisely in the name of religion and religious feelings. In it
man expericnces no defence except through quarrels and conflicts,

Sects were there in the past, they are in the present and they
will remain in futare, If there is something worth doing or impso -
ving about them, it is this. The soul of religion that is severed
from it, be reinstated. This implies that we follow our own sect
whatever it is, all the whiie preserving the elements of religion in
it. Let us not commit violence, let us notutter falsechood to preserve
truth. The basic condition of infusing life-force of religion in sect.
is that our vision should be that of emphasis on truth. The main
traits of empbasis on truth are these in brief,

(1) Our conception of whatever we believe and do should be
thoroughly clear to us. Our faith is our own understanding
should be thorough so that we can explain it fully to others.

{2) The test of ones thorough belief and understanding in this.
As we expound it and explain it to others, it should be done
without the slightest excitement or anger. iIf we find any flaw
along with its excellence, we should accept that also without
the slightest hesitation.
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(3) Just as we have the paticnee to explain our own point of view
we should also have the liberality and anxiousness to under-
stand the views of others. We should be endowed with the
inclination to compare and e¢xamine¢ the peculiar traits and
limitations of both from all angles of vision possible. Again,
if one finds that his side is weak or faulty, he should feel
happier in its abandonment as compared to its earlier acceptance.

(4) No absolute truth is limited by country, time or heritage.
Man should therefore be inclined to took at things from ail
angles of vision and to bring about a synthesis of these if he
finds part-—-tmth in each ome. »

{Dargan ane Cmtan, pt. one, pp. 36-39}

Phﬂosophy and Cult

1t would fiest of all, be proper to see what philosophy is
and also what its real meaning can be. In a similar manner, it
would be proper to ponder over the meaning of cult and what its
relation to phllosophy is, what vu‘tues and faults have crept in
as a result of this relation and so on. Generally, all understand,
believe that philosophy means a direct perception of the Supreme
Reality. All philosophers believe that only their philosophy of the
cult is of the pature of direct perception. Here, the question is
this. What does direct perception mean ? Qnply one reply to this
question is possible. Direct perception can be only that in
which there is no scope for delusion or doubt, and there |is
no difference or opposition to or contradiction of the reality
perceived. If such a definition of philosophy is acceptable
to all, then this is the next question. Why are there so many
different outlooks in the philosophies of these sects ? Why are
there mutual oppositions in reference to which there is no com-
promise ? There is only one way out of this doubt, Let us derive
some other meaning from the word ° philosophy’. If the meaning
< direct perception ’ of the word ‘philosophy * found in the scrip-
tures since centuries is correct and precise, then all philosophical
systems of the sects can be distributed in and grasped from the

E-2
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following modes of proof acceptable to all without controversy
and 1n ali clarity — (1) Rebirth; (2) Its cause; (3) Some element

that takes to rebirth, and (4) bringing an end to the causes of
rebirth by some special means.

. These modes of proof are coasidered to be subjects of
direct perception. We can assume and accept that some sage-tike
seer or seers must have had a direct perception of these. This is
because so far no difference of opinion has arisen in any spiritual
philosophy or philosophies regarding these and similar elements;
no body has gone against these. Difference of opinion is found,
however, in the matter of the particular forms of these basic modes
of proof and in the detailed thinking on these. This d:fference of
opinion and mutual opposition amongst the main philosophical
systems and often among the different branches of some
systems, is very acute. It is so very acute that no impartial critic
would sver believe that the detaiied beliefs of these cults have
ever become a subject of direct perception. If these beliefs are
derived from direct perception, then which cult holds these beliefs ?
It is a difficulr task indeed to prove the promulgator of amy cult
as the scer in matter of rhe detaiis. We can therefore take darigna—

philosophy to mean revelation at the most with reference to the
above mentioned basic modes of proof; we will have to give some

different meaning to the word dursana-philosophy with reference
to the detaiis of these modes.

As we ponder over the problem, we feel that the second
meaning of the word ¢ darsana-philosophy ** should properly be
““a strong conviction”. Actually this is the second stage of the
meaning of the word. This second stage of meaning is clearly
visible in the stitra— * ae@1gygid a&FT4w ", * the inclination to
wards vatid'y determining the nature of things is Samyak dariana’,
by Vacaka Umaswati, and in the commentaries on his work.
Um3aswati lays down in specific terms that *“faith ip or inclination
towards modes of proof’’ and that only, is philosophy. Here, let
us never forget that the word * Sraddhz ® means ‘a strong convic-
tion or confidence ’ and not ‘direct perception’, Faith or confi-
dence is a typical background by which direct perception in cult
is kept alive. I have known this as the second stage of philosophy.
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Actually, we find cults in the thinkers of all the countries of
the world. Even in Greece, the birth-place of philosophical thinking
-of Europe, there existed so many mutually opposed cults. The
s8story of cults in the philosophical thinkers of India is a little
different. Cults in this country have basically their life-force in
religion; actually their very essence is in religion. All the cults
have given shelter to philosophical thinking, have contributed a lot
towards its development and spread.. From one point of view we
-can state, that it is only through the efforts of these varied cults
that the intellectual arena of Indian philosophical thought could
become miraculous. However, we have, in the present context, to
consider the fact that all these cults have very deep faith and con-
fidence only in their own beliefs. Consequently, there will be
beliefs in each cult which are not acceptable to the opposed ones.
These beliefs can be matters only of faith of the cult or its own
feelings; they cannot be matters of direct perception. It thus
‘happens that the common stream of direct perception assumes the
form of faith and conviction of the cult as soon as it is divided
- into various streams in the realm of the cults.

When direct perception assumes the form of faith, all the
cults have to depend vpon fancies, arguments and inferences in
order to bring about steadiness in and justification of that faith.
All philosophic thinkers take full help of fancies for the nourish-
ment of their respective faiths, and still they believe and proclaim
that whatever their faith in belief, it is not mere fancy but direct
perception, Thus, in the meaning of the word ‘darsana- philosophy’;
fancies as also true or untrue or half-true inferences are also
included. Thus, on one side, cult guarded and defended the basic
-philosophy, i.e., direct perception, continued with constant thinking
for its clarification and took recourse to pleasing fancies for its
expression. On the other side, the creeper of philosophical thinking
expanding in growth, flowering and bearing frait on the fence of
the cult became so very dependent that it had ultimately no
support except that of the cult, As a result, the creeper of philo-

sophical thinking was too delicate and extremely norrow in outlook
like beauties in purdah. :
[Darsan ane cintan pt. 1, pp. 67, 69]
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Right Faith-Wrong Faith

Faith means dariana-philosophy. The general meaning of the
word ¢ darsana’ is ‘to vision, to perceive’. Whatever is congnized
by the eye is * visioned or perceived’ or ‘darijana’. But in our
present context, ¢ drsti * or ‘darsana > does not mean only what is-
cognized by the eyo. Here, its meaning is very vast, All knowledge
cognized by any of the senses is here understood to be ‘drsti”
or ¢ daréana . Not only this, even the knowledge that the - Atmz
can possibly acquire without the help of the mind, is also <drsti’
or ‘dariana’. Right faith therefore means and dawning of right
knowledge and wrong faith means all kinds of wrong under-
standing.

Being embodied, breathing, knowledge of information type
derived through the organs of senses and organs of action-only
this is not life; whatever subtle and subtler sensations that we-
experience in the different stages of the mind and inner conscious-
ness, these also mean life. The phases and angles of this life are also
many. *Faith? is that which gives all this and runs life. If this
faith is true, the life guided by it is faultless; if this faith is
wrong or full of faults, the life guided by it is bound to be full
of blemishes. It should therefore be pondered over and decided, as
to what is right faith and what is the wrong one.

Some words there are which apply only to the things visuali-
sed by the senses; some there are which apply only to mental
objects. When the meaning of a word can be visualised by the
senses, it is comparatively easy to modify it, not so when the
meaning of the word is beyond the grasp of the senses, or is
grasped only by the mind. The words ¢ right faith’® and °‘wrong
faith * do not apply to objects visualised by the senses; they touch
upon our mental feelings or the experiences above the senses. The
true meanings of these words, therefore can be deciphered only
through discrimination and effort; it is very difficult indeed, to
modify, change or widen their meanings.

Even if faith in the ultimate reality is of the nature of right
faith, that is not ite final meaning. The final meaning is revelation:
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.of the ultimate reality. The former is therefore only one step
towards the latter. With unstinted effort, we can have a revelation
.of the ultimate reality only when this step is firm. This comes
to mean that the SZdhaka should experience a feeling of the same
1life-force in all the beings in the world. These elements and expe-
riences are interwoven in his very life because they do not then
remain objects only of faith, Only this is revelation of the ulti-

-mate reality, and only this is the final and the only meaning of
dhe word * right faith.”

{Darian ane Cintan, pt. one p. 98-106]



Chapter 2
ESSENCE OF JAINISM

The Brzhmana and Sramana Tradition

The conduct and thought that is to-day known as *Jaina

dharma,” was known, in the times of Bhagavan Pargvanatha, parti-
cularly in the days of Mahavira, also as ¢ Nirgrantha dharma’;
it was also known as © Sramana dharma. The difference, if any, is
that only Jaina dharma is not Sramana dharma. This Sramana--
dharma had several other off-shoots besides Jainism in the past and
to-day also some such as the Bauddha are living. Even though
the ‘Nirgrantha dharma ’ or Jainism is endowed with the general
traits of Sramana dharma, it still possesses some peculiar traits of
conduct and thought which show its independence from the other
off-shoots of Sramaypa dharma. Before we probe into these peculiar
traits, it would be better for us to known fully, first of all, the
outstanding traits of Sramana dharma by which we can decipher
why it is different from the Brahmana dbarma.

The wide expanse of ancient Indian culture is variegated in
colours 1n so far as the colours of so many religious traditions
arec intermixed here in it. In the present context two religious tradi-
tions come before our eyes. They are (i) the Brahmana and (ii) the
Sramana. Let us set aside the controvercial problems like the
precedence or otherwise of one over the other and discuss a few
points that are more or less acceptable to all. Through these it
wil] become easy to know the supporting wall of the Sramana
dharma and through it to grasp the purport of th: Nirgrantha or
the Jaina dharma.

In several matters, small and big, there is basic difference
between the Brahmana and Sramaga traditions. [f we were to state
this in brief, we can state in a general way that while the Br&h-
mana or the vedic tradition stands on inequality, the Sramana
tradition bases itsclf on equality.
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These inequality and equality are seen mainly in three
matters : (i) pertaining to social status, (ii) with reference to the
aim in view, and (iii) with regard to our approach to the world
of living beings. Social inequality means the higher status of
brahmins in the realms of social status and right of religicus dea-
lings as compared to the other classes that stand lower and inferior.
“The basic aim of brabmagism is uplift- Abkyudayo which irciudes
the attainment of worldly prosperity, kingship, sons, cattle etc,,
and different other-worldly rewards such as attainment of Tndra-
hood, happiness in Svarga etc. The principal means of this uplift
is ritualism of the sacrifices, i.e., performance of various sacrifices.
The slaughter and sacrificing of animals, birds etc., is unavoidablel
jn rituatism and we are told that vi.olence laid down by the Vedas
is only for religion. In this view, evidently, the attitude is that
of inequality of the souls. Opposed to this. equality in $ramana
dharma in all these three matters can be explained in this manner.
Sramana dharma does not accept the superionity of any cless by
birth and believes in the superiority or inferiority resulting from
virtue and action. It does not therefore concede the higher ox
- lower status of any social class in the social structure and right
to religion by birth, it organises society only on the basis of virtue
and action. From their point of view, therefore, a virtuous Sadra
is superior to a brahmin full of blemishes. From their pomnt of
view again, in the realm of religion, men and women of all social
classes have an equal might to higher status according to their
qualification. The final aim therefore of Sramapa dharma is not
aplift like the brahmana dharma but final beautitude-Nihireyasa.
This is a state in which ali this-worldly and other-worldly bene-
fits are given up and in which perfect equality expresses itself.
Sramana dharma views the entire world of living beings in a spirit
of absolute equality of all Atmas. The world of living beings in-
cludes, not only all animals and birds, insects and moths etc., but
also the entire class of very low beings like plants etc. In this

1. Vide Taittiriva upanisad-Bhasya of Sankara, p. 353 (Poona, Ashtekar Co)
This same view is laid down in Yogasdtra 2,15 and the Bhasya thercon as also
n ithe Samkhyakarika and the Sirmkhyatattvakaumudi on it.
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the killing of any embodied self under any pretext is considered

to be killing of the self and all killing is considered to result
in Adharma.

The Brazhmanical tradition ongmally commenced and deve-
loped round the concept of Brahman. The éramana tradition com-
menced and developed round ‘Sama’ i.e., equality, tranquillity and
effort. The word <Brahman’ has so many dxfferent meanmgs of
which attention shounld be propcrly drawn to two in the pxcscnt
context ; (i) eulogy and prayer (n) sacnflcxal ritual. ‘Bmhman
means various eulogies and prayers through the vedic mantras and
saktas. In the same way, even the sacrificial ritual, in which the
vedic mantras are employed, is known as ‘Brahman’. .Only those
who recite the mantras and stikias, i.e., the class of the Purohllas
and those who preside ovcr the pert‘ormance of sacnf:ces, are brah-
mins, Through the prayers and eulogles of the vedic mantrax and
through the excessive hold of thc sacrificial rituals, these btahmxns ,
dominated in the then contemporary soviety and religion. Th:s
dominance became so firm that the brahmin class began.to behcve '
and started proclaiming that it was supreme by birth, The same
view became firm and stcady in the society and this led to the
belief in class-difference. It was proclaimed that the brahmin is
the mouth of the Purusa i in form of the socaety and all other classes
were its limbs. Contrary to this, the Sramana dharma believed
and proclaimed that in aay society, all men and women have .an
absolutely equal right to good deeds and status in religion, One
who proves his qualification through diligence and effort, attains
to higher status irrespective of class or sex.

Just like the idea of social and religious equality, both are
mutually opposed with regard to the idea of the aim of life. The
Srumaga dharma believes that this-worldly or other-worldly uplift
is contemptible in all respects; according to it the only aim of
life is final beautitude or liberation. That is precisely the reason
why it laid emphas:s on Samya—equahty of means as much as the
end or aim. The principal means of hberauon is nou-vxolcnce,‘
which means no vnolence whatsoevcr towards any. living bemg
in any manner. Other means are included in this. This vision of



Essence of Jainism | 25

cquahty is dlamemcal]y opposed to the sacnflcaal ntual dommated
by vnolence In this manner, there is so much of dissimilarity with
refcrence to equahty and mequallty in the ideologies of brahmins
and Sramanas that at every step there is a possibility of conflict
‘between the two faiths. This can be noted in the history of two
thousand years and more. This opposition existed in the age ofthe
Brahmanas as also the times of Buddha and Mahavira, and even
later. This some long-drawn stream of opposition is given expres-
sion to by Patafijali, the writer of the Mahabhasya. Earlier, even
the S@itrak@ra Panini refers to this long-drawn opposition. While
‘he illustrates the eternal enmity by birth, Patagjali gives the exam-
ples of snake and mungoose, cow and tiger. Along with these, he
also gives the example of BrZhmana and Sramana in his Maha-
bhasya (2.4.9). It is true that the enmity between the snake and
mungoose or Detween the cow and tiger cannot be uprooted even
with a thousand efforts. However, with unstinted effort, the enmity
between Brahmapa and Sramaga can, possibly be got over. History
«cites some. examples in which no enmity or opposition can be
found between Brahmana and Sramana. But Patagjali’s statement,
referred to above, is with regard to the classes and not individuals.
Patapjali means to state that there can be individuals who have
.gone above this enmity and opposition, but brahmins as a whole
<lass cannot.be above enmity towards Sramanpas as a class. The
meaning of the word ‘Sajvata’~eternal-here is ‘traditional’ or ‘con-
ventional’ and not absolutely firm aad steady. Acarya Hemachandra
came centuries later and laid down the sameexample of Brazhmana-
Sramana and placed a stamp of approval on the experience of
Patafijali. Even to-day, in the age of socialism, we are not able
to state that the seed of the enmity between Brahmapas and Sra-
manas is completely rooted out. The vision at the back of the
entire enmity is like that between the east and the west.
Jofluence on each other and Synthesis. :
It cannot be stated that the two traditions have remained
totally aloof and without influencing eachother. Both in small
-and big matters, they have influenced each other. To cite one example,
the spirit of non-violence of the Sramann dharma, that is Tooted
dn a perspective of equality, influenced, in due course, the
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Brahmana tradition so very much that even for the Br&hmans
dharma, justifying violence in sacrifices became a matter only of
discussion of old Scriptures. 1n actual practice, violence almost
disappeared from sacrifices. Samkhya, Yoga Upanisada, Avadhgqta,
Sattvata and similar conventions, the very life~force of Brahma-
nism, did not go against the supieme authority of the Vedas, and
the status of Purokita or Guru given to the biahmin class. in due
course of time, these traditions got themselves merged in one form
or another in the all-pervasive sphere of Brzhmana dharma. As
against this, the Jaina, Bauddha and similar traditions remained
firm in their opposition against the supreme authority of the
Vedas and the highest status of brahmins as a class, They retai-
ned their independence. Still however, these traditions and their
Nivrtti-dharma were influenced, one way or the other, by the all-
pervading tendencies of the Brahmana traditions,

Promulgators of the Sramana Tradition

Authentic and complete hisiory of the original promulgators
of the Sramana tradition, their time and place etc., are so far
not known to us. But we can certainly state, on the evidence of
the literature available to us, that Nabhiputra Rsabha and the
ancient scholar Kapila were the oldest and powerful supporters of
Sramana dharma. That is the reason why their names are not
forgotien in the ancient tradition even though complete history
remains still in the dark. Rsabha is mentioned as an austere and
tough Yogi in the brahmanic Purzpas, but his real status and fame
is found only in the Jain tradition. In a similar way, Kapila is
mentioned as a Rsi in the Jamn literature, but his full status and
fame is found in the Samkhya tradition and the old works based
on it. Rsabha and Kapila emphasised the greatness of the spirit of
equality of all Atmas and the conduct based on non-violence born
thercof. There were several branches and sub-branches that nouri-
shed this spirit and conduct. Some of these emphasised the need
of austerity, some of meditation, while some placed emphasis only
on purity of consciousness and detachment. But the fundamental

aim of all these was equality. There was one cult that laid
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greater stress on non-acceptance and oa abandonment of the bon-
dage of the acceptance of monastery-residence in house-scripture.
It also stated that absolute non-violence or perfect equality can-
not be attained till one is tied to the attachment of family or
" acceptance-Parigraha, This branch was popularly known by the
name ¢ Nirgrantha.” It seems that only Neminatha and Parsvanatha.
are its known promulgators.

Emphasis on a state of Detachment

In the Nirgrantha dharma, the spirit of austerity and renuncia-
tion was invariably associated with the spirit of non-vilence. But
then there arose a thought in the mind of the Sadhakas. Can the
purity and equality of Atma be attained fully by over—-emphasis-
on external renunciation 7 The reply was this. One should conquer
the defiled inclinations like attachment, jealousy etc. This is the
principal end in view. The non-violence, austerity and renunciation:
by which this end connot be attained are spiritually useless, how=
soever good they may be. The promulgators of this thought are
~known as ‘Jinas’. Many such Jinas are known. Sacchaka, Buddha,.
Gos’alaka and Mahgvira—all are renowned Jinas in their respective
traditions. But at present, what we kpow as ““Jain religion laid
down by the Jinas,” is the religion of Mahavira which emphasises-
mostly the victory over attachment and jealousy. History of develop-
ment of religion states that the new conditions that evolve in the
gradual uprise of religion. include the ancient unopposed states of
religion. That is the reason why the Jain dharma is both Nirgrantha.
as also Sramana dharma.

Councept of Equality in Sramapa dharma

Let us now examine the status of the spirit of equality which-
is the very life of Sramapa dharma in the Jain tradition. In the-
twelve Angas and fourteen Piirvas, famed as Jain Scriptures, the-
first is °‘Samaiya’-‘Samayika’; it is konwn as ‘Aczrafigasitra’. A.
clear reflection of the thought and conduct of Mahavira, the last
of the tirthankaras, is to be found mainly in this sutra. Full emph-
asis is laid on equality in ail these satras.
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The Prakrit word ‘Samaiya’ is related to Samya, Samata or Sama.
All thoughts and modes of conduct that are based on an outlook
-of equality and which nourish that outlook, find place in the Jain
-tradition as Samdiya-Samayika.

Just as ‘Sandhya’ is a necessary religious act in the Brahmana
tradition, six acts are considered to be necessary both for the
‘householder and the recluse. In this the dominant one is Samaiya.
When the householder or recluse accepts, religious life as per his
qualification, he takes the vow * Karemi Bhanta! Samaiyam YO
lord ! I adopt equality and spirit of equality”’. Further clarification
.of this equality is given in the sentence that follows. The clarifi-
cation is~ ‘“ 1 renounce Savadya yoga-meaning all sinful deahng
.according to my capacity.”” In the seventh century, the famous
scholar Jinabhadragani Ksamajramana wrote his famous ‘Vuesava-
_$yakabhasya® on this because of the great importance of ‘Samziya.’
He lays down that faith, knowledge and conduct that are subsidiary
to dharma are Samaiya.

.Jainism, Gitz and Gandhiji with regard to real heroism

Right from old days, the perspectlve of equality was well—
grounded in other traditions like Samkhya, Yoga and Bhagavata.
Lord Krishna wrote the Gita with the help of their thought-content.
That is the reason why the Gita supports the perspective of
_equality by the frequent use of the words like samadysti, Samata,
Sampya etc. The spirit of equality is basically the same. The two
yet- differ, one from the other, because other= thoughts in view of
_difference in traditions are mixed with it. Even when Arjuna was
overcome with a forceful spirit of equality, the Gita stops him
from resorting to the life of a recluse. The Acararga sEtra, on the
.other hand, would not issue such an order to him but would ouly
state that ‘“if you are a real Ksatriya hero, you cannot fight a
violent battle after acquiring the perspective of equalxty, you can
only accept the life of a recluse, fight the spmtual enemies and
prove your Ksatriya Spmt (1.5,3).” The story of Bbarata-—Bﬁhubah
.enlightening this statement is famous in Jain’ hteralure. We are
‘here told that after suffering fierce attacks from his blood-brother
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Bharata, Bahubali raised his hand for counter-attack. Just at that
moment the inclination of the Spll‘lt of equality dawnsd on his-
mind. Under the spell of this inclination, Bahubali embraced the-
~ life of a recluse. He did not desire to take revenge on Bharata
by counter—attack; he did not even think of getting his just share-
of the kingdom. Gandhiji developed this spirit of equality in the-
true sense of the term in his life, following the word of the Gita,
Acaranga etc. On their basis he proclaimed - “‘renounce outright.
the war that annihilates humanity and take recourse to the path
of counteracting injustice only on the basis of equality or purity
of the consciousness.”” Gandhiji gave thia‘development to the
meaning of the ancient recluse and renunciation and popularised:
it m society.

Spirit of Equality and theory of non-cxtremism

~ The Jain tradition has placed so much of emphasis on the:
perspective of equality that it has known the same to be ‘Brahman”
that is renowned in the Brahmana tradition. For this they design--
. ated as ‘*Brahmacarya-Bambhacerai’ all thought and conduct that
nourished this perspective of equality. It is like the spirit of
friendship etc. being designated ‘Brahmavihiara® by the Buddhist
tradition. Further, as in the Dbammapadal and Sa‘ntiparva, in
the' Jain work Uttarsdhyayana#® also, only the Sramal_)a who adopts
a spirit of equality is designated a brahmin and thus, an attempt
is made to remove the distinction between Sramana and Brzhmana..

The spirit of equality expresses itself in two ways in the Jain
tradition-(i) in conduct and (ii) in thought. All conduct inJainism,
be it external or internal, gross or subtle, it has evolved round
the central principle of non-violence based on the perspective of
equality. The Jain tradition does not approve of any conduct that
does not protect or nourish non-violence- Granted that all religious
traditions have laid greatér or lesser emphasis on non-violence.
Yet, the emphasis laid on it by Jainism and the extent of the
widening of the coneept are not found in any other religious

T, Dhammapada-Brahmapa Varga 26
2. Uttaradbyayana-25
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-tradition. Not only the world of human beings, animals and brids,
insects and moths, but by the spirit of equality of the Self, even
the world of subtlest of insects under the earth and in the waters
-are enveloped in this spirit and man is asked, to avoid, at all
~costs, violence to all these.

The emphasis placed on the perspective of equality in theory
has given rise to the perspective of non-extremism or Anekantavada.
‘This spirit of equality is violated if we insist under our belief that
only our own perspective or thought-process is full and final truth.
it is therefore stated” that perspectives of others should also be
-equally respected. This perspective of equality is the basis of the
theory of non-extremism. From this background there evolved, in
due course, Syddvada that is language-dominated and Nayavida
that is thought-dominated. It would not be true to state that this
perspective of non-extremism has no place in other traditions. The
theory of non—extremism finds a place in the SAmkhya and Nyzya
systems. The Vibhajyavada of Lord Buddha, his theory of the middle
path also results from this perspective of non-extremism. However,
the Jain tradition has laid maximum emphasis on non-violence
and this perspective of non-extremism. In Jainism, there is no topic
in thought and conduct which is not associated with the theory of
non-extremism -and which, as a result, remains outside its pale,
“That is the reason whyscholars of other religious traditions, though
believing in the theory, have not written independent works on it.
Scholars of Jainism have, however, written so much of literature
that enlightens us on the theory and its subsidiaries like Syadvada,
Nayavida etc.

Norn-~violence

Non-violence iy just keeping away from violence. The matter
would not be clearly and fully grasped till we have not grasped as
to who becomes an object of viclence, who commits acts of violence
and for what reason. In order to answer these very questions, four
principal disciplines have developed. They are (i) Atmavidya, (ii) .
Karmavidya, (iii) Caritravidya and (iv) Lokavidya. In a similar way
the perspective of non-extremism has given rise to and nourished
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Srautavidva, Pramanavidya. Thus, non-violence, non—extremism and

the disciplines born there of are the essence of Jainism. We discuss
this later.

Atmvidya and Theory of Evelution

Philosophicaily, all Atm#s, be they earthly, aquatic or of plants
etc., of the form of insects and moths animals and birds or human
beings, are al] equal. This is the essence of Jain Atmavidyd. Putting
into practice this doctrinal thought of equality, making an effort
in all alertness to put it into practice in all spheres of life as far
as possible, is non-violence. The Atmavidya specifies that if the
experience of equality is not possible in wor'dly dealirgs, then.
‘the doctrine of zquality of souls is only an ism. The way to put
into practice the doctrine of equality is laid bown in the Acarafiga-
satras 80, 96 and 97 in this manner. Experience the sorrows of
others as you experience your own. This proves that the success
of non-violence is not possible if on~ does not acquire the rensi-
bility to the sorrows of others as your own.

Just as the conduct of non-vinleoce is substantiated through
the philosophical thought of equality of ail soals, in the Jain
tradition omne more spiritual belief evolved. It is that whatever
the disparity physical, mental etc., inherent in the Jiva, it comes
from outside, i.e., it is born of Karma; it is not real. It is there-
fore possible for the lowest of the Jivas to rise sometimes to the
status of a human being while ‘a human Jiva can fall down the
lowest, i.e, the Jiva in the plants. In a similar manner, the Jiva
in the plant can, through its evolution and development, become
free from all bondage. Karma is the only basis ef higher or lower
movement or birth-whatever the Karma, the impression of actions,
the inclination, so is the state of the soul. Yet philosophically, the
form of all souls is as if similar and it reveals itself fully in a
state of actiomlessness. This is precisely the theory of evolution
based on the equality of all souls.

Whatever be the difference of outlook of the dualist traditions
like Samkhya, Yoga, Bauddha etc., that uphold non-violence, in
other matters with Jainism, all these disciplines are unanimous in
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the matter of conduct dominated by non-violence and the theory
of evolution.

The Upanisadic tradition tbat upholds identity of souls justi-
fies non-violence not on the basis of the principle of equality, but
on the basis of non-duality. It proclaims that all Jivas are of the
nature of pure Brahman, Brahman one without a second, in essence.
The difference that is found between one Jiva and another is not
rea'; it is due to nescience-Avidya. We should therefore look upon
all other Jivas as idestical with ours, take the sorrows of others
to be ours, and keep away from violence. There is just this diffe-
rence between the dualist disciplines Jike Jainism and the non-
dualistic traditions, The former accept the realistic difference bet-
ween one Jiva and another and still accept their sameness. Following
this, they preach non-violence. The non-dualistic disciplines, oo
the other hand, take the difference between the Jivatmas to be
illusory, accept their complete essential identity and preach non—
violence on this basis. Accoiding to the Advaita tradition, in
‘diffesent living beings and the beings in different states, the root
cause of the visible dissimilarity is Brahman that is one, pure and
perfect. Accordiag to the dualistic traditions like Jainism, however,
every Jivatma is, as existence, independent and pure Brahman.
According to one tradition the whole creation has arisen from one
complete Brahman while according to another tradition, so many
different and equal Jivas are countless pure Brahmans. It seems
that the principle of identity based on non-dualism has evolved
by stages from the doctrine of equality based on dualism. The
conduct of non-violence and the theory of spiritual evolution has
been interpreted ifi non-dualism also as in the thought of dualism..
Whatever be the ism, the matter of importance from the viewpoint
of non-violence is just this only. The conception of non-~violence
originates from the realistic sensibility of equality or identity of
Jivas, one with the other. ‘

Karmavidsa and freedom from bondage

If, in reality; all Jivitmas are equal, why this mutual dissi-
milarity amongst them, and, with passing of time why is there



Esseuce of ]amlsm 33

contradiction in the same Jiva also ? The answer to this question
has led to the birth of Karmavidya. The belief that the state of
the Jiva is according to his Karma explains this dissimilarity. It
again adds that the Jiva is free in the performance of good or
bad deeds or in non-performance. The Jiva can resort to good or
bad effort at its will; that is again the force that shapes its present
and future. The Karmavada states that the present is shaped by
the past and the future by the present. The concord of all the
three is mutually dependent only on Karmavida. Only this is the
basis of the theory of rebirth.

The real fact is that only ignorance and attachment and
jealousy are Karmas. Failing in the correct perspective aboutone’s
own b5elf and others is ignorance, or, according to Jainism;
Daréana-moha—~illusion in the realm of philosophical realization.
Other traditions, Samkhya, Bauddha etc. k- ow this as Avidya.
The temperamental variations that are born or the incilnations that
have arisen because of the ideas of good and bad born of ignorance
are, in brief, designated attachment and jealousy. Actually only
attachment and jealousy inspire violence, but the root of all ‘this
lies in igoorance and illusion or Avidya-nescience. That is ‘the:
reason why only ignorance is the root of violence. All Atmavadw
-disciplines are unaunimous in the ‘tatter.

The form of Karma that is described above is known as
Bhava-Karma in the Jain terminology. It is a typical psychical
_effect on the Atma. This Bhava-Karma attracts ‘the extremely
microscopic gross atoms that ever envelop ‘the Atmza; and ‘endow
it with a typical form. These gross atoms 'in a ‘heap. that have
acquired a typical ‘form are known as Dravydkarma or Karmapa
body. They go with the Jiva in the next life and ‘become the
"background for the creation of the gross body. If we view the
matter superfluously, we might feel that ‘the idea about Drovya-
karma is found in the Karmavidya only of Jainism, but that is not
really so, if we probe deep into the matter. Ssmkhya, Yoga,
Vedanta etc. describe the subtle body or ‘the ‘lirga Sarira that
remains with the soul in its several births. It is contendéd that

E-3
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this body consists of the inner consciousness, pride, mind etc. that
are illusory-mayika elements born of nature-Prakrti; actually they
are in place of the gross Karmana body according to Jain tradi-
tion. The concept of the subtie or Karmana body is just the same.
1f there is any difference, it is in the type of the description, in
fesser or more details and in classification, and this is possible
and natural in the different traditions that porder over the problems
from different angles of vision. In this way we see that in all
Atmavadi traditions, the element of Karma is accepted as the cause
of rebirth., So is accepted the dravygakarmag also in form of the
gross body accompanying the soul in its series of births. The
Nyiya and Vaigesika traditions have not accepted the subtle body
in particular, have accepted the mind of the form of the atom
accompanving the soul in its series of births and have thus adop-
ted the concept of Dravya-Karma.

After the concepts of rebirth and Karma the concept of
liberation also steadied itself in philosophical thinking. From that
time up to the present days, the concepts of the Indian philoso-
phers regarding the nature of Atma vary when they lay down the
"idea of bondage and liberation. The conccpts of a 1 the philosophies
of the principal traditions are given here in order to give a clear
idea about ‘the nature of the Jain belief from the view-point of
evolution : ‘ '

‘(1) According to the Jam tradmoa eve:y body has diﬁ‘erent
soul in it. He performs good and bad deeds and is the enjoyer
of the fruits of his deeds such as happiness, sorrow cic. In
its pew birth the soul goss to another place and contracts or
expands according to its gross body. The same soul attains to
liberation and liberation is the period when it becomes com~
pletely free from all worldly happiness and sorrow, knowledge
and ignorance etc, and is freed from all good and bad
Bhavas. . o } ; _

{2) According to the Samkhya and Yoga, Atmz is different with
every body; but since it is unchangeable and pervasive, it is
neither the doer of Karma, nor its enjoyes; it does not go to
another birth, it is not having motion; it is not seeking only
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liberation. [n accordance with natural intellect, Buddhi or the
inner consciousness performs Karma, is the enjoyer, moves to
another birth, is of the nature of compression and expansion,
knowledge and ignorance etc., it supports the Bhavas and is
above the Bhavas at the time of liberation. The Samkhya
~Yoga tradition takes the bondage and liberation of the inner
consciousness to belong to the Purusa.

(3) According to the Nyaya and the Vaisesika traditions, there is
a plurality of souls. The soul is taken to be pervasive and

unchangeable. It is still taken to be the performer, enjoyer,
bound and liberated.

(4) According the Advaita Vedanta, Atmas are really not many but
one. This _1sma is pervasive and unchangeablefas with Samkhya
and Yoga. This would mean that actually the AtmZ is neither
bound nor liberated. 1n this tradition, only the inner conscious-
ness is taken to comprise of bondage and liberation.

¢5) According to the Bauddha view, Atma or Citta is many; they
are the performers of Karma, enjoyer and the resort of bondage
and liberation-Nirvaga. They are neither pervasive nor un-
changeable. They comprise only of the series of moments of
knowledge., They continue to be born and die in several
centres like the heart and the senses, simultaneously or in due
order according to circumstances.

The brief description given above clearly suggests that—
.(a) The nature of Atma accepted by the Jaina tradition is an
ancient form based on the conceptions of the Jaina philosophers
in their own expcriences. (b) This is the second stage of the
conceptions of the philosophers of Samkhya and Yoga. It is,
(c) according to the conceptions of the Advaita, only a revised
form of the counception of plurality of the souls as with Sarkhya
and Yoga, while (d) it is only a mix up of the Jain and Samkhya-
Yoga conceptions as approved by Nyaya and Vaigesika., () The
same as approved by the Bauddhas is a form revised by a ratio-
-nal thinking of the Jaina concept.
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Caritravidya

The place of conduct-Caritra in spiriteal evolution can be
known only after we know the nature of Atma and Karma.
‘According to the thinkkers on liberation, the purpose of this conduct
is only to free the Atm3a from Karma. Even alter assuming the
freedom of Atma through conduct, one question remains to be
answered. If Atma is inherently pure, when and why did Karma get
related to Atm3 for the first ime ? Who brought about this relation ?
In a similar way, one more question acrises. If it is assumed that
Karma gets, some way or other, to Atmz that is pure by nature,
is it not possible that once more the relation may arise even
after freedom is attained to through conduct ? All rpiritual thin-
kers give more or less the same reply to these two questions..
Like the philosophies Samkhya-Yoga or Vedanta, Nyaya-Vaigesika
or Bauddha, the Jain philosophy also believes that the relation
between Karma and Atma has no beginning because the first move--
ment of that relation is totally out of the limit of knowledge. All
philosophies have assumed that the relation of Karma, Avidya or
M3ya with Atma is beginningless as a flow; still, individually it
has a beginning. This is so because of the experience of all of us
that the desire for Karma arises in the Jiva through ignorance,
attaéhment and jealousy. Once that the Karma is abandoned out-
right, the perfect and pure form of the Atmz is revealed. Spiritual
philosophers give this explanation as to why Karma and desire
are ‘not °'reborn in it. ‘By ‘its ‘very nature, Atma sides with purity.
Through Cérana-life-force :and ‘other-inherent qualities that have
fully devéloped, the Faults -like ignorance, attachment, jealousy
-étc., are destroyed ‘from -their ‘very roots. This means chat these
‘faults got totally weakened in finding their place in the Atma-
‘tattva that is purified with extreme effort.

The function of conduct is to remove the causes of disparity
ih life. This is ‘known as Samvara in the Jain terminology. Ignor-
‘ance, the ‘basic cause of°disparity is made possibie by the tiue
‘fealization of Atma, the faults like attachment are removed by the
attainment to Madhyasthya —a state of neutrality. That is the rea-
son why only two things are included in inner conduct—(i) know«
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ledge of Atma or vivekakhyati; (ii) Madhyasthya or victory over faults
Jike attachment and jealousy. Only. those means like meditation,
vows, Niyama, austerity etc. that nourish inner conduct are accep-
table as external conduct.

The evolution of spiritual life is dependent upon the develop-
ment of inner conduct. The order of this development as gunasthanas
is described in full details in the Jain tradition. For those who
sre ~nxious to know the order of evolution in the spiritual sphere,
the Yogasastra lays down the renowned stages such as Madhumati,
the Buddhist scriptures lay down Sotapanna etc. The Yogavasistha
lays down the famous basis of ignorance and knowledge and the
Jain tradition stresses gunasthznas-modes of virtues and Yogadrstis—
yogic visions, Compararive study of all these is very much inte-
restin> and useful. 1t is not passible to describe all this bere in
details. Interested readers may consult other published writings. *

instead of describing the fourteen Gunasthanos, | narrate here
in brief just three stages and in these the Gunasthanas are inclu-
ded. The first is Bahiratma-external Seif in which there is no rise
- of Agmajninz-knowledge of the Self or Vivekakhyati: the second
is Amtoratmi-inner self-in which the knowledge of Atma arises, but
blemishes like atitachment and jealousy get mild in their effect and.
yet continue to show their influence; the third is the Paramatma-
Atma the supreme-in which the siate of detachment reveals itself
on account of attachment and jealousy being completely uprooted.
Lokavidya

In Lokavidya the form of the Loka-world is described. The
coming together of the two-Jiva and Ajiva constitutes Loka. Cetana
and Acetana are the two elements that are never created by any
body and they never die. Still, through their inherent nature-
Svebhava, they attain to different results. The only element that
can deeply influence the Ceguna-life-force during the period of its
material existence, 1s the heap of atoms that are lifeless, They
come in contact with the Cetans tn different forms and delimit its

#* Vide < Paratattva-1 ° p. 142-Paper ¢ Bhirativa DarSanamin Adhyatmika
Vikasahrama’'.
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powers. The natural and original powers of the life~force are such-
as to make it free from the influence of the gross eiements some
time or other when the correct direction is obtained. The sphere
of mutual influence of life and lifelessness constitutes Loka and
freedom from that influence is Lokanta. The conception of the
sphere of Loka as found in the Jain tradition is very much similar
to the conceptions found in Samkhya-Yoga, Por3ana and the
Buddhist traditions.

Like the Nyaya~Vaigesika, the Jain tradition accepts the atomic
theory; it does not accept the concept of Prakrti like Samkhya—
Yoga. Still, the nature of the atom as approved in the Jaina
tradition is very much similar to the opature of Prakrti as approved
by the Sarmkhya tradition,; not so with the nature of the atom as
accepted by the Nyaya-Vaisesika tradition, This is because the
atom as approved by the Jaina tradition is the resultant like the
Prakyrti of the Samkhya, and not unchangeable with the Nyaya-
Vaisesika. That is the reason why just as the same Prakrti becomes
the upadzna-—-material cause of the material creations bke
the earth, water, light, wind etc., in a similar manner, just the
same atoms result in the different forms like earth, water, light etc.
The Jaina tradition does not believe, like the Nyaya-Vaigesika that
the material atoms of earth, water etc., are basicaily of different
genre. One more difference should also be noted. It is that the
atom accepted by the Jainas is so very much more subtle thano
the one acceptable to the Vaisesika that in the end, it becomes
Avyakta—unmanifest like the Praketi of Samkhya. The Jaina theory-
of endlessness of atoms is not much dissimilar from the theory of
multiplicity of Prakrti that is in line with the plurality of Purusas.
as approved by the ancient Sarmkhya theory.1

Jaina view and Ilivara

The Jaina tradition, like the Samkhya-Yoga, Mimamsz etc.,
looks upon the Loka as beginningless and endless in its fluid form,
Jt does not accept its creation and destruction as the Pauranika
and Vaifesika views do. There is therefore no place whatsoever for
I¢vara as the creator and destroyer inthe Jaina tradition. ThelJain

1, Vide rSaddarsanasamuccaya’ Gunaratra tiki, p, 99
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doctrine lays down that every Jiva is the creator of its own world.
" According to the doctrine, philosophically, every Jiva has the pot-
ential of becoming I ¢vara, and this fact reveals itself at the time
of liberation. This godliness itself becomes an object of worship
for the common man. The [ jvara acceptable to the Yogagastra is
also just an object of worship; he is not creator or destroyer. But
the Jaina and Yoga vary in their outlook. The 1¢vara accepted by
the Yogasastra is of a different status than the other Purusas
because he is ever liberated; not so the Iivara in the Jain scrip-
tures. The Jain scriptures state that livarahood is to be attained
to by hard effort and is therefore attainable by all the sadhakas
and all liberated Jivas deseive to ke worshipped equally as Isvara.

Srutavidys and Pramanavidya

Srutavidya is a truth-aiming collection of the thoughts of all
tbe preceding renownéd thinkers right from the ancient days and
on ones own thoughts based on ones self-experience. Its aim is
that no truth abiding thought or line of thought should be disre~
garded or igonored. That is the reason why thc Jaina Srutavidya
has continued to develop with the development of every new lore.
That is the reason why first the Sadadvaita of S&mkhya was adopted
as Samgrahanaya, but later on the thinking on the non-duality
of Brahma-Brahmdidvaitavada found place after the development
of the thinking on it. In the same way, the ancient iheory of
moment and adopted as Rjusdtranaya. With the development of
Mahzayana thinking, all the four famous Buddhist lines of thou-
ght-Vaibhasika, Sautrantika, Vijnanavada and Sanyavada were
accepted as Rjusiitranaya.

The sphere of non-extremism is so wide and expansive that
all worldly and other-worldly lores beneficial to human life find
their proper place in it. That is the reason why, in addition to
the other~worldly lores, worldly lores bave found place in the
Jaina Srautavidya.

In the Pramanavidyd, we come across a detailed analysis of
all types of knowledge as direct proof, inference, etc., their means
and their weakness and strength. There also, non-extremism is
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made use of in such a manner that no appropriats thinking of
any philosopher is disregarded or ignored; actually all knowledge-
able thinking related to knowledge ana its means is appropriately
included in it.

The narration so far pertains to nan-violence and non-extre-
mism that are the very life of the Jaina tradition. Just as Prana
cannot be retained without body, similarly dharmaprana cannot
exist in the absense of a dlarmaSgrira. The religious body of
Jainism exists in its varied forms as Sahgha-formation, literature,
religious places like tirthas, temples etc.; its architecture, sculpture,
its modes of worship, its libraries with rich collections of manu-
scripts and so on.

[ Darsan aur Cintan, pt. 2, pp. 116-131]



Chapter 3

HOARY PAST OF NIRGRANTHA CULT

Priacipal Sramana Cults

The cult opposed to the religious cult known as the Brahmanic
or Vedic cult is S’rama:qla cult, It positively existed in India in
some part or other in some form or other just along with the
spread of the Vedic cult. The branches and sub-branches of the
éramaljla cult were so many and of these the names of Szmkhya,
Jaina, Bauddha and Ajivaka are famous. In the beginning many
of these were diametrically opposed to the Vedic cult, but in due
course they merged in the Vedic cult due to one reason or another.
To iflustrate, we can give the names of the Vaisnava and Saiva
cults, Ancient Vaisnava and Saiva Agamas were not only different
from the vedic tradition, they even opposed it. That is the reason
why the Acaryas who uphelp the Vedic cult, looked upon the
ancient Vaispnava and Sdiva Agamas as opposed to the Vedas and
therefore outside the pale of the Vedas. To-day, however, we can
see that the Vaispava and Saiva traditions and their branches,
‘have merged: completely in the Vedic cult, and are taken as Vedic.
In spite of this, there are some Sramana cults that call themselves
non-Vedic; even scholars of the Vedas know them to be so. The
domipant ones here are-the Jaina and Bauddha.

A general and brief acquaintance of the Sramana cult is this.
It does not accept the supreme authority of the Vedas as not
composed by any human being or eternal or composed by god.
It does not accept the supremacy of thc brahmin class because it
acts as Purohita. The Vedic cult accepts this authority of the
Vedas and brahmins in the present context. All the Sramana
traditions take the best and noblest personality in their cult as
the promulgator and take his words as the final authority. They
prefer virtues to the race as higher and nobler and accept only
the Samnyasi or the recluse as the preceptor.
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Nirgrantha Cult is Jainism : Some Proofs

In the ancient times, in most of the Sramar;a traditions, the-
words used generally for the preceptor or the recluse were these~
Sramana, Bhiksu, Anagara, Yati, Sadhu, Tapasvi, Parivrgjaka,.
Arhanta, Jina, Tirthankara etc. The Jain cult, like the Bauddha
and Ajivaka, also uses these very words for its preceptols. But
there is one word which the Jain cult and only the Jain cuit has
used right from the beginning in its history for its preceptors.
The word is Nirgrantha ( Prakrit Niggantha-Acaranga 1.2, 1.108)
according to Jain Agamas; Nirgranmtha is ¢ Niggantha’ according to
the Bauddha Pitakas. We can state even to this extent that in no
tradition except the Jaina has the word ¢ Nirgrantha’ become pro-
minent or conventional. That is the reason why the Jaina scriptures
are known as ¢ Nigganthapayavana’, i.e., °Nirgranthapravacana’,
In no other cult is this word used for the scriptures.

The relation that persists between the Nirgrantha cult as sta-
ted in the Agamas with the Bauddba Pitakas is not to be found
with the Vedic or Pauranika traditions, These are its reasons.

(i) The Jain and Bauddha cults being Sramana cults, there is a
fraternal relation between the two,

(ii) The promulgator of the Bauddha cult and the last promulgator
of the Nirgrantha cult Lord Mahavira, were contemporaries,
Again, they passed their lives in the same or similar sphere,
Their sphere of activity was, n.ot only one region but one city,
one street and just one family. The followers of both were
used to meeting each other now and again and used to dis-
cuss, in a friendly or challenging manner, the preachings and
conduct of their respected preceptors. There were so many
followers who changed their loyalty from one cult to the other.
This happened as if the followers of Buddha and Mahzvira
were very close neighbours or family members. It should be
conceded that this happened as if so many members of the same
family held different beliefs as it is seen even to-day.

(iii) Buddha and his contemporary pupils have described so many
matters of the Nirgrantha cult as if they were eye-witnesses,
even though the description might be only incidental and critical.
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The references therefore to the thought and conduct of the:
Nirgrantha cult that we vome across in the Bauddha Pitakas, is
historically very important. Later on we have references in the:
works of the Buddhist sects about the Nirgrantha cult and we
have references to the same in the Agama literature, If the two
are compared, we have no doubt that both are equally authentic
even if there be two opposed sides. The composition and collections
in the Bauddha Pitakas and the ancient Nirgrantha Agama are
more or less the same.

Buddha and Mabzvira

Buddha and Mahavira were near contemporaries. Both suppor-
ted the éramar_la cult. We caanot yet derive any conclusions without
knowing the distance of time between the two. The first difference
is this. Starting with his great voyage-Mahabhiniskramapa he
propagated his new path or dharmacakra, He condtinued acceptance
and rejection of the different tapasvi and yogi sects during the
course of these six years. The path of dharma, however, which:
Mahavira had acquired in his family tradition was accepted by
him. He proceeded further on the same path, brought about
change and improvement in it according to his own understanding:
and capability. The path of Buddha was that of rejection of old
sects and the establishment of a new religious order; the path of
Mahavira was simply that of reconsideration and research in his.
family-religion. We therefore see that Buddha evaluates at several
places, the thinking of the sects rejected or accepted by him and
states : ‘* The leader of this particular sect holds this belief,
another holds this. I do not agree with them; I hold this view .
etc. Nowhere in the Pitakas does Buddha state thus-¢“ What I
hold is only inherited from the old; I am only its propagator.”
There is only ore sentiment at the root of all statements of
Buddba. It is that “ My path is the resuilt of my own pursuit.”’
.Mabhavira does not say so. The proof is that once afew followers.
of Parsvanatha asked some questions to Mahavira quoting the auth-
ority of the words of Parsvanatha who brought them to his own
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fold!t This is precisely the reason why Buddha has not co-ordi-
nated the views of any predecessor or contemporary with his own;
he has expressed the traits of his own outlook. Mahzvira has not
done this. He has co-ordinated his own reforms and changes with
the then followers of Pariavanatha,2 The path therefore of
Mahavira is suggestive of the inclination of co-ordination with
the sect of Parsvanatha.

Another point to be drawn attention to is the life-time of
Buddha and Mahavira. Buddha attained Nirvapa at the age of
eighty; Mahzvira at seventy two. It is now more or less a proved
fact that Buddha preceded Mahavira in Nirvapa.8 Buddha was
slightly older than Mahavira. Again, when Mahavira independently
'started preaching of his religion, Buddha had already established
his cult. Buddha was expected to gain strength from more and
more of followers of his path; Mahavira bad. to keep within
his fold and influence the oldi followers of Parsvanztha in addition
to winning over new followers to his cult. Buddha could not have
succeeded in the formation of his Sapgha without a complete eva-
luation and rejection of all other contemporary sects. Mahavira's
problem was slightly different. He brought to his own fold the
-contemporary followers of Parivanatha on the strength of his own
conduct and the strength of his own personality, which won theip
hearts.

The problem therefore, of recruitment of new followers: wag

pot as acute for Mahavira as for Buddha, It is, therefore, full of
-criticism of cthers.

Tafluence of Nirgrantha tradition on Buddha

Buddha discarded several sects one after the other, before he
established his own path. One of these was the Nirgrantha path,
Buddha has narrated his own life.4# On reading this and compar-
ing it with the conduct describ:d in the Jaina Agamas, it can be

1, Bhagavati 59. 225,

2. Uttaradhyayana, Adh. 23.

3. Virapirvdaa Samvat aur Jain Kalaganana-Bharatiyq Vidya pt, 3, p, 177,
4.  Majjhirnanikaya-S. 26-Fudhacarita (in Gnjarati) by Prof, Kaustambi.
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known without doubt that Buddha had passed some time of his

life in the Jain cult as in others. Mahavira had not carved his
path during the period of the Szdhani® of Buddha and at that time

in castern India there existed no sect other than the Nirgrantha
paih of Parivanatha. This shows that just for some time, Buddha
passed his life in the Nirgrantha cult of Parivanatha. As a result
of this, Buddha severely attacks austerity-tapas that was firmly
established in the Nirgrantha colt when he analyses its conduct
and thought. During the course of this attack, he describes in
fairly good details, the Nirgrantha cult in its own terminology.
The time of preaching of Buddha and Mahavira was the same for
some years. It secems further that they toured the same regions
without ever meeting each other. That is the reason why the:
Pitakas refer to Lord Mahavira as **Nataputta Niggantha®’.

Four Yamas and Buddhist Cult

The great vows—Maharratas of the Nirgranthas ace discussad
in the Dighanikdya and Samyuttanikaya of the Bauddha Pitakas.!
In the Samajjaha sutta of Dighanikaya of the Bauddha Pitakas,.
Ajatasatru-Kunika, the son of 'Sregika—Bimbisa‘ra gives a narration
of his meeting 'with Jnataputra Mahzvira. In this, Juataputra Mah-
avira tells that the 'Nirgrantha is controlled by the Caturyama
Sarhvara; only such a Nirgrantha is of controlled self-yatszmai--and
steady self-s¢hf¢atma. (n the same way, a person Ninka by name, tells:
Buddha that Jfataputra Mahavira is compassionate, clever and:
endowed "with' Caturyama, the refereuce is in the Devadattasamyutta
of Sarhyuttanik@ya. These Buddhist references inform us that in the
times of Buddha, and even later tiil the Pitakas assumed their final
shape, the Buddhist tradition looked upon Mahavira and his other
Nirgranthas as endowed with Caturyama. ‘Yama’ means a great vow—
Mahavrata, which is also known as ‘Yama® in *Yogagastra’ (2,30). Tili
this time, the Nirgrantha tradition of Mabavira was endowed with
five great vows and it is known by the same designation in the
scriptures and the worldly ways. JUnder this state of affairs what
are we to understand when the Buddhist works know Mahavira

1, Dighanikiya S. 2,
1. Dighanikaya-s. 2, Samyuttanikiya Vol, One, p. 66.
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and other Nirgranthas as holding four great vows ? This is a very
-natural question,

The reply to this question can be had from the Jaina Agamas
;a_vailable then. Fortunate we are that we have, in the then availablc
Agamas, so many levels of ancient thought of the Nirgrantha tradition
that enlighten us regarding the tradition itself as also the condi-
‘tion of the Nirgrantha tradition of the earlier Parsvapatyika,
Agamas like the Bhagavati and Uctaradhyana tell us? that many
Parsvapatyika Nigranthas, who were upholders of four great vows,
accepted the preaching of Mahzvira and adopted the five great
vows as preached by Lord Mahzvira He thus changed the older
‘tradition of four great vows. However, there were some Pariva-
-patyika Nirgranthas who continued the old tradition of four great
‘vows. One more historical problem is this, Why and when did
Mahavira establish five great vows in place of the old four ? The
‘teply to this ¢ why * is given by the Jaina works. They however,
:give no reply to the < when °. Bhagavan Parivanitha had firmly
-established the four great vows of non-violence, truth, non-steaith
.and non-acceptance. But in due course, looseness crept in, in the
Nirgrantha tradmon This looseness went to this extent that certain
Nirgranthas confined the meaning of the word ¢ Aparigraha ’ to
‘non collection, and kept contact with women even without collec-
tion or acceptance and believed that the vow of Aparigraha is not
broken thereby. Bhagavan Mahsvira wanted to remove this loose-
ness and so established the vow of celibacy-Bhrahmacarya—-indepen-
dently of this Aparigraha ‘and tried to purify the fourth vow
thereby. It is not possible to state as to when, during the couarse of
his sermonizing, he established the vow of Brahmacarya apart
from Aparigraha, But the vow was laid down with so much of
-emphasis that the Nirarantha cult came to glorify the five great vows.
Those Pargvapatyika Nirgranthas who remained aloof from the five
great vows of Mahadvira almost ceased to exist in no time. If the
four great vows were not mentioned by the Bauddha Pitakas and the
Jaina Agamas, we would not have known that for a time this
tradition upheld four vows.

1. The Mahavira Issue of ‘Utthana’ (Sthanakavaisi Jain Conference, Bombay, P.46)
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We come to know automatically from thjs discussion that in
+the beginning, when Jaataputra MahAvira took to the initiation
-of the Parsvapatyika Nirgrantha tradition, he had adopted only
four great vows. But looking to the position of the cult he undes-
took reform now and then. The dialogue and discussion that took
place on these in the ancient Nirarantha ftradition are partially
revealed in the dialogue between Kesi and Gautama in the Urtta-
radhyayana sqitra. Certain Parsvapatyika Nirgranthas doubted and
asked this. If liberation is the only aim of both Pzrivanztha and
Mah®&vira, why do we find difference in their preaching regarding
‘the great vows ? Ke§i Submitted this question before Gavtama
and the latter clarified it. Kesi was delighted and he accepted the
-order of Lord Mah3zvira. "

We can easiliy came to the following conclusions on the basis
of this discussion—

(1) Before Mahavira, there was a custom of acceptance of four
great vows at least from the time of Pir¢vanitha. Mahavira
slightly changed it and developed it into five great vows. Only
this developed form is, without any cofitroversy whatsoever,
accepted by all Jain sections, while the ancient custom of four
great vows is preserved only in the Scriptures.

-(2) Buddha himself and all the Bhiksus who were his contempo-
raries and followers, looked upon the Nirgrantha tradition as
eomprising of only four great vows; they did not know of
the iaternal reform that brought these to five. They repeatediy
gave expression to what Buddha stated once and what became
popular in the common public, in their works,

Buddha has laid down five Silas or vows. These are simi'ar
to the Yamas of the Nirgrantha tradition from the viewpoint of
number, but with a difference, It is that the fifth vow is Aparigroha~
non~acceptance in the Nirgrantha tradition, but it is abandonment
of wine ete, in the Buddhist tradition.

It is truec that four Yamas are referred to at several places in
the Buddhist works, but its meaning in the original Pitzkas and
sits Attha stories is wrong and lacks in clarity, What is it due to ?
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In the first instance we would be surprised that the Buddha writers
were ignorant of and unclear about the Nirgrantha tradition in
their neighbourhood that was contemporary and renowned and
had accepted four Yamas. But when we consider the position of
the cult then, our surprise disappears. No cult has even given
full justice to the other. It is possible that in the beginning Buddha
and his contemporary pupils know the precise meaning of the
word ¢ Caturyama.’ It was known to all and needed no elaboration.
But with the process of the collection of the Pitakas in progress,
it was found necessary to clarify the meaning of - Caturyama."
Some Bauddha Bhiksus, through the force of his imagination
supplemented the meaning, and with time this continued and
nobody cared to assess whether or not this meaning was acceptable
to the Nirgrantha tradition. At several places, the same thing has
happened about the Bauddhas at the hands of the Jainas. The real
and authentic form of the belizfs of any calt can possibly be
known only from its own works and tradition.

[Dariana aur Cintan, pt. 2, pp. 50-59, '97-100]:



Chapter 4

HEART OF JAINA CULTURE

Stream of Culture

The stream of culture is like the flow of a river. Right from
its origin to its end, it mixes with other small and big streams,
expands and changes and becomes full with other confluences. It
contiaues to acquire some change or other during its course in its
form, touch. smell, taste etc. The culture known as Jaina is also
not an exception to this rule applicable to culture in general.
Who gave rise to the culture that we know as Jaina before it
arose ? In what form did it arise for the first time ? Actually it
is outside the limits o- history, fully and specifically to give a full
and authentic description of this. We can, however, probe into the
heart or essence of this Jaina culture if we ponder over the stream
that has continued to flow in the sphere of its supports; the stream
that exists before us of the ancient flow as it is. '

Two Forms of Jain Culture

Like other cultures, the Jaina culture also consists of two forms ¢
external and internal. External is that which the people other than
those involved in that particular culture can decipher by their
eyes, ears and the other sense-organs, The internal form of culture
is not of this type; this is because only one who merges completely
this form of internal culture. in life can possibly grasp it and
evaluate it. Other people who desire to know it cannot grasp it
theroughly. Such other people can get acquainted with it only
through the way of life of person or persons who have brought the
internal culture to bear on their personalities. Here, [ propose to
narrate that acquaintance of the form or essence of Jain culture
that is dependent only on imagination and inference that result
mostly from my study.

EJ-4
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External form of Jain Caultare

As in the case of the external form of other cultures, in the
Jain culture in its external form, several things are included. Scri-
pture and its language. temples and their architecture, the shape
of the idols and the types of worship, things that are of wuse in
this worship, the habits of food and drink of the society, festivals
and holidavs and so many other things have a typical relation
with the Jain society. These matters are the limbs of the external
culture. It is vet not a rule that wherever and whenever these and
other similar things are present, the essence of the culture is pre-
sent. It sometimes happens that these externals are present and
still the essence is absent; it also happens that even in the absence
of thess the essence of culture might be present. Any individual,
keeping this point of view befors himself and pondering over it
will very easily understand that the essence of Jain culture that
I intend to describe here may be found not pecessarily only in the
persons bora in the Jain society and proclaiming to be Jains. The
esseace s to be understood to be absent if the persons commonly
known as Jains and proclaiming to be Jains are not basically and
internally qualified to be called Jains. On the other side, if the
individuals not claiming to be Jains are duly qualified, this essence
is to be taken to be present—in all probability., Thus, the external
form is limited only to a certain society, it is not easy to come
acﬁoss it in any other society. The essence of culture, however, can
possibly ba foauad in th: foliowers of other society as with the
followars of that particular society, The real fact is that the
esseace of culture or its-soul are so wide and independent that

place, time, rac:, language and customs cannot bind its flow and
bind it to th:mselves.

Esse ice of Jain Culture : Religion teaching abstention

The question is as to what the essence of Jain culture is. It is
that absteation is the very soul of Jain culture. The religion which
presents us with abstention, i.e., destroys the circle of rebirth orasd A
means to this abstention when the religion is born, has developed
and is propagated, is known as Nivartaka dharma, i.e., religion
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-teaching abstention. We should ponder a little over the nature of
‘ancient and contemporary religions in order clearly to understand
‘what Nivartaka dharma means,

-Classification of Religions

If we were to classify the internal form of all the living reli-
gions of the world and religions whose history is available more
or less, they can be divided into three types :

(1) The first is that which ponders over only the present birth.

(2) The sccond is that which brings into consideration birth and
rebirth both,

(3) The third is that which considers birth, rebirth as also begia-
pning and end or uprooting these. '

.Anatmavzada

in remote ancient times as to-day, there were thinkers who
were not inspired by any conception of happiness beyond that
in the present life. They were not inspired by any such idea and
-did not think it proper to pass their time in the pursuit of its
means. Their only aim was enjoyment of the happiness only of
the present life. They collected all the means to fulfil this aim.
They heid that whatever man is he is so only till the present birth
persists. To them the meaning of rebirth was, at the most, propa-
gation and continvance of the family~line through children. Man
is not going to be reborn to enjoy the fruits of all the good
actions that he performs in life. The fruits of our actions may be
reaped by our children or the society. If this is to be designated
‘ rebirth °, there is no objection. The class of persons who thought
on these lines are known in our ancient Scriptures as AnAatmavadi
or atheists. Later on, this class was designated Carvakavadi, From
the viewpoint of this group, all aims worth making an effort for,
are simplv worldly eprjoyments, The Carvakans did not conceive
of any dharma as a means to this; they did not conceive of any
rules or prescriptions for the purpose. They can therefore be known
as exerting only for passion-Kama, or, at the most believing in
two efforts —Kzma and Artha.
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Pravartaka Dharma— Prescriptive Religion or Religion of activity:

Another class of thinkers no doubt takes physical joys oflife
to be an end, but they also believe that the bhappiness that is
possible to be had in this life also continues in the births that
follow after one is reborn on death, In this manner, the series of rise
and fall of physical and mental joys continues. If we want to be
happy in the other birth as in the present cme, or if we want to
acquire greater happiness, we should resort to religious deeds also..
Earning of prosperity may become a means useful and beneficial
in this life, but religious merit is a must for the high and higher
happiness of other lives. Persons who held this ideology resorted
to various religious works and had the faith of acquiring the higher
joys of other worlds, Thisclass of thinkers is Atmavadi and accepts
higber the theory of rebirth, but its expectation is to scale higher and
heights of happiness and to make this happiness more and more
steady for longer periods of time. Their religious practices are there-
fore known as Pravartaka dharma. A brief summary of this view
would be this. Oneshould try to make onessocial system regularized
and active in such a manner that every member of the society
reaps happiness as per his ability and status and preparcs for
the life after death in such a manner that he isenabled to acquire
greater and more sicady happiness even in the other birth. The
purpose of Pravartaka dharma is to better the birth hereafter along
with the social system. it is not to uproot the life hereafter.
Accozrding to the Pravartaka dharma thus, there are 3 efforts—Puruéz-
rthas. The fourth Puruggriha liberation — Mokgsa—is not conceived
of along with Kama, Artha and Dharmae. The ancient Jrapian
Aryans whose religious scripture was the Avesta and the ancient
Vedic Aryans who believed only in the mantia and Brihmana
part of the Vedas, were all the followers of this Pravartaka dharma.
The < Mimarsz~-darsana’ that was written later in the Vedic
tradition was of ritualistic nature and a living form of this
Pravartaka dharma.
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‘Nivartaka dharma —Religion of Abstention

Nivartaka dharma is totally contrary to the Pravartaka dharma
described above. The class of thinkers who believed in this and
the other worlds as also in rebirth, who also believed that the
Atmz was subject to the cycle of birth are those who believed in
Pravartaka dharma. But they were not at the same time satisfied
with the happiness high, higher and steady to be attained to in
.one’s series of births. Their vision was this. Howsoever high our
happiness of serics of births may be, we may or may not reap
happiness, howsoever long it may persist; this happiness is to
come to an end sometime or other. If this be the truth, then,
even this lofty and long-living happiness is of a low status in the
end and therefore not worth aspiring after. They were in search
of some happiness, which, once acquired will never die. As this
struck to their mind, they f:lt that acceptance of liberation as a
Purusartha is unavoidable. They began to believe that a state of
‘the Atmza is possible, which, once it is acquired, will rule out the
need of birth or births for the body. They knew this state of
Atm3 as Moksa-liberation or stoppage of births—=Janmanivreti. The
followers of Pragvartaka dharma were trying to reap the joys of this
tife and the life hereafter by higher and higher religious practices.
The followers of the Nivartaka dharmalooked upon these religious
practices not only as incompliete, for, their aim was liberation.
They also looked upon them as obstructive in the attainment to
liberation and therefore to them these religious practices were
absolutely contemptible. The distance in matter of aim and vision
being like thut between east and west, what was worth practising
for the followers of the Fravartaka dharma was contemptibie for
the followers of the Nivargoka dharma. Again, even though Pravar-
taka dharma was considered obstructive with regard to liberation,
the followers of the path found it necessary to invent a path
‘that has a well-founded means for the attainment of liberation.
In seeking thus path, they found out a way that was not depend&ni
upon external means; it was dependent solely upon the purify of
thoughts and means of the Sadhaka. This path of extreme and
perfect purity of thought and behaviour became renowned as the
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path of Nivartaka dharma or liberation. On studying this strange:
and variegated warp and woof of Indian culture, we can clearly
see that in the Armavadi philosophies of India, all except the:
ritualistic Mimansakas are adherents of the dharmas of abstention.
The Buddha and Jaina philosophies, are no doubt Nivartaka, but
even the Vedic Nyaya-Vaisesika, Sarmkhy-Yoga and Upanisadic
philosophies are well-grounded in Nivartaka dharma All these,
whether vedic or non-vedic, look upon ritualistic practices as just
contemptible. They all look upon right knowledge or knowledge
of the Self and the life of dispassionateness based on its knowledge
as acceptable and praiseworthy. They further believe that only
through this man cap free himself from the cycle of rebirth.

We have stated above that the Pravartaka dharma was society-
oriented. it is here meant that every individual lives in his society
and observes all social duties that are related to his Lfe in this
world and all religious duties that are related to his life hereafter.
Every individual is bound in debts such as, to the sages, ancestors
and gods, that he can be free from them only by study, contiru-
ation of family line and performance of sacrifices etc., respectively.
It is proper for an individual tu ponder over his negligible desires;
but a total apnihilation of these is neither possible nor desirable.
According to the Pravortaka dharma, the stage of the householder
is a must for all individuals; and for him no development is possible
by trasngressing these.

Nivartoka dharma is individuoalistic. It originates from the
intense inclination of self-realization. It therefore very naturally
inspires the person desiring liberation to seek answers of these
questions : Is there anything like Atmatattva or not ? If yes, what
form does it have ? How is it related to other eclements ? if its
realization is possible, by what means, etc. These questions cannot
possibly be answered in the absence of pondering, meditation,
austerity and an absolutely detached life. Such a realistic life is-
possible oply in case of certain unique individuals; it is not
possible that it may become socio-oriented. That was the reason
why, as compared to Pravartaka dharma, the sphere of Nivartaka:
dharma was very much limited. For the Nivartaka dharma. there.
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was no bondage of the stage of the bousehclder, because it did
not depend upon the perusal of desires, but their suppression.
That is the reason why the follower of Nirvartaka dharma does
not believe that he is bound by ail social and religious duties. In
his view, the main duty of an individual is just ome and it
is to resort to the path of self-realization to the best of his

ability and try to annihilate all desires that create an obstruction
on it,

Inf uenc « ard Levelopnent of Nivartaka Dharma

It seems that Nivartaka dharma was in prevalence in some
form or another in some part of the country when the Vedic
Aryans, the followers of Pravartaka dharma came to this country
for the first time. In the beginning, there was a c’ash between the
followers of these two paths. Yet the very few foilowers of the
Nivartoka dharma by their austerity, method of meditation and
detached conduct, slowly and steadily influenced the common man
in the then society This attracted several followers of Pravartaka
dharma to itself, resulting in the development of Nivartaka dharma
in so many forms in so many institutions. In the end, the result
of all this was that the followers of the Pravartuka dharma who
opined originally that the dharma was based on two stages-those
of studenthocd and householder, added tbtoth Vanaprastha and
Samnyasa to its fold. With the rise of so many institutions of
Nivartaka dharma and their expanding influence in the socijety,
followers of Pravartaka dharma started proclaiming that the path
of renunciation directly from the stage of studenthood and with-
out entering into the stage of the householder was possible, per-
missible and logical. Thus, there arose a co-ordination of the
Pravartaka dharma in life, and its fruit is visible today in the
philosophical literature and the life of men of the world.

The seers who were born in the line of the Brahmins who
followed the Pravataka dharma and had stil fully adopted the
Nivagrtaka dharma, revealed the great glory of the Nivartaka dharma
by their own thinking and life. They still approved of the Pravar-
taka dharma that was their ancestral wealth together with the
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authority of the Vedas on which it was based. The primary seers
of the Nyaya—Vai&egika and Upanisadic philosophies were such
pbilosbpher—sages. There were some supporters of the Nivartaka
dharma who forcibly opposed the ritualism that obstructed the
progress of austerity, meditation and self-realization. They still
did not question the authority of the vedic literature that was the
basis of this ritualism. One such great person was Kapila, the
promuigator of the Samkhya philosophy. That is the reason why,
though the Samkhya-Yoga philosophies were basically opposed to

Pravartaka dharmn, the two ultimately merged in the Vedic
philosophies.

The process of co-ordination of this sort went on for centuries
in this country. Then there arose extremists in both these dharmas
who did not accept the dharma opposed to one’s own or even accept
it as good. Even before Lord Mahavira and Buddha, so many
followers of this extreme Nivartaka dharma were known. In the
times of Mahavira and Buddha, however, there were so many
institutions that nourished this Nivartaka dharma and also those
that very strongly opposed the Pravartaka dharma. Till this day,
in all the classes of the society, high and low, various austerities,
varied paths of meditation and so many conducts based on renun-
ciation developed and influenced the society under the shadow of
this Nivretidharma, so much so that in the time of Mahavira and
Buddha, there developed a fierce tide of opposition between
Pravartaka dharma and Nivartaka dharma. Proofs of this can be
had in the contemporary Buddha and Jaina as also Brahmin lite-
rature. Tathagata Buddha was such a mature thinker. He was so
very much firm in his conviction that be did not, in any way,
give shelter to the beliefs and ccriptures that had their basis in
Nivartaka dharma. Long time sage Mahayira too was ah extreme
follower of Nivartaka dharma. As a result we find that in both
the cuits, the Buddhist and the Jaina, so mady Brahmins who
followed the Vedas were converted. They made no effort to esta-
blish the authority of the Vedas in the Jaina and Bauddha liteta-
ture; nor did they give sanction to any sacrificial ritualism.
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‘Bellefs and Thoughts of Nivartaka Dharma’

"Gentaries back, slowly and steadily, so many beliefs and con-

‘duct that had already developed as limbs of Nivartaka dharma upto
‘the time of Mahavira and Buddha, are as follows in brief ;

(M)
(2)

(3

{4)

{3)

{6)

Purity of the Self is the basic aim of life and not the
importance of the status - this—worldly or other-worldly.

Completely uprooting the spiritual delusion, nescience and the
desires born thereof in the fulfilment of this purpose.

Acquiring spiritual knowledge for this purpose and thereby
making the dealings of the world bereft of desire. Following
various types of dhyina and Yoga paths and various types of
physical, mental, oral and other austerities and the observance
of thiee, four or five great vows.

Taking as authority only those words and statements that
describe spiritualism as stated by men with spiritual experience.
They looked upon as authority not those statements that are
divine and not composed by human beings or works written
in some special language.

Only spiritual purity should be ltooked upon as the only test
of the qualification and teachership, and not any particular
c¢lass by birth. From this point of view, even woman and
Sidra have the same right to religion on equal status with
Brabmins and Ksatriyas.

Prohibition of the use of wine, meat etc. in religious and
social life. These are traits of Pragvartaka dharma in which
conduct and thought differed. These were rooted deep in the
land and were getting stronger day by day.

Nirgrantha Cult

Of the institutions and cults that had the abovementioned

traits, there was one ancient cult of Nivargoka dharma which
contmued to evolve in its own way centuries before Mahﬁv:ra.
in the _same cult earlier, renowned personahtnes were born. They
were szhmandana R;dbhadcva, Yadunandana Ncmmatha, and
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Pargvandtha the son of the king of Kzi1. They were the approved!
great men of the cult. With the passing of time, so many names
became renowned in the cult. The pames— Yati, Bhiksu, Muni,
Anagara, Sramaga etc. became current in the cult However, when
Mahavira took up the leadership of the cult, the cult became
better known as ° Nirgrantha Cult’. In the sects following the
Nivartaka dharma, the word * Jina’ was used for the individuals
who had scaled very lofty spiritual heights. But in the umes of’
Mah32vira, and for sometime after him, the word ©Jaina’ was
not used for the sadhus and householders who followed Lord
Mabhavira. Today, the word ‘Jamna’ denotes the recluse. house-
holder and all followers of the cuit nourished by Mabhzvira. For
this the words used were ¢ Niggantha’ and ¢ Samanovasaga .

In place of the prayer and worship of heavenly gods like
Indra-Varupa etc., the Jainas worship ideal, perfectly pure human
beings. But the gods and goddesses, banished from Jain thought
and conduct, which has no alliance whatsoever with the aims of
the Jain culiure, again entered in the prayers and worship of the
Jains, may be in a minor form. The Jain tradition gave place to
human idols as a symtol in its prayers and this is consistent with
its aims. But with this, so much of decoration and show gathered
reund this and this is totally inconsistent with its aims of absten-
tion. It was the purpose c¢f the Jain culture to raise up women
and Sadras and to give to them an honoured place in the society.
This aim disappeared to such an extent that they stopped out-
right the very process of the adoption of Sudras ! They further
raised the wails of race known to the Brzhmana dharma. It fur-
ther happened that in the areas where the Brabhmanpa tradition
dominated, the Sadras were debarred by the Jains as non-Jains.
Jains who prided in their opposition to race distinctions, thus
created new race distinctions particularly in south India and
declared women to be incapable of full spiritual qualification.
Evidently this is the influence of begotted Brahmanic traditioun.
Lores such as those of Mantras, Jyotisa etc., which are in no way
related to the aims of Jain culture, also found place in Jainism;
even the Anagiras who accept spiritual life also adopted these
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Jores! The Sarhskaras such as those of initiation—Yajiopavita,

which bad originaily ro relation with Jain culture became a part.
of it in south India in the middle ages. For this purpose, a class -
of purohitas found a permanent place in the Jaina tradition as
with the Brahmana tradition. Rituals that precisely imitated
sacrifices etc., also entered the ceremonies. Al! these and many
other small and big things happened because the Jaina tradition
and culture had to protect those of its followers who had come
from other cults, or those who could not protect themselves from
the thoughts and conduct of other sects.

Let us how examine in brief how the Jaina culture influenced
others. Actually as a doctrine, Jainas believe in compassion towards-
al beings as others do, But the emphasis that the Jainas laid on
protection of animals and the great enthusiasm with which they
bave worked on it had far-reaching consequences in the historic
age. Wherever Jainas influenced one or the other sphere of society,
whenever they did this, a strong impact was laid on the common
man regarding protection of animals. This happencd 10 such an
extent that in many parts of the country those common men who
proclaimed to be non-jains or believed themselves to be opponents of
Jainism also started entertaining a dishke towards violence to all
living beings. It is due to this impact of non-violence that the-
thinking and conduct of so mapy ron—jain trzditions such as the
Vaispava have completely severed themselves from the ancient
Vedic tradition, The same thing happened in the matter of austerity.
All persons, be they recluses or householders, stoop towards Jaina.
austerity ~ fapasya. This had so much of impact on the neighbouring
societies that they too adopted so many Sattvika austerities. Gene-
rally the common sociely had great regard aund respect for the Jaina:
tapasya, to such an extent that being attracted by it, even muslim
emperors and their other able officers have greatly respected it,.
have given several facilities to the Jainas.

The Jainas have tried very hard to bring an end to or to lessen-
the seven addictions wine, meat etc. The effort went to such an.
extent with the Jainas that they were enabled to impart good.
samskaras on so many races that were drowned ia these addictions..
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The Bauddha and other cults were trymg with all strcngth at thexr
-‘command in the same sphere, but the effort of Jainas contmues
-even to-day. The result is that wherever the Jaina infuence is st:-
ong, evén muslims and other non—vegetai‘iéns hesitate in the pliblic
use of wine and mutton. Lokmanya Tilak has rightly stated that
in areas like Gujarat state where protection of animals and vege-
tarian food dominate, it is the impact of Jain tradition,

One original doctrine of Jain thinking is that every problem
should be considered, thoughton and analysed from the maximum
possible sidss and angles of vision, and, in controversial matters
one should trv to understand the view of the opponent with the
same sympathy with which one views ones own side. Decision
should be arrived at in ths end about the worldly dealings only
in a spirit of co-ordination. In reality, the doctrine is working in
the life of all thinkers in one form or another. In its absence
life in society will not be systematic and no peace will be possi-
ble. Still the Jaina thinkers have discussed the doctrine so much
and placed so much of stress on it that even the most begotted
-opponents of it also derive sonie inspiration or other from it, The
Visistadvaitavada of Rzmanuja is only non-extremism based on
the Upanisads.

Ideals of Jaina Tradition

In order to understand the essence of Jain culture, we will
have to get ourselves acquainted with those few ideals of its
tradition that are equally acceptable to and worshipped by all.
The most ancient ideal before the Jain tradition is that of Rsa-
bhadeva and his family. He passed the major time of his fife in
intellectually unburdening himself of the responsibilities that had
‘befallen him along with the responsibility of ruling over his sub-
jects. Hz taught reading and writing to the most illiterate in his
days. He taught carpentry, agriculture, pottéry etc.,, —avocations
that were useful in life to those who knew 5o occupation, He
gave to them lessons in mutual behdaviour and the way to observe
qules of a decent life. He entrustéd hii son Bharata with the
Tesponsibility of governance of his kingdom after he was convinced
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that he will be able to undeatake all responsibilities of ruling
and protecting the subjects. Then it was that he left his houvse

and became a formidable topasvi in order to resolve deep spiritual
problems.

Rsabhadeva had two daughters-Brahmi and Sundari Dy name.
The custom of marriage between brother and sister was prevalent
then. Sundari protested against the custom and deeply influenced
her brother Bharata by her gentle austerities. The result was that
Bharata gave up the idea of marriage with her and fusrther became
her devotee. In the Yama-Yami stkta in the Rgveda, the brother
Yama refused to marry his sister Yami, while here, the sister
Sundari converted the demand of marriage by her brother Bharata
into austerity.

Bharata and Bahubali, the two tons of Rsabhadeva, fought
fierce battles for the kingdom. It was ultimately decided to solve
the problem by a duel. Tte fierce blew by Bharata failed. 1t was
then the turn of Bahubali who was more powerful. Just as he was
about to give a blow to Bharata by his fist, te thought that with
the blow of his fist his brother would suffer. He converted the
moment of victory over bis brother into a victory over his own
Self. He thought on these lines. Real victory lies in conquering
the ego and desire rather than sowing the seeds of family feud
and revenge and counter revenge by victory in battle for the king-
dom. He used his power only on anger and pride and set a living
example resisting revenge by non-revenge. The result of this was
that in the end even the covetousness and arrogance of Bharata
were also destroyed.

There was a time when non-vegetarianism was prevalent not
only in Ksatriyvas but in other classes in society. In daily meals
social festivals and religious functions the killing of animals and birds
was as common and prevalert as the gift of cocoanut and fruits
in modern days. In that age Yadunandana Nemikumara took an
exceptional step. He was deeply moved by the silent painful speech
of the animals to be sacrificed in the dinner on the occasion of
his marriage. He resolved to give up marriage that involved the
unnecessary slaughter of innocent animals and birds! With this
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-serious decision, he refused to -hear anybody and went back from
his marriage-procession. From Dwarka he went straight to the
-Girnar hills and commenced austerities, Right in his young days
‘he discarded marriage with a princess and took the path of medi-
tation and austerity. By his own example he gave such a severe
blow to the age-old custom of slaughter of animals and birds that
the custom disappeared outright from the whole of Gujarat and
fronm the provinces influenced by Gujarat. That brought into pro-
minence the renowned institutions like asylums for animals-
Panjarapoles.

The ideal of the life of Par§-anitha’s life was a little different.
He once took the serious risk of suffering the rage of a short-
tempered sage like Durvasa and his followers, and tried to save a
burning snake from wet wood. The resuit of this is that today
.also even snakes are not killed in the areas in which Jainas
.domipate,

Lord Mabgvira gave proof of his absolute Sidhang of non-
-violence once in the same way., When he was standing in medi-
tation in a forest, a terrific cobra gave a sting. At that time he
-stood unmoved and further experimented friendiiness towards the
snake. This became a living example of the sgtra- ¢ when non-
violence dominates, revenge is discarded (even) in the presenc: of
it [i.e,, the cobral.” He continued to exert all effort to prevent vio-
lence from sacrifices and other religious works Only these ideals
have made the Jaina culture full of vitality and tife. It has const-
antly tried to keep the essence of its ideals alive even in the midst
of countless difficulties at all cost. It lives in the very life of the
religious, social and political history of the country. With every
gvailable opportuanity, recluses and kings, ministers and business-
men have propagated these ideals of non-violence, self-control and
austerity of the Jainas.

I;’.urpose. oi Culture

The only purpose of culture can be to proceed further towards
the bliss of humanity. It can fuifil this purpose only when it is
-gver ready to contribute to the bliss of ones country that has
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-given birth to it and has nourished it. The external traits of aay
culture develop only when it is in ascent and only during that
time they are attractive. Bat the matter regarding the essence of
culture is different. Time mav be of calamity or of ascent, in both
the need of essence of culture is the same. Any culture that does
not contribute on its own to shaping that future cannot live or
win steady ground only on its history or singing of eulogy.

1t would be relevant to think of the Jain culture from this
point of view. We have earlier seen that this culture has revealed
itself from the point of view of freeing itself from activity or

rebirth. The structure of its thinking and conduct is in line with

this aim., But we also see that ultimately the culture did not

remain confined to the individual; it shaped itself into a peculiar
-society.

Abstention and Activity

No society can live in the complex and complicated structure
-of mere Nivytti; it cannot at the same time take to the Sadhana
-of genuine Nivrtti. If some way or other, persons not believing
in Niverti and accepting only the importance of the circle of Pra-
vreti can die by falling a prey to the engulfment of storm and
whirlwind of Psavreti, it is equally true that without rhe support
of Pravyigi, Nivptti becomes only a castle in the air. The historical
and philosophical truth is that Prgvrrti and Nivergi are only two
sides of the coin of human bliss. No man is able to save himself
from faults, mistakes, and sins till he does not engross his mind
in activities that inspire good virtues and are blissful just along
with abstention from blemishes. No sick man can possibly live by
abstaining from unwholesome and unhealthy things; bhe has, at
the same time, to take to wholesome foods etc. The mevement of
new blood in the human body is as much necessary as removing

bad blood from it for life.
Activity leading to Abstention

The Jaina culture has lived right from the days of Rsabhadeva
tq.the modern days some way or other even though it is said to
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be aiming at abstention. This became possible not just on the:
strength of abstention, but on the basis of blissful activities. The
Brahmins, who were activists, adopted the good traits of the path
of abstention and gave rise to an all-pervasive, blissful culture.
It was enlivened in the Gitz and came in its new form through
the useful form that Gangbiji gave to jt. ln a similar way, the
Jain culture of abstention can continue to live only by taking to
necessary blissful activities under the changed circumstances.
Depending upon the basic principles and rules of philosophy and
conduct, and the ideals that are looked upon by it as its wealth,
1t can lead to a happy state that would be blissful for all,

In the Jain tradition the first place is given to recluses while
the householders come only next. When the recluses are asked to
adopt the five great vows, it is only the primary condition for
creating a capability for resorting to the maximum activity in
virtues and taking up activities that nourish virtues. Again, with-
out giving scope to activities that inspire virtues, saving ones self -
from violence etc. is impossible in all respects. Ope who has not
the capacity to adopt the universal great vows at once, is shown
the path of smaller vows-Aauvratas by which he can slowly pro-
gress towards abstention. For such householders, saving themselves
to some extent from the blemishes of violence etc. is laid down,
This should mean that the householders shall first of all try to
save themselves from blemishes. This implies practice to save him-
self from such blemishes. There is a further scriptural order that
he goes on removing one fault after another and gives scope to
the respective opposed virtues. If violence is to be removed, one
shouid reveal in life the virtues of love and unity of Atmz. How
is abstention from untruth possible without uttering truth and
acquiring strength to do so ? If one intends to save himself from
acceptance-Parigraha and covetousness, one should merge his self
into the activities that nourish virtues like contentment and sacri-

fice-gyaga.

What Culture Indiecates
Culture indicates constant lessening of covetousness and delu-

sion, and wants these to be uprooted, without uprooting outright
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activity itself ? Activities that are not possible without ZTyaga
deserved to be abandoned, as for example, passionate conduct and
individual Parigraha. The activities that lead to the maintenance,.
nourishment and its development can be taken up with or without
attachment. Culture therefore only gives an indication of abandon-

ment of attachment.

[Darsan aur Cintan, pt-2, pp- 132-142}

EJ-5



Chapter 5

JAINA PHILOSOPHY

Philosophv is thinking from philosophical point of view, regard-
ing the external and internal form of the Universe and with
regard to its general and particular rules. It would not be true to
state that such thinking arises in any one particular country or
race and people in due order. But since this sort of thinking is a
peculiar form of human nature, it arises more or less in all races
that inhabit a country. Such sort of thinking arises and evolves
due to the coatact of different races; soraetimes even independently
it assumes greater development, and after passing through a gene-
ral background, it divalges into various forms.

The human races that resorted to philosophical thinking right
from the oldest days, are not all iiving to-day. Bven their history
of development in due order is not available to us. But on the
basis of the material available to us to-day, and the little or more
that we know about it to-day, we can state, without any controa-
versy one thing. Whatever be the different streams of philosophical
thinking, sometimes visibly opposed to each other, these have one
common form. It is to find out the secret of the general and per-

vasive rules that govern the external and internai form of the
universe.

Origin of the birth of Philosophy

No human individual is perfect right from the beginning.
Right from his childhood, man passes through different states,
entiches his experiences and following that advances in the dire-
ction of perfection. This applies to human races also. Different
states beginning with childbood are found with human race also.
The life of the race is very much longer than that of the human
individual. It is therefore natural that the period of the different
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-states liks childhood etc. of the human race will be far longer.
Wheu th> human race came on the lap of nature and opeued its
feyes for the first time to view the universe, wonderful and magical
thmgs and events stood before it. His attention was drawn to the
sun, moon and the world of stars on one side and on the other
the ocean, mountains, wide rivers, the roaring of clouds, and the
sparks of lightning. Human mind proceeded to think on the subtle
at the root of the gross objects. This led to the rise of numerous
questions in its mind. Just as several questions arose in the human
mind with regard to the deep and extremely subtie form of the
external world and the general rules that govern it, several ques-
tions arose in the human mind also with regard to the deep and
extremely subtle form of the inner world. The rise of these ques-
tions is precisely the first step to the birth of philosophy. Nume-
‘rous and varied though these questions are, and even though many
more questions arose from these in future, these can, on the whole
‘be expressed as follows in brief.

Philosophical Questioas

Waza wis this exteraal uaiverse, evid:ntly changing every
moment, born ? From what was it born ? Was it born on its own
or some other force gave birth to it? If it is not born, was this
universe just the same in the past and is so in the present? If
it is born through some causes, should these causes be eternal and
anchanging or subject to change ? Again, are these causes varied
or the external universe was born of just one cause ? The structure
and movement of the universe seems to be systematic and bound
by rules. Is it preceded by som: intelligence or it is just mecha-
nical and proved to be without a beginning ? If the order of the
universe has some intellect behind it, whose intellect is it ? Does
that intelligent element rule over the order of the universe while
being neutra! itself, or it results itself or is seen as the universe ?

With regard to the internal universe also similar questions
arose. Which is that element which enjoys this external universe
or ponders over it ? Is that element, showing itself as ‘Aham’, of
the same nature as the external universe or of a different nature ?



68 Essence of Jainism:

Is this clement without a beginning or born of some cause some-
time ? Agzain, are the so many clements appearing as Aham basically
different, one from the other or they are the creation of some
other basic element ? If these live elements differ from each other,
are they subject to change or they are firm and steady 7 Have
these elements an end or they are endless from the viewpoint of
time ? Again, are these elements limited by body all-pervasive or
limited ?

These and so many similar questions arose in the realm of
philosophical thinking. Answers to these or some of these questions
are found differently in the history of the philosophical thinking
of different races. Right from old days Greek thinkers started ana-
lysing these questions. Their thionking developed in a variety of
ways and it has a very important placs in western philosophy..
Centuries before the Greek thinkers, the thinkers of Aryavarta made
several efforts to find answers to these questions. [ts history is
clear before us, '

Brief classification of Answers

Each question is answered in different ways by the different
Aryan thinkers and there are countless branches of controversies
here. We can yet classify the answers in brief as follows :

One spring of thought looked upon the external universe as
born. It yet stressed its refusal to the universe so born as being
completely new. It stated that just as butter is hidden in milk
and at times reveals itself, this gross universe only continues to
reveal itself from some subtle cause while that original cause is
self-dependent and without a beginning.

Another spring of thought believed that this external universe
is not born of any one cause. It has several difierent causes by
its very nature and even in these causes the universe does not lie
hidden as butter in milk. This external world is created entirely
anew from the synthesis and analysis of different types of original
causes. The first being Paripamavadi and the second Karyagvadi.
Both these streams of thought differ in their views regarding the
birth or revelation of the external universe, but they generally
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‘held one opinion regarding the nature of the internal universe.
Both held that the Armatattva, Aham as it is called, is without a
‘beginning. It has neither resulted from any cause, nor is it born
of any. Just as this Agmatattva is without a beginning, it is also
endless from the point of view of place and time. It is different
in every body; it is not really one.

There was a third thought-stream which looked upon both the
external universe and the internal world of Jivas as the resultant
of some absolute sartageva. 1t also refused to accept any difference
in the original external or internal nature of cause of the universe.

‘Nature of the Jaina Stream of Thought

The three streams of thought mentioned above, can here be
known as Prakrtivadi, Paramsnuvadi and Brahmavadi respectively.
A fourth stream of thovght, more allied to the first two and yet
independent, was also in progress. This stream of thought was
-actually Faramanuvadi, but it did not favour, like the other stream,
ito consider the atoms which are taken as the cause of the external
-universe to be basically of different types; they believed that basic-
-ally all atoms are of the same type. Even though they accepted
the atomic theory, they did not believe that only the universe is
boro of the atoms. Like the Prakggivadis-naturalists, they believed
in result and revelation and consequently stated that the external
universe very naturally results from the heap of atoms. In this
-manner, the tendency of the fourth stream of thought is to accept
‘the result of Prakstivada on the basis of the background of the
atomic theory.

One peculiarity of it was that instead of looking upon the
-entire external universe as revelatory, they looked upon certain
-acts as creatory frons it, The view also stated that there are so
‘many objects in the universe that are born of the cause in form
-of the atom without the effort of any Purusa. Such things reveal
-themselves, like oil from the sesamum 6nly from the cause; they
are not newly born, However, there are so many things in the
sexternal universe which are actually born frong their gross causes,
but -expect the effort of some Purusa. The things that are born
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with the help ot‘ the offort of some Puruga, arc not conccalcd in:
the gross causes like oil in the sesamum When a carpenter collects)
several pieces of wood and shapes these into a horse, the horse is
not concealed in the pieces as i8 oil in sesamum. The horse is
there in form of an imagination in the intellect of the carpenter,
and it takes a concrete form through the pieces of wood. If the
carpenter had so desired, he could have shaped a cow, cart or
any other thing instead of the horse. Extracting oil from sesamum
is a totally different matter. Howsoever expert one may be, he
cannot extract ghee or butter from sesamum. In this way, the rele-
vant fourth stream of thought is atomic and still it was allied to
Prakytivada in the matter of believing in result and revelation, and
on the other side it was allied to the second atomic theory in
matter of action and creation.

This is the belief of the fourth stream of thought with regard
to the external universe; in matter of Atmarattva, its belief was.
totally different from the other three streams of thought. Here the
view was that Atmz is different with every body, but from the
point of view of place all these Atm3s are peither expansive 'nor
steady. The view further opined that just as the external universe
is subject to change, all the Atmas are constantly changing because
they are resultant. The Atmatattva is subject to compression and
expansion and is therefore of the size of the body.

This fourth stream of thought is the ancient source of Jain
philosophy. The stream of thought continued since long before
Bhagavan Mahzvira. It continued to develop and get steadied in
its own way. The clear, developed and steady form of this fourth
stream that we have to-day, is mostly indebted to the thinkiog of
Lord Mahavira. Jainism is divided into two sects—Svctimbara aod
Digambara. Though the literature of both is different, the phlIO-'
sophy of Jainism is more or less the same. Here one
thing lS par;ncularly notable. The Vedic and the Buddhist
cults are dnvxded _into so many small ~and big paths. Some
of thcse hold mutually contradnctory v:ews Their peculiarity is-
that all rhe Vedlc and Buddhlst paths hold duﬂ‘ermg views regard-
ing conduct and ethlcs as also in thc matter of phllosopbxcai:
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thinking. All the paths o! Jainism are based only on conduct and
6’t¥1ics. {o the matter of philosophical thinking, no remarkable
difference is found till to-day. Not only in the history of Aryan
philosophical thought, but in the history of all human philosophi-
cal thinking, there is not a single such example of just the same
stream being present in philosophical thinking.

Eastern and Western Philosophy—A Comparison

A philosophy might be eastern or western, we can see¢ in the
histories of all philosophies that philosophy does not confine it-
self only to speculations on the world, the Jiva and the 1gvara,
each philosophy takes up the question of conduct in each region.
One way or other, to a greater or lesser degree, every philosophy
covers up the analysis of life. There is of course some difference in
this matter m the development of eastern and western philosophies.
Greek philosophy starts just with the questions regarding the
nature of the universe. Later on it gets associated with Christianity,
and the question of analysis of life is added to it. After thisitis
that analysis of life occupies a very important place in one branch
of western philosophy. Right up to the modern days we find that
in the Roman Catholic sect philosophical thinking is associated
with analysis of life. In the history of Aryan philosophy we find
one unique feature. It is that the very starting point of Aryan
philosophy is the question of analysis of life. In the three principal
branches of Aryan philosophy—Vedic, Buddhist and Jaina —analysis
6f life is associated with thinking on the problems of the universe
in almost the same manner. No philosophy in Aryavarta experie-
nces a sense of fulfilment with analysis only of the problems of
the universe. On the contrary, we find that each principal philo-
sophy or a branch thereof lays down its peculiar thoughts on the
world, Jiva and Iivara and then invariably analyses the probfems
of life and end in revealing the process of analysis of life. We
therefore find that every Aryan philosophy in its original Scripture
begins with liberation as the aim and ends in the same, That is
pmcmcly the reason why the Szmkhya phxlosophy ‘holds its ows
typical "Yoga and is mseparable from the Yoga philosophy. Similarly
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we find the basic doctrines of Yoga in the Nyaya, Vaisesika and
Vedanta philosophy. Some peculiar Yoga processes have found
place in Buddhism also. In a similar manner, the Jain philosophy
also has its full thinking on the yogic process.

©Oneness of the basic questions on life-research

We have thus seen that the Jain philosophy has two principal
parts : of philosophical thinking and of research on life. On com-
paring any tradition of Vedic philosophy or Buddhist philosophy
with the tradition of Jain philosophy, one thing is clear that all
traditions differ on two points : One with reference to the think-
ing on the nature of the world, Jiva and 1svara and the other
with regard to the gross and external prescriptions about conduct
and way of life. In matter of life-research in all traditions of
Aryan philosophy on the other hand, there is no difference what-
soever. One may believe in Iivara or not, one might be believing
in Prakrti or atom, one might accept plurality ufsouls or oneness
in all traditions of Aryan philosophy on the other hand. There
is no difference whatsoever. One may believe in 1svara and the
other may not; one might be accepting Praksrei and the other the
atom; one might accept plurality of souls and the other oneness;
one might look upon Atm3 as universal and eternal while the
other may accept the reverse; one might lay stress on devotion
through sacrifice and ritual and the other might lay stress on
renunciation depending upon more stringent rules. These questions
are common to all traditions—Dioes sorrow exist or not ? If it does,
what is its cause? Is the destruction of the cause possible ? If yes,
how ? What should be the ultimate aim of our pursuit ? Answers
to these questions are also the same in all traditions. There might
be difference in words and expression, it might be brief or detailed,
yet all traditions have just one reply that nescience-4vidya and
desire are the causes of sorrow. Their annihijation in possible.
Vidys and destruction of sorrow lead to the annihilation of the
causes of sorrow and that automatically puts an end to sorrow
itself. This is the chief aim of maa’s life. The tradition of Indian
philosobhies is unanimous about the basic thinking oa life-research
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and its rules, 1t would therefore b2 more relevant miialy  to
-analyse its life-research when we mzan to write anything oa Jain
philosophy.

"The Jain process of Life-research

The Jain philosophy states that Atmz is naturally pure ani
-of the form of existence, consciousness and dzligat (Saccidananda).
Whatever impurity, disorder and sorrow ws find in it is due to
ignorance and delusion in an endless flow. Ignorance is to be red uced
and put an end to, delusion is to b3z aanihilatzd. For this th: Jain
philosophy asks us to develop a sensz of dis:riminati>a on one
side and to put an end to the effects of attachmznt aad j=aloasy
on the other. The Jain philosophy divides the Atma into three
stages. When igaorance and delusion ar: very pywerful, th: Atma
fails to ponder over ity reality a1d is not adle to plaze evan ons
step in the direction of truth and permansnt happiness, In this
state it is known as Bghiratma. This is the first stage of the Jiva.
The circle of birth and rebirth, will not pnssibly stop during this
stage and the Atma will really be undaveloped, in spite of all
-development visible from the worldly point of view.

The second stage commences when the power of discrimination
teveals itself and ths power of th:z effacts of attachmoent anl
jealousy gets reduced. The Jain philosophy knows this as Asnsa-
78tmé& —the inner Self, During this stage all worldly activities useful
to the embodied soul are there, but thase are detached in propor-
tion to the development of the power of discrimination and in
proportion to the reduction of attachment and jealousy. Even
though activity persists in this sscond stage, inh:rently the element
of abstention is present.

When several steps are taken and crossed in this second stage,
the Atm3 attains to the state of Param&itma. This is the final and
perfect stage of life-research. The Jain philosophy states that the
circle of rebirth stops completely when the AtmZ reaches
this stage.
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The biief narration given here tells us that according to the
Jain philosophy, false vision and désire are the two that form the
Sarmsara - mundane world or are the causes of Samsara. Opposed to
this, only discrimination and detachment mean liberation or the
path thereof. This same brief analysis of life-research in Jainism
is givea in f0 many Jain works in various ways, in brief or in
details and in varying terminology. The same life-research can be
found almost verbatim in Vedic and Buddhist philosophies.

Some detailed Comparison

We have given here, in barest outline, the Basic Jaih thought-
process in philosophy and also the thought-process of spiritual
developmen: in Jainism. It would now be in fitness of things to
compare it with the thinking of other philosophies, for further
clarification.

(A) Lika the mayavadins, the Jain philosophy does not
look up on the world as only illusory or imaginative. To it
the world is Sar—existence. In the same manner, the Sq¢ element
acceptable to Jain philosophy is not merely life-force—Cetana as
with the Vedanta and just as it is not merely—Jada or bereft of
natural Caitanya as with the Czrvakans. But, just as the philoso-
phies Samkhya, Yoga, Nyaya, Vaisesika, Parvamimarsa and the
Buddhist philosophy divide the Sar element into two mutually
independent parts as Jada and Cetana, in a similar way the Jain
philosophy accepts the eternal two natures of this element as Jado
and Cetana; these two are totally independent of each other in
the flow of place and time. The Nyaya, Vaisesika and Yoga philo-
sophies etc., accept that the active form typical of this world is-
both Jada and Cetana. There is still one eternal, powerful Iife-
force at its back, and the wonderful work in this world is not
possible without the Hand of this godly power at work. The Jain
philosophy refuses to accept this view. Like the ancient Sathkhya,
Parvamimarhsd and the Buddhist philosophy, the Jain philosophy
believes tHat the flow of the powers 6f Jada dnd Ceraha that Hre

-of the nature of existence, continues to exist and proceed -autonia-
tically without the hand of any third power at work. They there-
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fore do not accept the existence of any thlrd mdependent eternal
ﬁower like isvara for the creation and systematxsatuon of the world
The Jain phllosophy no doubt accepts the Jada existent clement
as begmmngless and endless mdependent existence like the Nyaya,‘
Valseglka Bauddha etc but not in the form of just one indepén-
dent element.

[n this manner, according to the belief of the Jain philosophy
the constantly changing course of the world runs on its own. Still,
it is clear about the fact that the events in the world that seem
to take place thanks to the intellect and effort of some power, they
have actually behind them the hand not of 1ivaia, but of the
worldly Jiva that is a party to the result of these events. What is
meant is that knowingly or unknowingly, these events take place
thanks to the intellect and effort of some Jiva or other. In this .
matter, the Jain philosophy holds views that are the same as those
of ancient Sarhkhya and Buddhist philosophies.

Fer Jainas the Cerana element is not one and indivisible as
in the Veda@nta philosnphy. It is of the nature of endless indivi-
duals as with the ancient Szmkhya, Yoga, Nyaya, Vaisesika, Bau-
ddha etc. Here also, the Jain philosophy has some difference of
opinion. The Cezana element is not just a course of change for
Jainism as with Buddhism; it is also not merely constant as with
Samkhya-Nyaya etc. The Jain philosophy states that basically the
Cetana element is steady, i.e., beginningless and endless, and still
it cannot help coming under the efiect of tihe and place. This
wouid mean that according to Jain views, the Jiva 1s Paripaminitya
like the Jada element. The Jain philosophy does not accept any
individual power like Isvara and yet it concedes that all traits of =
livara are to be found in all the Jivas. This would mean that all
the Jivas have the power of Zivara in them, may be this power is -
suppressed due to obstacles. If, however, the Jiva exerts itself on.-
proper lmes, it can fully develop its godly powers and become
Iivara itself. Thus, accordmg to Jain bellefs, the elcment llke I5gra
'has no mdependent place in its phllosophy and st:ll it accepts bellef
in Tivarae and its worshlp All the Jivas that bccome completely
free from activities and passions are of the status of ivara. It is-
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~therefore the aim of Jain worship that the Sadhakas should keep
-this ideal before their eyes and reveal the absolute power that is
inherent in them. Just as the Sankara Vediata belicves that the
_Jiva itself is Brahma, the Jain philosophy also states that ultima-
tely the Jiva is I§vara or Paramitma. According to the Vedanta
philosophy. the state of being Brahma —Brahmabhava —of Jiva is
-engulfed in nescience —Avidya aad it comes within the sphsre of
conscious experience when Avidya is dissipated. Here according to
_Jainism thz Paramatmabhava of the Jiva is covered up and it comes
into the state of parfect conscious experience whea this covering
is removed. In this matter there is no difference between Jainism
~and Vedanta except that Jainism believes in plarality of Jivas.

(B) We have compared the two elements Jiva and AlJiva above
of the seven elements accepted by the Jain Scripturss. We have
now to consider only four of the five elements.? Only these four
-other elements have a bearing on life-research and the order in
spiritual development. These can therefore be known as characte-
-ristic elem:nts, These four elements are bondage-Bandha, inflow of
Karma-Asrava, its stoppage-samvara and liberation-Mokgsa. These
‘four are described in the Buddhist Scriptures as sorrow-Dukkha,
- causes of sorrow-Dyhkhahetu, the path of Liberation—-Nirvaga marga
and liberation-Nirvina which are designated the four Arya Satyas.
"The same four are dasignated Heya, Heyahetu, Hanopaya and Hana
-and described as Caturvyiha ia Samkhya aad Yoga philosophies,
In Nyaya and Vaifesika philosophies these samz: four are described
as Samsara, Mithvajrana, Samyakjinini and Apavarga. These same
‘four are described in the Vedaanta philosophy as Samsdra, Avidyd,
. Brahma-Siksatkara and Brahmabhavana.

In the Jain philosophy, the external Self-Bahiratma, inner
Self-Aptarstmz, and the Supremes Self-Paramatma are the three
-stages which are expanded and describ:d as fourteen. These four-
teen stages are known as Gunasthzna in the Jain tradition. In
the Vedznta works like the Yoga Visistha also, fourteen stages of

1. The element Nirjard is not taksn into consideration hsre. Partial anaihi-
lation of Karma is Nirjarad, while comolete annihilation of Karma is
liberation. Editor.
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the Atmg are described, seven being of absence of knowledge and:
Seven of knowledge., These fourteea stages are briefly classified in
the Samkhya and Yoga philosophies as five stages of consciousness--
Citta—restless: Ksipta;, torpid—Miugha; distracted— Viksipta; con--
centrated- Ekagra and restricted-Niruddha. In the Buddhist Philoso-
phy also this same order of spiritual development is classified into
six stages as Prthagjana, Sotapanna etc. We can thus see that there
is a unanimity and the same thought-process in all the Indian
systems of philosophy in matters of the state of the Jive beginning.
from mundane existence to liberation, the order of evolution and
its causes. Here one question arises, If there is this basic unity in-
the thlnking of all these philosophies, why do we find difference
between one cult and another that cannot be stitched ?

The answer to this is clear. The difference of cults is due to
two things—difference in philosophy and. difference in external
thought and conduct. There are some cults in whicn, besides the
difference in conduct and thought, there is some difference in the
thought-process of their philosophies. Here, the illustrations of
Vedanta, Bauddha and Jain cults can be given. There are again
certain cults and sects whose thought-process of philosophy is not
different; their difference is nourished by and arises from different
external conduct —to illustrate, the three branches Svetambara,
Digambara and Sthanakvisi in the Jains.

Some may take Atmz to be one, others many; some may
believe in fsvara, others may not believe. This difference in
philosophic thinking is an account of the higher and lower experiences
of the intellect and this is inevitable, Similarly, the differences in
external conduct and rules arise from difference in intellect, liking
as also circumstances. Some might have faith in acquiring holiness
through bath in the Ganges or the darfana of Vigvanatha at Kasi;
some might experience fuifilment in a pilgrimage to Buddhagaya
and Saranatha and the dariena of Lord Buddha, some might
experience success by embracing Satrunjaya and some might
experience bliss by a pilgrimage to Mecca and Jerusalem. In a
similar manner, some might feel that the austerity and fast of the
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-eleventh day—Agiaras is very holy; some others might give impor-
tance to the vows of the eighth day-astami and the fourteenth dav—
- Caturdasi. Again, some might lav stress oa liberal gifts—déna instead
- of austerities, others might lay stress on austerity, In this manner,
the nourishment of different traditional Sassk@ras and the mental
atmosphere of difference in likes and dislikes is inevitable. The
result is that the difference in external conduct and activity can-
not ever be erased. Still, in spite of so many things that cause the
rise and nourishment of difference, truth remains the same, itcan-
not be spite. That is the reason why we find the same truth reveal-
ing itself in life as we comvare the order and stages of spiritual

evelopment, whatever be the way, the language or the form. This
is to be found in the experience of all philosphers.

Coming to the end, let me refer to two typical traits of Jain
philosophy that are universally accepted by all Jains. These are
non-extremism-Anekanta and non-violence-Ahirmsi. The entire Jain
literature is shaped by these two doctrines. The peculiarity of Jain
conduct and cult can be revealed only through these two. In reality,
truth is only one, but man’s vision and grasp fail to adopt it in
just one way. Man should therefore widen the sphere of his vision
and admit in it all the ways of grasping of truth, This lofty 'éﬁ,‘(i
widened feeling has given birth to the thought-process of non-
extremism. The thought=process is not planned to become victoriqus
in argument and counter-argument or to play the puzzles of nets
of words or to fight sophistryv. It is planned and evolved to develop
the power of discrimination and to make man progress in the dire-
ction of visioning of truth as a part of life-research. The real
rmeaning therefore of non-zxtremism is to give proper place to all
the sections and parts in the wide circle of the human mind,
keeping in view the visioning of truth.

Man’s limits of vision widen along with the enrichment of his
power of discrimination, and he has to fight against the pressures
-of narrowness and passions in his Seif, Man is not able to adopt
‘the ideology of non-extremism in life till he does not face and
fight narrowness and passionate desires. The question therefore of
non-violence follows the question of the protection and enrichment
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of the ideology of non-extremism. Jain non-violence is not con-
fined only to kesping mum, giving up ones business and attaining
to a lifeless state like that of wood. Actuallv the power of the
soul is expected in non-violence. Some perversity arises, some bad
desire reveals itself and the mind gets conservative. Here, the Jain
pon-violence asks man not to be supressed or defeated by conser.
vatism. Fight it out, and conquer the opposing forces. The effort
for spiritual victory is the mair{ point in nen-violence. Ca}l it
sclf-éontrol, call it austerity or meditation or give any name to it;
in reality it is non-violence. The Jain philosophy tells us that won-
violence is not just gross conduct but it is the conduct of subli-
mation in life that arises as a result of pure thinking,

If, however, some external conduct arises from the subfle and
realistic form of non-violence described above, or, if some conduct
is destined for the nourishment of this subtle element, it is non-
violence in the Jain philosophy. Conversely, if even apparently
looking conduct or dealing is not related to this subtle element of
oon-yviolence, then that conduct or worldly dealing cannot be
desigaated non-violence or the nourisher of non-violence.

The discussion on modes of proof with regard to the Jain
philosophy is not detailed here purposefully. We have just shown
-a part of the thought-process, Even with regard to conduct exter-
pal ruies or constitution are not discussed; we have onlyv touched
upon slightly the basic elements as a part of life~research. These
elements are known as Asrava, Sariivara etc. in the Jain terminology.

( Darian ane Cintan, pt. 2, pp. 1049-1061)



ébapter 6

STAGES OF SPIRITUAL DEVELOPMENT

Liberation-moksa means perfection of spiritual development,.
Such perfection canmot be attained to all of a sudden because-
some period of time must elapse in its attainment. That is the
reason why an order of or specified stages of spiritual evolution
are to be accepted for acquiring spiritual evolution. The question
that arises as a result of philosophical inquiry is this. What are-
the stages of this spiritual evolution?

Three Stages of Atma

As we think of. the stages of spiritual evolution, we immedi-
ately ponder over the beginning and end. The beginning and end
are their 1wo extreme limits. The limit of the stages of spirituak
evolution here means the order in which the Atmz develops in
its sublimation from the first to the second extreme. Here, the first
stage is that of the absence of spiritual development or the
preliminary state in the mundane world; the final is the stage of
liberation or the perfection of the spiritual development of the
soul. In this manner, the state of the Atma divides into three
from the viewpoint of time : (a) Absence of spiritual development,
(b) The order of spiritual development and (c) Liberation.

ta) lhe Atma strives for steady bappiness and perfect know-
ledge «n one side and does not have any liking for sorrow and
absence of kncwledge. Still it is thrown to and fro in the whirl-
pool of sorrow and ignorance. What is the reason? This is a
complex question. Philosophers have, however, a striking reply
here. It is this. ** The natural inclinaiion of the soul to win happi--
ness and knowledge, proves that the soul is of the nature of per-
fect delight-Purnananda~and perfect knowledge. This is because it
does rot rest in peace till it acquires perfect delight and perfact
knowledge. Still, because of the very powerful influences of
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ignorance, attachment and jealousy, the Atma is not able to become
conscious though slightly, it is not able to act for attaining to
rea}l happiness.”” Ignorance is diametrically opposed to the striking
of consciousness — Cetana. lts striking is therefore very slow and
weak till there exists in the soul, an intensity of ignorance. As a
result there is no imspiration of the means of real happiness or
real happiness itself. 1tis because of this that the Atm3a becomes
active to gain happiness in one object and runs after the other
on failure. It runs after the third when it fails in the second.
Consequently it comes to the sad state of a piece of wood in the
midst of a whirl-pool or a grass—-blade blown off by tidal winds.
The experience of this series of pains and sorrows lessens ignorance
to some extent; still the Auma fails to move in the real direction:
of happiness because of the intensity of attachment and jealousy,.
Very ofien, due to the lessening of ignoraunce, it becomes conscious:
that the seeds of happiness and sorrow do not exist in the external
world. Yet, it is due to the intensity of attachment and jealousy
that the soul takes the fully familiar objects to be the means of
_sorrow and happiness and continues to experience joy and dejection..
This state is devoid of any fixed aim. The result is that the state
of thes soul is like that of the sailor who roves his ship without
the decision regarding a fixed direction. Precisely thisis the state
of the soul during the period of absence of spiritual development.

(b) Now, the power of the wheel of ignorance, attachment and
jealousy cannot remain the same for all time. This is because it
is totally inconsiderable before the power of Atmz, howsoever
strong it may be. The amount of fire required to consume a lakh
maunds of grass or wood is surely not in the same amount; cven
an atom of fire is esough for the purpose. The auspicious might
be less in quantity, it is yet inumerable times better than the
inauspicious. When the inspiration of the life-force in the Atmz
gets enhanced in a natural way, and when the power of attachment
and jealousiy gets minimised in the battle of the soul with these
two, the virility of the Atma working in the opposed direction
now turns to the right one. It is just ai this time that the Atnia.

EJ-6
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becomes decisive anout its end, and, with a firm determination,
activates itseif for the purpose. It is at this time that the found-
ation of spiritual development is laid. Now the Atm3a, with its
knowledge and prowess of virility, wrestles with ignoraace, attach-
ment and jealousy tt may ocassionally suffer a setback, but in
the end, just as a result of this, its knowledge and virility of
pProwess are daubled and 1t coatinues to fight and suppress the
enemy, and continues to grow more enthusiastic thereby. With the
enrichment of enthusiasm, there is released an unparalleled stream
of delight—Ananda. The Atng, totally engrosced in this stream of
delight continues to weaksn the cycle of ignorance, attachment
and jealousy and continues to advance towards its natural state
of the stages of spiritual dzvelopment.

(c) The uitimate limit of this state is precisely the perfection
of development. Once this state of perfection is attained to, the
Atmz attains to a state far higher than the mundane world. Here,
only natural Amanda dominates, this is the time of what we call
liberation— moksa

Fourtecen Gunasthanas aud their Explanation

1n the ancient Scriptures of Jainism, known as Agamas, we
come across a systematic thinking and analysis of the stages of
spiritual development. The states of the Atma are fourteen aad
they are known as Gunasthanas in these works.

Gunasthzoa

Guna means the life-force or inspiration of the soul, equani-
mity, conduct, virility etc. Sthdna means the higher and lower stages
of the purity of these prowesses. These inherent natural Gunas are
enwrapped by various obstacles in the state of mundane existence.
The purity of the Guuas here, is lesser or greater in proportion
to the rarity and the destruction that they bring about being
greater or lesser. In this manner, innumerable types of the higher
or lower quantum of th: purity of the Gupas are possible. They
are, in brief, divided into fourteen and these are the Gunasthanas.
The fourteen Gupasthanas are conceived of mainly on the basis of
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-the rarity and destruction of illusory Karma., The illusory Karma
couasists of two prowesses. The function of the first is to cover up
the Guna of the AtmZ known as right faith—Samyaktva, so that
philosophic liking and right vision do not evolve in the soul. The
function of the second prowess is to enwrap the quality —Guna of
the soul known as conduct—Cdritra. As aresult the Atm3A acquircs
patural liking and right vision, but is not able to undertake the
right activity following this; it is not able to attain to the right
self-perspective. The first prowess of illusory Karma that obstructs
Samyaktva —right faith —is desigaated darfanamohaniya - that which
-eludes right vision and the second is dasignated Caritramohaniya —
that which eludes right conduct. Here, the darianamohaniya is more
powerful of the two, because, the prowess of Caritramohaniya is:not
lessened unless and until the former becomes rare or is destroyed.
-Once the prowess of darsanamohaniya is minimised, Caritr amohaniya
gets . weaker by stages and comes to annihilation in the end.
In all the obstacles to Karma, the most dominant and the
-most powerfu] is the illusory. The reason is that alt other cover-
-ages —avarapas remain acute till the power of the mohaniya is acute
.and with the power of the mohaniya in the decline the power of
other avarapas is also on the decline. This is precisely the reason
why the conception of Gunasthanas is dependent upon the compa-
rison and superiority of the mbhaniya Karma.

These are the Gupasthanas! or Jadders of spiritual
development :
(i) False vision—Mithya drsti.
(ii) Slight taste of rightr vision —Sasvadona Samyak drsii.
(iii) right, false or mixed vision—Samypakmithya drsti.

A{iv) Constant right vision—Avirata Samyakdrsii, but not self-dis~
cernment,

(v) partial self-control —defavirati, sometimes wavering through
negligence.

(vi) complete self-discernment——-Pramatta Samyata.

1. Vide, ‘Samavayanga’, 14th Samaviya.
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(vii) Self-control without negligence— Apramattasamyata.

(viii) Practice of the process called Apirvakarana--with passioas
still in gross form.

(ix) Anivritabadora—with passions still occurring.
(x) Sitksmaparyaya-—passions still occurring in subtle form.

(xi) Upasantamoha—calming down of all passions and yet the Atmz
not being Sarvajna.

(xii) Ksinamaha-—one who has annihilated all passions but yet does
not possess omniscience.

(xiii) Omniscience with activity--Sayogikevali.

(xiv) One who is Siddha--Aregakevali.

(1) The stage in which, due to the excessive power of Darsana~
mohaniya, the quality of Samyaktva is enveloped. and, as a
result, the liking of the Atma regarding the reality is not
enabled to be revealed, aund whereby the vision is false, i.e.,
opposite of truth, it is the state of false vision--Mithya drsti.

(2) Sasvadana is the stage that remains only for a very short time
when one falls from the elevated place of quality and comes
to the first. This state is designated Sdsvadana because the
Atma has just a little taste of the liking of reality though it
is on the path of downfall. This second stage can be attributed.
only to the Atma on way t» downlall.

(3) A stage in which the Atma is in a movement to and fro, like
the man on a swing, and is not able either to have a perfect
vision of reality, or to bz in a statc of completely false vision,
j.e., it is in a state of doubts, is the state designated Samyak-
mithya drsgti. In this Gupastiiana, the poison of dar§qnamohani ya
is not as acute as in the first, but it is there.

(4) We have then the Aviratasamyak drsti. 1t is the stage in which
the force of darianamohaniya has got subsided or has gone rare,
or has gone totally weak, because of which the Atm3a is ena-
bled to have aclear vision of truth. It is designated constant--
avirata—-becaunse there is greater dominance of Caritramohaniya,
and, as a result, the spirit of renunciation does not arise,
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A5) The next stage is designated as Defavirati in which, besides the
vision of truth, the spirit of renunciation arises, though slightly.
In this, the dominance of Caritramohaniya is reduced no doubt
but the spirit of renunciation is in proportion to its shortage.

{6) Framattasanyata is the next stage in which the spirit of renun-
ciation reveals itself fully, but there is infatuation now and then.

{7) Apramattasanyata is the next stage in which there is absolutely
no possibility of infatuation.

{8) Apiirvakarana is the next stage in which the Atma experiences
a purity never experienced before; it experiences the revelation
of power of the soul not experienced before. Another name
of this state or stage is Nivritibadara.

{9) The next stage Anivettabadara, is one in which a process is on
to calm down or weaken the residue of Caritramohaniya Karma.

(10) Suksmasamparaya is the npext stage in which the residue of
mohaniya reveals itself as miserliness or covetousness, though
in a very small degree.

«{11) When even the small amount of covetousness is calmed down,
we have the stage known as Upasantamohaniva. In this Gunas-
thana, total annihilation of Dgrianamohaniya is possible, not
so of Caritramohaniyo, which is only calmed down. It is because
of this that infatuation can possibly get excited again and the
Atm3 can positively fall down from this state and can be
forced to go down to the first,

(12) The next is the stage in which both Derfanamohaniya and
Caritramaohaniya are annihilated. There is no possibility of a
downfall from this stage.

{13) The next stage, Sayogagunasthana, is the one in which the Atrha
attains to a state of all-knowledge when the state of detachment
reveals itself on account of the complete absence of infatuation.

{14) In the next stage Ayogagunasthina, there is further a complete
absence of physical, mental and speech zctivity. This is the
final Gunasthana. As a resuit, it ends with the fall of the body
and after that the Atmz attains to Videhamukti which is for
.above all Gunasthanas.
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The first stage denotes a time of absence of development; in
the second and third, there is a slight revelation of development,
‘but absence of development dominates. From the fourth there is
a constant rise of the Atma slowly and steadily and it is in full
bloom in the fourteenth stage. 1t is then that liberation follows.
Here, we can just state that the first three denote a time of absence
of development, while from the four-h to the fourteenth is the time
of development and widening; then the time of liberation follows.

Alternate Stages of Deveiopment laid down by $ri Haribhadr-siri

This theory of old is described in a different manner by
Haribhadrasuri. Here, the description comes in two types,

The first type of eight Visions

In the first, the orders both of absence of development aad
development are included.! [le knows the former as Oghadrsti and
the latter as Saddrsti. The latter is divided further into eight as
Mitra, Tara, bala, dipra, sthira, Kanta, Probka and Pgra. In these
there is a constant progress in development.

Drsti means philosophy or revelation. It is of two types. In
the first there is an absenc: of true faith; in the second, there is
true faith, The former is designated Oghadysti while the latter is
known as Yogadrsti. in the first, the tendency of the Atm3a is towards
the mundane existence—-Sammsara~-while in the latter it is towards
spiritual development. Yogadrsti is therefore known as true vision.

Just as in a cloudy or cloudless night or on acloudy or cloud:
less day, thare is extremely little, wvery little, comparatively little
and little perceptive knowledge; here also, by the difference of
man enveloped by plinets or one fre:from them, by the difference
of a child or a young man, by the difference of a man with tardy
and pure eyes, the perceptive knowledge is clear or unclear com-
paratively; in a similar way, in the stage of Oghadrsti, there is a
tendency of the flow of muuadane lifs and sull, in view of compa-
rative or superlative degree, knowledge too is comparative. How-
soever nice this Oghgirsti may be, it is untruz or false vision from

1. Vide, Yogadrstisamuccava.
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the point of view of spiritual development. Later on, when spiritual

devel o pment commences, true vision resumes, This is so because
the tendency of the soul then has ceased to aim at mundane exis-
tence and proceeds towards liberation.

this true vision or Yogic vision bas eight types in proportion
to its development. In these eight types there is constantly growing
knowledge and greater and greater awakening. In the first vision
designated Mitra, the force of knowledge and awakening and
power of potency is like the lustre of fire in grass-blade. In the
second vision, known as Targ it is similar to the Instre of fire
in a dung-cake. In the third vision, Balz by name, it is like the
lustre of fire in a piece of wood. In the fourth, Dipra, it is like
the lustre in a lamp; in the fifth, Sthirg, it is like the lustre in &
jewel; in the sixth, Kantd, it is like the iustre in constellation; in
the seventh, Prabha, it is like the lustre of the sun; in the eighth,
Parg, it is like the lustre in the moon.

Here, in the course of the first four visions, thereis no clear
experience of Atma, the object of knowiedge; this experience of
Atmz cxists clearly in the last four visions. Still, the first four
are considered to be true visions or Yogic visions because. once
the StmA enters these, its path of spiritual vision is fixed. The

" Yogic vision has eight limbs in accordance with the eight limbs
of Yngaas Yama, Niyoma, Asana, Pranayama, Fratyahiara, Dharana,
Dhyana and Samadhi. In the first there is steadiness of Yama, of
Niyama in the second and in due order of S8amadhi in the eighth.

In the first four visions, Mirra etc., there is a little spiritual
development, but there is also dominance of ignorance and infat-
uation: in the last four visioas, sghira etc., there is predominance
of Knowledge and absence of infatuatien.

Second Type—Five Parts of Yoga

In the second type of description, the Acarya descrites only
the order of spiritual development as Yoga. He has not described
the previous state.

Now, Yoga is a religious activity by which liberation can be

attained to. In the beginningless whee! of time, unless and untik
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the activity of Atma is averse to its own form, it has fallen from
its aim; tili then, ail its activities are devoid of good intentions
and do not come under Yoga. From the fime that its activity
changes and becomes ceatred in its own form, the element of pure
intention enters its activities and it is religious. It is Yoga because
then it leads to liberation. There are thus two parts of the time
of mundane existence of Atma--religious and nonTreligious. In the
time of non-religion, religious activity is there, but not for religion;
it is just for public entertainment. This activity therefore does
not constitute dharms. Religious activity for its own sake com-
mences only during the rime of religion znd it is known 2s Yoga.

He divides this Yoga into five parts as 4dhyatma, Bhavana,
Dhying, Samati and Vyttisamksya .

(1) Adhyatma or spiritual is the state in which, with just some
renunciation, there is scriptural spiritual pondering and the
feelings such as friendship, compassion etc. develop.

{2) It is Bhavgna when the mind in Samadhi is under constant
study and nourished and strengthened by the Adhydma.
Impure study comes to an end by Bhavani and pure and sacred
study is facilitated.

{3) When the mind takes recourse only tc pure and sacred things,
it stands steady like a lamp that is lustrous. The Atmgz here
is in a state of subtle knowledge and this is known as Dhy@na.
Through Dhyzna the mind becomes dependent on the Atma
in all its activity, the Bhava becomes steady and all bonds
are broken.

{4) The next is the stage of Samarz in which the spirit of good
and bad disappeares through discrimination from all ihings
conceived as good and bad through ignorance.

{5) It is Vyttisanksaya when all the intentions born of desires
are totally uprooted and annihilated.l This twofold description
is a narration only under a new methodology of the thoughts
on Gunasthanas. :

[ Darian an: Cintan, pt 2, pp. 1811-1014, 1017-1021]

3, Vidrer,' vYoéé't;ihdu_ ”Vers’es 357-365.



Chapter 7
NON-VIOLENCE

The doctrine of non-violence is very old in the Aryan tradition.
¥t is tespected equally in all the Aryan cults. With this we find
that the doctrine has developed in a variety of ways in thought
and wordly dealings along with the development of different
religious traditions and the spread of the life of the common man.
Right from the ancient days, two streams regarding the thinking"
on non-violence have flown in the Arvan tradition. One stream
is dependent on the Sramana way of life while the other cne is
dependent on the concept of life in the Brahmanic tradition
‘together with the concept of four stages of life~—Aframas. Fro~ the
viewpoint of philosophic thinking, no difference of opinion can
be found between the two streams of thought. Differences of opinion
come to the forefront in worldly life when we consider its utility.
Here difference of opinion and internal oppasition will be found
in all the smaller branches of both these wider streams. The main
reason here is the difference of outlook on life. The outioek on
life as found with the Sramapa tradition is mostly individualistic
and spiritual. The outlook on life to be found with the Brahmanic
tradition is mostly social or of social welfare, 1In the former,
Loksangraha is desirable only to the extent that it is not averse
1o spirituality. When it is found to be averse to soirituality the
first tradition will remain indifferent tywards it or even opaysz it
In the second tradition Lnksangraha is underiaken on such a large
scale that no conflict arises in it between spicitualism and materiaiism.

‘Narration of non-violence in the Agamas

One stream of thinking regarding non-violence in the Sramana
4radition was flowing in its typical pattern. In course of time, as
it proceeded further it revealed itself in an canobled form in the
Zife of Lord Mahavira, a life-long ascetic. A clear revelaiion of
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this is found in the ancient Agamas such as Acaringa, Sitrakytanga:
etc. Tha glory of non-violence as a doctrine of religion has arisen
from the vision of similarity of Souls, This doctrine is narrated
and analysed in the Agamas as follows :

(1) Al violence deserves to be discarded because it leads to sorrow
and fear. This is the basic argument of the doctrine of non--
violence.

(2) Violence means ending somebody’s life or torturing others..
Still, the blemishes born of violence depend only on infatuation
or attachment and jealousy etc. If there is no inlatuation or
attachment, mere ending of life cannot come under the cate-
gory of violence This constitutes an analysis of non-violence.

(3) The purport of the blemish of violence does not depend upon
the relative importance of the size, number and senses of the
living bzings that are killed. It depends upon the result of the
violating person or the intensity or otherwise, his knowing
ar unknowing action or the use of force. This constitutes the
purport of non-violence,

The three matters mentioned above became fruitful in the-
thought ard conduct of Lord Mahavira and are woven in the:
Agamas. Howsoever spiritual an individual or a group of indivi-
duals may be, when they ponder over the question of sustaining:
life with self-control, the abovementioned analysis and stages.
naturally result from it. Thinking on these lines, we must concede
that the detailed discussion that took place in the later Jzin liter-
ature regarding non-violence had its basic support right from the-
beginning in the Jain Agamas. _ )

Wien we take a review of 1he discussion of non-violence that
we come across in the Jain literature, we can clearly see that this.
discussion is° mainly dependent upon four forces. The first is that
it takes into consideration the non-violence principally of the lives.
of Sadhus, i.e., of perfect non-viclence,

The second is that it strongly protests against the violence-
such as that in the sacrifice as laid down in the Brahmanic tradi-
tion. The third is that the other Sramana traditions insist on the
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perfect restraint in the life of renunciation of Jain Sramanas rather
than the life of renunciation in general. The fourth is that it
makes an attempt to resolve the 'questions of mutural opposition
that arise in the other branches of the Jain tradition,

Insistence on nine-fold perfect non-violence in practice on one
side and justifying the maintenancc in life from the viewpoint of the
development of restraint and virtues on the other, are the opposed
views that gave rise to a discussion on violence and its types such
as dravyahimsd, bhavahimsa etc. Ultimately this led to one decisive
doctrine that in its ultimate sense, only infatuation is vioclence.
Worldly dealing devoid of infatuation might seem to be violence-
oriented on superficial viewing; actually and in reality it is non-
violent. As far as this final doctrine is concerned, there is no differ-
ence of opinion whatsoever among the branches of Jainism such as
Svetambara, Digambara etc. All these branches lay down more or
less similar thought-process, technical terminology and arguments.

Opposition agaiast Vedic Violence

In the Vedic tradition, vioience pertaining to sacrifice, guests,
Sraddha etc. due to varied reasons, is considered to be religious
and therefore well-founded., The SE&mkhya, Bauddha and Jain tradi-
tions are similar and one in their protest against this. Sull, as
time passed the, protest only of Buddhism and Jainism persisted.
A deep impression ¢f and reaction to this protest are found in
the discussion on non-violence in -the Jain liieratuse. Now and
again, refutation of Vedic violence is found here. Against this,
there is this counter-argument by the followers of the Vedic tradi-
tion, “ How 1is it possibie for you, the Jainas, to include as non-
violence, raising o’ temples, worship of Gods etc., which are reli-
gi()tis activities 7’ Such arguments are also analysed and answered
in details in the Jain literature in its discussion on non~violence.

Reasons of Opposition betwees Jainas and Bauddhas

Principally infatuation--a mental blemish is violence, so is -
annihilation of life born thereof. Both the Jain and Bauddha tradi-
tions accept this. Tn spite of this we find that right from the anci- -
ent days, lots of mutual acceptance and rejection in their thinking .
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-.on non-violence has taken place between the Jain and Bauddha
traditions. BEven in an ancient Agama work like the Siutrakriinga
~we come across a refutation of the Buddhist view on non-violence.
Similarly, a ridiculing refutation of the non-violence of the Jainas
is found in a Pitaka work like the Majjhimanikaya The same old
refutation is found in the later Jain works like Niryuwkta ete. and
.Abhidharma Koga etc., though in a pnew light. However, both the
-traditions are one and unanimous in their refutation of the Vedic
violence, Now, when therc is n> basic difference in their - defini-
tions of non-violence, how is it that mutual refutation went on
between the two right from the beginning ? This is indeed a puzzi-
-ing question. Clarification to this will be available to us when we
read and siudy the literature of both with greater concentration.
One of the many reasons here is this. The Bauddha tradition did
not accept the excessive restraint on external activities of man
which the Jain tradition resorted to in order to put into practice
the most subtle definition of ninefold perfect non-violence. It is .
clear that this internal mutual refutation resulted from the excessive
restraint on external activitics on ore side and the looseness born
of resorting to the middle path on the other. In the discussion on
non-violence in the Jain litzrature, chis refutation forms a vital
part.l An impartial study and observation of this mutual refuta-
tion in both the traditions convinces us that both have wrongly
understood each other. One example of this is the Upalisuita of
the Majjhimanikaya and the other is the Sutrakriinga. (1.1.2.24-
32: 2.6. 16-28)

Violence of the n>n-violent type

Just as the Sanghas of the Sadbus continued to expand and
- widen and new problems arose in view of new circumstances follo-
- wing different places and times, the Jain philosophers revealed a
new clear thought from the definition and analysis of non-violence.
It was that if some life is killed or one is forced to put an end
to some life in a total absence of infatuation, this violence is of
the state of non-violence. It is therefore not only blemishless, it

t. Vide the Jain and Bauddha guotations in ‘‘Jhianabindu-tippana,”
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even enhances. virtue : Nirjara). According to this line of thinking, .
if a Sadhu, even after adopting perfect non-violence, takes recourse
to various activities considered to be violence, for the further
nourishment of his ascetic life, he without doubt, progresses a step -
further in the earichment of his self-coatrol. This is precisely
determined non-violence--~Nijcaya Ahimsi--according to the Jain
terminology. The Sadhus who were totally against keeping and using
clotbes, began to criticise, in the name of violence, those who were
making use of facilities like ciothes etc. It was here that the ascetics
who justified the use of clothes etc. took recourse to this Niscaya—
Ahimsa and stated that if one uses clothes etc., within proper limits,
like the body, simply for supporting and maintaining their seif-
contro), this is uo obstruction against non-violence. This type of
discussion on part of the Jain Sanghas, born of the difference in
conduct, has considerably enriched the discussion on non-violence.
This is clearly visible in the Oghaniryukti-~an Agama text etc.

it seems that now and again, this discussion on non-violence -
has become just dry argumentation. One individual raises this
question.  If you want to use clothes, then why not use untorn
whole cloth ? This is because when a cloth is tron, micioscopically
small atoms will fly out and hurt life. The reply to this is given .
in the sarme manner. If microscopically small atoms fily out when
we tear a piece of cloth and these are hurtful to lives, when you .
use speech to prevent us from hurting lives, do you not violate
life ? wWhatever it is, the perfect form of non-violence acceptable -
to Jain tradition is found in the clearcut statements of Jinabhadra-
gani. He states that a spot may be full of life or without life;
some one is found to be violating life and some not; violence or
non-violence is not to be decided upbn just on this. Real violence
lies in infatuation-lack of self-control, irrespective of the fact whe-
ther life is violated thereby or not. In the same way, if absence
of infatuation andself-control are well protected, even if we see
life bteing violated, it is just non-violence.
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‘Stages of Jain discussion

The rule mentioned above fixes up tne following due stages
of the Jain dis:cussion on mon-violence :

(1) Annihilation of life is violence aad should thersfore be stop-
ped. This will be non-violence.

(2) The result of the problem of maintenance of life is that when
one undertakes the activities considered to be unavoidable for
fife, for an ascetic life in particular, violence to life might
take place. Still, if that violence to life is bereft of infatua-
tion, it is no violence, it is only non-violence.

(3) If one wants to remain completely noan-violent, one should,
first of all, give up meatal infatuation. If this is done, non-
violence has come to bz attained., External activities have no
unavoidable relation with non-violence, its actual and factual
relation is with the mind.

(4) Certain exceptiona! circumstances arise ia which, in individua!
or community life, violence does not end in becoming non-
violeace; it conduces to enrich virtues. Under suc = exceptional
circumstances, if one is frightened by this so-called violence,
and does not act accordingly, it becomes. a blemish,

~Similarity between Jainas and Mimamsakas

This discussion on dedication and exception to non-violence
is similar, almost verbatim, that we come across in the Mimarmsa
and the Smytis, The difference, if any, is thic. The Jain line of
thinking has become well-founded keeping before itself the life of
.a Sadhu or an absolute recluse, while the thinking of the Mimam-
sakas and the Smartas keeps the life both of the householder and

the recluse into consideration. Similarity between the two runs on
these lines |

Jain Vedic
~{1) All lives shail not be (1) Do not kil} all living beings.
annihilated
«(2) Question of the (2) Question of the impossibility of
impossibility of the all members of the four Ajramas

life of a Sadhu. in their life and duty.
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Jain Vedic
(3) Absence of ths fault of (3) Absence of the fault of
violence in the activities violence in the activities
laid down by the Scriptures; laid down by the Scriptures,
ie., violenca only in i.e., violence only in
probibited acts. prohibited acts.

It should herc be borne in mind that the Jain philosophers
take only the prescriptions and prohibitions of the life of
Sadhus to be the meaning of the word ‘Scritpture’. The Vedic
philosopher on the other hand, includes all the Scriptures in
the word * Scripture—-iasgra—-wherein all duties--individuaal,
family, social, rcligious, political etc., are laid down. ‘

{4) The final purport of non- (4) The final purport of non-

violence ultimately lies in violence lies ultimately in
the thorough following of obedience to the orders of
tae orders of Jina, i.e., the Vedas and the Smirtis.

the Jain Scriptures.

{ Dargan aur Cintan, pt. 2, pp. 412-417}

Development of the Spirit of non-violenve .

"The Compassion of Neminztha

In the Nirgrantha tradition, Yadukum3ara Nemin&tha precedes
Bhagavin Pargvanatha. The incideats of life of this great man
that we come across in the semi-historical stories woven round
him, can casily be adjudged as a milestone with reference to the
-spirit of non-violence as found in the Nirgrantha tradition. Evea
to day, the custom of fe:zding relatives and friends in the social
festivals and marriages prevails. In those old days it was a custom
40 make community dinners attractive by slaughtering animals
.and preparing meals from their flesh; this custom was more pre-
valent with the Ksatriyas. We are told that Nemikum#ra simply
.melted with compassion just at the time of his marriage when he
theard the painful cries of the deer and other animals to be slaugh-
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tereq for the dinner on the occasicn. He simply gave up the idea.
of the marriage in which so many animals were to be slaughtered
.and attractive and tasty dishes were to be cooked from their fiesh.
The life-long celibacy of Nemikumara, born of this compassion
had a deep impression on the society. In due course, this deep
impression grew wider and wider to such an extent that slowly
and steadily so many communities discarded this custom. In ail
probability, thisis just the first incident which laid the foundation
of non-violence in social dealings. Nemikumara was the younger
cousin-brother of Lord Krishna, the crown of the Yadava family
and tite loved son of Devaki. It seems that because of this family
relation, this incidsant had a deep impression on the Yadavas of
Dwarka and Mathura.

Pargvanatha’s Protest against Violence

I the historical period we come across Bhagavan Pargvanatha.
He look a totally different step to develop the spirit of non-vio-.
lence, as we learn from the story of his life. in the austerities like
Paricagni, inspired by Tamoguna, there was a custom to kindle fire
without even thinking over gross and subtie lives., The result was
that sometimes even living insects etc. were consumed with fire.
wood. Parsvanatha, the son of the king of Kashi, Ajvasena by
name, strongly protested against such violent austerities and educated
‘public opinion towards the giving up of violence that resulted
from lack of discrimination in the sphere of religion.
Bhagavan Mabavira’s Non-violence

Nirgrantharatha, Lord Mahavira acquired as a heritage the
spirit of non-violence nourished by Parivanatha. Like Tathagata
Buddha, be singularly and strongly protested against violence
committed in the dificrent spheres of religion such as sacrifices-
etc. He firmly established non-violence in the sphere of religion
to such an extent that later on noa-violence became the very life"
of Indian religions..The pilgrimage of life of Lord Mahavira, totally
dependent upon severe practice of non-violence and his singular
austeritiss attracted so many contemporary learned brahmins and
Ksatriyas towards the ideal of non-violence. The result was that
the spirit of non-violence laid its firm foundation in the common
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people in matters of social and religious festivals. On this was
raised the palace of the career of the future generations of the

Nirgrantha tradition.

Other Propagators of Non-violence

Samprati, the grandson of Agoka, further enriched the heritage
of the culture of non-violence under the patronage of Arya Suhasti.
Not only within the countries under his domination, but even in
the lands outside the boundaries of his kingdom, where there was
no trace whatsoever of a non-violent way of life, Samprati propa-
gated this spirit of non-violence. It is no doubt true that many
have contributed to turn to flood, this stream of the spirit of
non -violence; it was yat the only aim of the Nirgrantha Anagaras.
In east or west, north or south, wherever they moved in the
country, they propagated this spirit of non-violence. They preached
the giving up of all addictions that had their roots in violence
and that way experienced a fulfilment of the Nirgrantha dharma.
Just as Sankaracharya established four mathas in the four corners
of the country and raised the victorv—po'e of the doctrine of non-
duality of Brahma-Brahmadvaita, similarly did Mahavira raise
the victory-poles of the spirit of non-violence and non-dualism in
all the four corners of this vast country. Lokmanya Tilak has
stated that the spirit of non -violence in Gujarat is a contribution
only of the Jainas. History also tells us that at least some influence
of the Nirgrantha tradition can be traced in the religious activities
that were no~—violence-oriented as undertaken by the Vaisnava
and many other Vedic traditions. As we discuss and analyse
thoroughly each worldly dealing of these Vedic cults, any thinker will
come to know easily that the activities of these cults are definitely
coloured by the spirit of non-violence of the Nirgranthas. Even
to-day, no supporter and upholder of sacrificial ceremonies based
on violence to life, has the courage to inspire the sacrificer to
slaughter animals.

Acharya Hemacandra had brought king Siddharaja of Gujarat
under the sway of the spirit of non-violence to a great extent.

EJ-7
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This bore rewards in many spheres. Slaughter of animals to
propitiate many gods and goddesscs va festive occasions disappeared.
This also laid the foundation for a wide movement to stop violence.
Kumjraoala, the kiang of Gujarat after Siddharzja was Pgramarhag.
He was considered to be so in the real sense of the term because
th2 nourishment that he gave to the spirit of non.violence, the
propagacion that took place at ais hands, is unparalleled ia history.
The declaration of non~hurt —Anarighssaps —of Kumarapala became
so very much renowaed that so many Nirgranthas and their house-
holder-papils coatinuzd ali thzir lifs-work with this declaration as
the very aim of their life ! So many of the Nirgranthas had, before
the time of Acarya Hemacandra, initiated into Jainis+, several
flesh~eating communities and had installed Oswals, Porvils etc. in
the Nirgrantha Sangha. Cven the forzizn groups like the Sakas could
not save themselves from tie spell of non violesce, Hiravijayastiri
begged of emperor Akbar just this that he should agree to this
amarighosand atleast on a few days if not for ever, Jehangir and
others followed in the foot-steps of Akbar, Even tod:y, it would
not be easy so much to propagate non-violence through persons
like the moghal emperors who were fesh-eaters.

Today also we find that it is only the Jain society that tries
hard to stop violence to animals and birds from all spheres of
life as far as possible. In this vast country so many communities
professing different cultures live side by side. So many of the
castes are meat-eaters right from birth ! Still we find all-round us
a liking for noo-violence in the common mern. In the medieval
India, so many saints and fakirs have preached only non-violence
and compassion, This is a proof of the fact that the roots of non-
violence have gone very deep in the soul of [ndia.

When Mahatma Gandhi vowed to infuse new life in the people
of this country, he did so only on the basis of non-violence. He
would hardly have succeeded in his mission if he could not acquire
such a ready sphere of th: spirit of non-~violence.

[ Darsana aur Cintanr, pt. 2, pp. 75-78.}
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‘Non-violence and Non-hurt

Human temperament consists of elements both of viclenee and
non-violence. There were days of the great prosperity of the origi-
nal inbabitants of this country and the later victorious Aryans,
when varied sacrifices and slaughter of animals were prevalent. In
these sacrifices, not only animals and birds, even human beings
were slaughiered and sacrificed | This type of violence, considered
to be religious had become prevalent to such an extent that as a
reaction to this, stiff opposition against it commenced., The cults
of Lord Mahsgvira and Buddha, based on the spirit of non-vio-
Jence, were already in earlier existence. We have, however, only
two names——of Lord Mahavira and Buddha as very great histor-ca:l
figures before our eyes; only they were unique nourishers of th-
gpir:t of non-~violence. Even to-day the running sacred Ganges of
non violence is due to them. No other country in the world can
be a match outside India to the nourishment that non-violence
derived in their time, and the countless ways and different dire-
ctions in which it has spread. The scientific and subtle discussion
that took place in India is also a unique feature. Non-violence
is the ouly unique element that has persisted and developed right
upto ths modern days after it originated in India thousands of
years ago. It is this element that had an extraordinary influence
on other countries and classes of people in the world; it is this
element that won over their hearts.

Aloka, Samprati and Kharavel

Once the Jain and Buddha Sanghas got systematically and
firmly established, their propaganda work commenced in all force
on all sides. Evidences of this are found today also. The ordinances
that we come across in the religious script of emperor Asoka the
great, clearly reveal that the king had ordered absence of violence
in festivals and ceremonies, or, he had expressed his desire that
people do not resort to violence. It would not be difficult today
to guess the extent of the influence of the religious ordinances
of king Aika, after he himself became free from violence,
became a fakir and continued to hold the sceptre in his hand.
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His grandson, the famous Jain king Samprati, scrupulously followed:
the path of his grandfather and nourished the spirit of non-violence:
in his own way. This shows that the spread of non-violence through-:
kingly orders has not stopped with king Agoka. It would be easy
to decipher two things from the fact of kings, royal families and:
big royal officers leaning towards non-violence. One fact is that.
the extent of the propagation of non-violence by the Sanghas was.
so wide and effective that it had influenced great emperors. The-
other fact was that the common people were so very much influ--
enced by non-violence, it had been so very much to their liking,
that they paid great respect to the kings who propagated non-
violence, Emperor Kharavel of Kalinga seems to have done lots for-
non-violence as his career would show.

History clearly states that now and again, periods in which
animals were slaughtered in sacrifices sprang from human nature..
However, on the whole, it can be stated that the Sanghas that
propagated non-violence had considerable success in and outside-
India. We have several reasons to believe that the first mission
was the spread of non-violence in case of Jain and Bauddha kings,.
royal families and their officers as found in south and north India..
Kum3rapila and Akbar

The non-violence of emperor Kumszrapala of western India is.
so very much renowned today that many take it to be rather
exaggerated. The orders obtained by Bhiksu Hiravijayasari and his.
foliowers with regard to non-violence from King Akbar and his
descendents, is an immortal fact of our history. Again, if we can
get the records of promises of non-committal of violence from
Thakores, Jamindars, concerned officers and heads of villages,.
we can get some idea of the zffort put in by concerned Sanghas
towards the creation of an atmosphere of non-violence.

Occ proof of spread of non-v.olence ; asylums for animals-Pgtijarapoles:
The institution of Pamjarapoles is found in this country as a
positive proof of the spread of non-violence. It is difficult to trace
the origin and time of its existence, But looking to its vast
importance in Gujarat we can guess that perbaps King Kumaiarapala.
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:and Acarya Hemacandra were the personalities in whose time the
‘institution flourished. In the whole of Kutch, Kathiawad and Gujarat
‘there will not be one important city or town in which there is
no Papjarapole. At so many flourishing places, we have branches
of these Pafijarapoles even in small villages, like the primary
-schools. They are meant mainly to protect and look after animals
:and partially birds also. We have no clear statistics, but it is my
.guess that Jains must be spending not less than fifty lakhs every
year and not less than a lakh lives are being looked after by the
Paiijargpoles. Outside Gujarat there are so many cow-pens—-Gausalas—
in which only cows are looked after. Their number too is fairly
large and thousands of cows are protected and looked after in these.
‘The activities both of Pafijargpoles and Gauéalas regarding the
protection of animals persist thanks to the hard efforts of the
‘Sanghas that propagate non-violence as any one can see and state,
‘Again, the custom of feeding ant-holes, feeding aquatic beings
with flour-pills, and stoppage of hunting and prey to Goddessess—
:all these result from the spirit of non-violence in practice.

‘Service to Hum_nity

We have so far considered the question of non-violence
‘towards animals, birds and other insects. Let us now turn to the
‘human world. In the old days, the custom of donations reigned
'so strong that no human being starved. We have reliable proof of
‘liberal donors like Jagadushah, declaring open their godowns of
food and their treasures in long periods of famine, It would be in-
.conceivable that nothing was done for human beings in a coutry
that spent crores of rupees on animals and birds. Our hospitality
is renowned and it is hospitality towards human beings. This
country has lakhs of recluses, ascetics and fakirs, the physically
‘handicapped, orphans and the sick for whom every thing possible
-shall be done as the brahmin, Bauddha and Jain scriptures lay down.
This reflects the inclination and spirit of those old days. The need
-of service to humanity is expanding day by day. ‘Love thy neigh-
‘bour as thyself ’ has become the most important duty. As a result,
-some persons in hot haste and excitzment accuse those who profess
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non-violence of confining their non-violence only to animals and
birds and add that it touches humanity and our countrymen the
least. The following evidences would decisively prove that the
accusation is wrong :

(1) If we set aside the ancient and medieval periods and
examine the history of terror-striking famines and other natural
calamities, small and big, we find that the Sanghas proclaiming
and nourishing non-violence have done lots for men and women
suffering from shortage of food. Lots are spent, lots of money are
spent on medicines and clothes. To take an example, details of the
famine of 1956 V. S, are available.

(2) Let us collect the details of the donations and financial
help given by the Mah#jans or liberal donors who learn of some-
body starving even in aremote village even when there is no famine
or any natural calamity.

(3) Let us note that at least five million of fakirs, bawas.
and sadhus, who do not work for their food, are maintained and.
continue to be maintained in fair comfort.

The Prohibitive and Prescriptive Forms of Amari . Non Vieclen:e
and Mercy

Non-violence or Non=hurt has two forms; (1) Prohibitive;
(2) the prescriptive that results therefrom. Not hurting any one
or non-participating in sorrows of others when they do not desire,
constitute prohibitive non-violence. Participation in the sorrow
of others or giving benefit of ones own facilities to othets consti-
tute prescriptive non-violence. This is also known as servics. For
the sake of convenience we will know these two as non-violence
and mercy. Non-viotence is far more valuable than mercy and
still it does not catch our attention as quickly as mercy does. If
mercy is universally knowable, we can state that non-violence is
self-knowable, The person who practises non-violence, experiences
its fragrance. lts benefit is ofcourse invariably available to others.
Still, even the persons who benefit from it do not ofien know the
element of non-violence, that is its cause; a long time passes be-
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fore the nice effects of non-violenc: show their influence on them.
It is reverse with regard to mercy. It is an element which yields
greater fragrance only to the person wno reaps its benefit. The
happy effect of mercy is found in no time on the person who
reaps its benefit. Mercy is therefore like an open sword which is
noticed bv all. Practice of mercy is therefore the glory of dharma.

Non-violence and mercy both are required for a systematic
maintenance and nourishment of the society. Greater is the sorrow
and slavery of the society and thes nation in which there is a tor-
ture inflicted on the societv and the rights of the weak are suppr-
essed. Opposed to this, the society and the pation in which there
is lesser torture on the right of the weak and greater protection
of their rights is happier and more independent. In a similar way,
when the able individuals sacrifice their facilities for the weak and
serve them, that society and that nation are more steady and prospe-
rous. Greater selfishness of the individuvals means greater weakness of
both. We can thus derive a positive conclusion from the histories
of societies and nations. It is that non-violence and mercy are the
elements that are as much conducive to spiritual good as they
maintain and nourish the society and the nation.

Both these elements are equally necessary for the bliss of the
world. Stiil, bringing about mercy is easier than nor.—violence.
Non-violence cannot be induced in life in the absence of inner
vision. Mercy can, however, be induced in the life of the common
people like us bereft of inner vision.

Non-violence being prohibitive, it is included in the freedom
from causing torture to others; following it is possible even in
the absence of very close observation. it is not so with mercy. It
is prescriptive and its practice is dependent upon circumstances
and situation. Proper thinking is therefore necessary in its obser-
vancs. Hsre, very great alertness and a thorough consciousness of
the situaion of tims and piace are expected.

[Darsan ane Cintan, pt. 1, pp. 451-456]



104 Essence of Jainism

Anticipation of D2ath and Non-violence

Noun-violence means freedom from infatuation or passiod and
Jzalousy or attachment. Jain works have strongly protested against
th: castom of suicide that comess of old days. Fall from the top
of a mountain, drowning ones self in water, taking poison were
prevalent in the old days they are so to-day; the death in the
case may be designated dharma or it may be due to some worldly
reason. Both annihilation of animals and suicide are known right
from old days. The {wo are prevalent to-day also, particularly at
the feet of Siva or Sakti.

The self-contradiction in prchibition of these customs on one
side and fast unto death or anticipation of death is, indeed puzzl.
ing. The self-contradiction ceases to exist if we grasp the original
spirit. Jainism prohibits only that ending of ones life that springs
from infatuation or attachment. So many cases of suicide are known
to take place following a desire to acquire this--worldly or other--
worldly prosperity, desire for obtaining youthful beauty, with a
desire for some other uplift or through a sense of dharma. Jaipism
states that all these cases of suicide constitute violence because
the inspiring element at the root is one or the other type of attach-
ment. If fast unto death and anticipation of death are inspired
by the same spirit or fright or miserliness, they constitute violence.
Jainism does not recommend the committal of these. Fast unto
death that is recommended is death through Samadhi.

When a situation arises in which one has to choose between
the body and seif-control, a virtue that isspiritual, the iadividual
will prefer not to care for the protection of the body if, to him.
dharma is the very life of the self; he will sacrifice his body and
save the genuine spiritual state, This is like a real Sa¢i, who saves
her purity by the sacrifice of her body, when no way 1s left, But
it will happen almost invariably, that under such a state, the
individual will get angry with somebody or will be frightened. This
should not happen in the case of real sacrifice. Ia real sacrifice,
all his attention will be on the defence of ones controlled life and
towards the protection of equanimity. One should protect ones
body as also self-control both till it is possible. Dut when the
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.question comes to the protection of one of the two, we, ordinary
persons will protect the body and neglect spiritual control; the
'person who has duly attained to the state of death by Samadhi,
will act quite the contrary. Physical and spiritual life both are rea-
lities no doubt; but one prefers one or the other as per his right
and status in critical circumstances. Only a person possessing such
a high spiritual life is permitted fast uato death in the Scriptures.
Not so the cowards or the frightened or the covetous. From this
clarification it can easily be understood that one saves ones self
of the nature of divine life, from downfall by bringing anend to
ones life by fast unto death. Such a person is totally non-violent
in the 1eal sense of the term from a philosophical point of view.
‘When is esd of the body a Suicife ? Auswer to Critics

When the writers describe as suicide such an anticipation of
death, they have not thought and pondered sufficiently over it to
catch its essence. If however, one undertakes fast unto death.
like Gandhiji, under the inspiration of such a lofty purpose, without
‘any passion or jealousy towards aznybody, in a spirit of complete
friendship, and wtth a delighted mind, then, the same critics will
-eulogize that fast unto death and will never take it to be suicide.
This is because the purpose and way of life of such personalities
is before their very eyes. On the other side, in the Jain tradition,
there are persons who resort to fast in anticipation of death with
an inspiration of sacred motives; their aims and order or life are
not known to them. The words of the Scriptures accept the view
and it is in complete tune with non-violence. Let us cite one
example. If an individual sees that his house is on fire and he is
not in a position to save it, what will he do? He will, in the
-end, allow his house to burn and save himself. The person desiring
‘to resnrt to spiritual life is in the sam: state. He will not put
an end to his body vainly, this is prohibited by the Scriptures.
The Scriptures take protection of th: body to be a duty, but for
self-control. When onz is in a totally hopeless state, end of ones
body will be both death by Samadhi ani non-violence under the
conditions mentioned above. Otherwise it is death and vio'ence.
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If it comes to ones downfall from self-control for protection
of ones body in times of shortage or one feels that he is causing
unnecessary harassment to ones self and others on account of
diseases, that would certainly cause death and there remains no
possibility of the protection of self-control and virtues, anticipated
death is recommended, Here, the only aim is to save ones subtle
spiritual life. This is the precise point of view when Gandhi etc,
talk of fast unto death and Mashruvala ete, justify it.

Not Vicience but Spiritual Heroism

Here, there is not the slightest trace of violence. This state-
ment applies only to a person who is a claimant to spiritual life
and is engrossed fully in the observance of the good caths acce-
pted for the purpose. Many are the types of personalitics who
hold a right to this sort of life. The first are those who
have accepted the preaching of Jina and the Jaina way of life of
spirituatism. He stays all alone and takes the service of pone.
If he intends, not to take service of anybody, even in the last
moments of his Iife, it is necessary that he duly prepares
himself even while he is alert and healihy. He fulfils all his
responsibilities, resorts to meditaiion and austerity for twelve
years and renounces his physical existence, But this conduct
is reserved only for the Jinakalps. Other statements are for
others duly qualified. The summary of the whole discussion
is that if it comes to the breaking of his oaths and he is not
able to bear it, he should resort to death rather than breaking
his oaths, only this would be blissful, This is genuine spiritual
heroism; it is not cowardice or escapism to run away from death
through being shaken from his spiritual virtues due to gross wor-
1dly covetouness. It is not suicide which meaps falling a prey to
death through failure in worldly life. Such an individual is fearless
like death and at the same time, ready to welcome it. Samlekhanz
is not a ceremonious invitation to death; it is preparedness to be
fearless in the face of impending death. He might be required to
resort to anticipation of death. Thus, the whole idea originates from
non.violence and the engrossment in the virtues born thereof. It is
approved by the noble and cultured today in many different ways.
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Suicide in Buddhism

The view of Dr. S. Radhakrishnan that Buddhism does not
approve of suicide is not correct. Even in times of Buddha him-
self the Bhikkhus Channa and Valkaii had committed suicide due-
to incurable diseases; the Tathagata had approved of it. Both the
Bhixkhus were perfectly alert. Their suicide is uniquely different
in the sense that instead of preparing slowly for death by fasts.
etc., they kill themselves by just one stroke of the weapon. This
can be known as harakiri. The Jain Scriptures do not approve of
this. However, the basis is the same in both, the ideal beng de-
fence of a life of Samadhi. The Scriptures properly use the words-
Samadhimarana and Papditamarapa here.

Some Siiktas

Let us take some illustrative verses in their translation here..
“Just as cutting of a boil is not for bringing about death, in a
similar way, Samadhimarana is not for death but for its resistance..

He neither desires life, nor prays for death.
The Atm3a--purity incarnate—in ones conduct is Santharo.

|Dargan aur Cintan, pt. 2, pp. 533-636}:



Chapter 8

AUSTERITY AND ENDURANCE OF CALAMITIES —
TAPA—PARISAHA

In the Bauddha Pitakas, the adjectives ‘Tapassi’ and ‘Digha-
tapassi’ are seen now and again along with the tern ¢ Niggaotha’.
In the same way, in the Buddhist Sutras, we come across so many
Nirgranthas performing austerities in places like Rzjagrhi; we also
-come across an analysis of the Nirgranthas performing austerities,
by Tathagata Buddha himself. In the same way, when Buddha
narrated his previous births before his pupils, he described several
-austerities in the period of Sadhana that can be adjudged as belong-
ieg only to the Nirgrantha tradition. This is almost the same as
‘the Nirgrantha austerity described in the available Jain scriptures.
We will now examinz: the historicity of the Nirgrantha austerities
~described in the Bauddha Pitakas.

“Thz Nirgrantha Tradition dominated by Aunsterity

The life of JiiZtaputra Mahavira is an embodied form of his
acute austerity; it is found in the first Skandha of the Acaranga.
Again, in the ancient Agamas of all levels, whenever there is a
-description of the Sasmnyase in which any recluse is initiated, we
find that he follows the practice of Nirgrantha austerity.? From
-one point of view the very daily routinz of the Sangha of Sadhus is
fully engrossed in austerity. In the Agamas like the Anuttarovaviia,
we come across the description of so many munis who made just
.a skeleton of their body by very acute austerity.?

Again, even on the examination of the Scriptures of Jain tra-
-dition and on Jooking into the conduct of the Sadhus and the
householders we can state that austerity shines in excessive glory
in the order of Mahavira, The impact of their austerity shows
that Jainatva has become a synonym of austerity, Afga-Magadha

1, Bi;agavati 79—733;72-1; 9-6.
‘2, Ibid, 2-1,
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and Kiii-Kosala dominate among his places of convents. Rajagrhis
and otker places that we come across in the Bauddha works as.
the places where Nirgrantha ascetics performing austerities were
found, were the principal sacred places of the time of Ssdhani.
and religious preaching of Mahavira, The Nirgrantha Sangha of"
Mahavira was mostly residing at those places. Thus, putting toge-
ther the Bauddha Pitakas and the Jain Agamas, we come to the-
following conclusions :

(1) Mahavira and his Nirgrantha Sangha laid greater stress on a:
life full of austerity,

(2) Nirgranthas in large numbers, who were performing austerities.
were living and moving in cities like the Rajagrhi of Anga--
magadha and Sravast; of Kasi-Kogsala,

Domioation of austerities even before Mahzvira

On the evidence given above, no doubt whatsoever remains:
about the fact that the Nirgrantha tiadition that was contemporary
and following Mahavira’s times, held inclivations that were domi-
nated by austerities. What we have to consider now is whether or-
not austerity dominated the Nirgrantha tradition before Mahzvira.

The reply to this question is in the affirmative because actually-
Bhagavan Mabavira was initiated in the Pargvzpatyika Nirgrantha
tradition. Right from the beginning, he was inclined towards auste--
rity. We can know from this what the inclination of the Pariva-
patyika tradition was towards austerity. From the narration of the
life of Bhagavan Parivanatba that we have in the Jain works, we
can emphatically state that the Nirgrantha tradition of Parivangtha
was dominated by austerity. Bhagavan Mahgvira has, po doubt,
introduced the elements of purity and development in it; he has.
certainly not newly introduced the path of austerity. We have evi--
dence of this in another way also. Buddha refers to the austerity-
of the Nirgranthas at the place where he reveals the uselessness.
of various types of austerities while he describes his former life
before his pupils. Buddha was born earlier than Mahzvira, had.
renounced worldly life and had resorted to the path of austerities..
Buddha temporarily resorted to the Nirgrantha cult like the other
cults known then. He had even followed the conduct of the:
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'Nirgrantha cult popular in his days. The description of the Nirgrantha
austerities is included therefore when Buddha describes the auste-
‘tities that he had resorted to earlier; this is found to-day nowhere
else except in the Jain works and the Jain tradition. The Nirgra-
niha austerity resorted to by Buddha before Mahavira could be no
other than the Parivapatyika Nirgrantha tradition, This is so because
Mabhavira was not still born; the Parivapatyika Nirgrantha tradition
-existed in and dominated plac:zs beginning with his place of birth=—
Kapilavastu down to Buddha’s place of Sadhara--Rajagrhi, Gaya,
Kasi ete. Saranath, the place where Buddha moved his wheel of
-dharma for the first time, is a part of Ka4i and we know that
Kasi was the place of the birth and austerity of Parivan&rtha. The
five Bhikkhus, who were in Buddha’s company at the time of his
Sadhand were performing austerities in Saran&th or 1§ipattan after
they discarded Buddha. It should bz no surprise to us if thesz five
Bhikkhus were the followers of the Nirgrantha tradition. Be it as
it may, Buddha had definitely resorted to the conduct of the
Nirgrantha ansterity, at lezast for some time. This austerity could
be only of the Paré¢vapatyika Nirgrantha tradition. We can there-
fore assume that even before Lord Mahzvira, the nature and form
of the Nirgrantha tradition was dominated by austerities.

From the abovementioned discussion, historically we can prove
tha: atleast from the time of Parivanatha, the Nirgrantha tradition
was dominated by austerity; Mahdvira greatly speeded up this ten-
-dency. Here, historically, two questions stand before us : Buddha
‘has repudiated now and again the Nirgrantha austerities. How far
is it just and what is its basis ? Did anyone try, before Mahavira,
‘to bring new traits in the known Nirgrantha austerity ? If yes,
what was it?

Clarification on Buddha’s Repudiation

The main outlook of Buddha at the root of the repudiation
of the Nirgrantha austerity was that it is torture of the body,
the suppression of the body. 1t does lead to progress in the
practice of bearing physical suffering, but, no spiritual happi-
ness or purity of the mind is attained to by it.1 If we were to

1, Majjhimasikaya-Satra 26—Buddhacaiita, trans. Kosambi.
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compare this vision and outlook of Buddha with that of the
Nirgrantha tradition, we find that there is no basic d fference bet-
ween the outlooks of the Nirgrantha tradition and that of Mahsa-
vira. This is because both the outlook of Mahavira and the liter-
ature of the eantire Nirgrantha tradition that upholds its preaching
state, with one voice! that tortures to and suffering of the body
.can be very scvere. If however, the two are not useful for preveation
of mental suffering and for spicitual purity, then both are of no
use. Physical toiture is meaningful only till it is related to spiritual
purity. Here, a question strikes our mind very naturally. Why did
Buddha repudiate it then? We get an answer to this from Buddha’s
tendencies in life and his preaching. Buddha's temperament was
excessivelv rational and prone to acceptance of change. When his
temperament was not satisfied with acute suppression of the body,
he discarded it and labelled it an extremiry. He then Jaid greater
stress on the path of meditation, an ethical way of life and inte-
{lect, He attained to spiritual happinzss only on that path; he
established a new Sangha on the same,

For one who raises a new Sangha, it becomes necessary that
he tries to win ths maximum acceptance of the people regarding
his new leining and attitude regarding his conduct and thoughr,
He should also severely criiicise the preceding and contemporary
sects In the absence of this, he can neither attract followers in
his new Sapgha nor retain them. Many were the existent traditions
that cou'd stand in rivalry to the new Sangha of Buddha and the
Nirgrantha tradition had no mean influence on these. The com-
mon people, with their superficial vision are easily atiracted tow-
ards ascetics because of their acute external austerity and physical
torture. This is a universal experiznce. Now, the facts were these,
The followers of the Parivapatyika Nirgrantha tradition had derived
the spirit of austerity from its infancy and the generzl public was
leaning very much towards the Nirgranthas because of the severe
austerities of Mahavira and his Sangha. Again, on seeing the
looseness of Buddha regarding austerities, persons questioned him
in these words. ‘* Why do you not believe in austerity when all

1, Dasavaitilika 9-4-4. Fhagavari 3-1,
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the Sramacas lay great stress on austerity 2> At this time Buddha-
was to answer and defend his side and at the same time, he wanted
to attract the common people, the officers as also kings and
emperors towards his beliefs. It was therefore unavoidable for
him severely to criticise austerity. He did this. But he could
succeed in his criticism only when he covld prove that austerity-
is nothing short of torture.

There were no doubt, so many paths of asceticistp that took
the fulfilment of austerity to lie only in various external tortures.
Buddha’s repudiation of austerity is correct as far as these paths.
of external austerity are concerned., But his repudiation does not
sound rational and just when it comes to the repudiation of auste
erities associated with spiritual purity. still, Buddha has openly
criticised Nirgranth austerities now and again. We can explain
this away by stating that here Buddha has kept his mind only oan
external austerities without taking ioto consideration the outlook
of the Nirgrantha tradition fully. He criticised even the Nirgrantha
tradition along with the repudiation of other traditions. Again,
whatever be the philosophical point of view of the Nirgrantha tra--
dition, 1f we observe human nature, we can state, on the basis of
several descriptions that we come across in the Jain worksl, that
all Nirgrantha ascetics did not necessarily make meaningful tbeir-
austerity or physical torture only in spiritual purity. If Buddha
or his pupils have repudiated the Nirgrantha austerity under such.
circumstances, this is proper upto some limit.

Peculiarity introduced by Bhagavan Mabzvira

The answer o the second question can be derived from the
Jain Agamas themselves. Like Buddha, Mahavira also did not look
upoa physical torture as the aim of life. This is proved from the
fact ihat he has designated several ascetics undertaking physical
torture as fruitless and false ascetics.? In matters of austerity also
the outlook of Parsvanatha did not confine itself just to physical
suffering and torture; be aimed at spiritaal purity thereby, Yet, we:
cannot doubt the fact that even the Nirgrantba tradition, being

1. Utl;ridhyayana, Adh. 17
2. Bhagavati, 3-1; 11-9.
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drawn in the stream of tim: and becoming a prey to the weak-
nesses of human nature, leaned more towards physical torture
and the spiritual aim got set aside as in the case of the modern
tradition of Mahavira, Bhagavan Mahzvira did just this, He asso-
ciated the gross external austerity handed down by tradition, inv-
ariably with spiritual purity. He declared that the torture of the
body and the senses through physxcal suppression, fasts etc. is
external austerity if at all it can be designated as austerity; it is
not internal austerity.l Internal and spiritual austerity is quite
the other thing; it is of the nature of meditation, knowledge etc,,
and it has an invariable association with purity of Atma —Mahavira
no doubt accepted the external austerity handed down by thc
Pargvapatyika Nirgrantha tradition, bnt not in the form in which
it existed, To some extent, through his own life, he brought acute-
ness in it and associated physical torture with internal austerity;
he stated in clearcut terms that perfection in austerity comes only
through the attainment of spiritual purity. Through his own con-
duct of life, he proved the correctness of his views. On one side
he brought refinement in the Nirgrantha tradition by correction in
the dry physical torture, on the other side, he designated as imper-
fect or futile the physical tortures prevalent in the other Sramana
traditions, We can therefore correctly state that the contribution
of Mahavira is unique in the realm of austerity. He brought about
an expansion in the meaning of the word ‘tapas’—austerity, upto
all the ways of spiritual purity from its confinement in just torture
of the body and ths senses. That is precisely the reason why at
several places in the Jain Agamas, internal and external austerity
are described side by side.

Buddha intended to discard the preceding tradition of austerity
in favour of the tradition of meditative Samadhi. Mahavira also
wanted to associate spiritual purity with it and place due emph-
asis on the path of Dhyana-Samadhi, but without giving up the
preceding tradition of austerity. This is the main difference in the

1. Uttaradbyayana, Adh. 30,
E-8
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activity and analysis of the two ascetics. In view of the deep influ-
ence of the ascetic life of Mahavira and his pupils on the cotem-
porary public, Buddha was very much disturbed and had to
introduce so many stiff rules in his Satigha. We get references to
this effect from Vinaya-pitaka. Still however, Buddha has never
sided with external austerity, he has made a mockery of jt when-
éver an ocassion arose, All the writers on Buddhism who followed
him adopted the same style. The result is that to-day, Buddha’s
opposition against physical torture has turned into tenderness in
the Sapgha, On the other side, the life of Mahzvira with its
external austerity has resulted in just physical torture in the Jain
traditi>n, These are natural faults of temper of groups and not
those of the original ideal Siadhakas.

[ Dardan aur Cintan, pt. 2, pp. 90-96)

Actually Mahavira did not newly invent austerity; actually he
inherited austerity from his family and society. He added an
inner vision in this worst of the austerities, meaning thereby that
he endowed external austerity with an inner vision. The matter
can be placed in these words of Samantabhadra, the renowned
Digambara logician., ‘< Bhagavan Mahavira performed severest au-
sterity, but with the idea io be able to probe deeper into lifc and
throw out the internal dirt or blemishes of life.”” This divides the
Jain austerity into two : external and internal. The external austerity
includes all visible restrictions pertaining to the body, while the
internal austerity includes all necessary rules regarding purity of
life. It should not be forgotten that Bhagavan Mahavira was
designated ¢ Dirghatapasvi’ not just because of his austerity but be-
cause he made a full use of this in his internal life.

Development of Austerity

Austerity is one of the heritages that we have from the life
of Mahavira. No other cult has given a living development and
expansion to austerity in the 2500 years following Bhagavan as
the Jain Sangha has done. If we were to separate only the litera«
ture on austerity, written in these 2500 years, even that would
amount to a fairly large part worth discussion and analysis, The
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Jain austerity is confined not just to the scriptures; it is only
.an echo of the various types of austerities that live 'in and flow
from the fourfold Sangha. To-day also Jains are considered to bé
uniquely expert in the observance of austerity. In other matters,
Jains might lag behind, but if they were to be examined in their
.austerities, fasts and ZAyambila in particular, Jain men or women
would surpass all and stand first not only in our country but in
.the whole world. Festivals regarding austerities, their celebrations
and other exciting ceremonies are so very much rerowned that
families, women in particular, feel a sort of vacuum in life if they
‘have not resorted to austerity and have later celebraied it. {t was
one acute Tapasvini, a Jain lady, who could win the admiration
«of the moghul emperor Akbar.

Parissha Herdships

Non-Jains also know the meaning of tapas, not so Parisaha,
«which is a rather new word for them. Yet, the meaning of the
word is not new. Pariszha is all that a Bhiksu has to suffer for
¢he success of his aim after he renounces his house and gets in-
itiated. Ths Jain Agamas describe these Parisghas but only with
reference to the life of a Bhiksu. The twelve types of austerity
:that are described are applicable both to the householders and
the recluses; the twentytwo Parigahas enumerated are only with
reference to the life of the recluses. Thus rapas and Farisaha are
different, their cypes are different yet they are inseparable.

Just as vows and prescriptions and conduct are not the same,
in a similar way, knowledge is different from Vrata-niyama and
Caritra. Still, the assimilation of the threz is possible in the life
.of an individual. If that Yoga-assimilation is possible, greater and
.greater dsvelopment is possible in life. Only the Atmz who is
.endowed with this Yoga of the three, can have greater and wider
influsnce on others; only he can guide others. This is the reason
why Bhagavan Mahavira has included three elements in Tapas and
Parisaha. He could see that man’s path of life is long, his final
.goal is very much far off, the goal is also very subtle and as one
4ries to reach the goal, he has to undergo and suffer so many
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major difficulties, When man struggles to attain to the goal,
so many internal and external enemies attack. The result is that
his full victory under. the circumstances is not possible just through.
only Vrata-Niyama, only conduct or oaly knowledge. On experien-
cing this in life, Bhagavan Mahavira arranged tapas and Parisaha..
in such a manner that the two included Vrata-niyama, Caritra and
Jndna—all the three. He proved the possibility of the assimilation
in and through his life.

A Co-ordination of Kriyayoga and Jnsnayoga in Jain Austerity

Tapas and Parisaha are originally born of the life of the recluse-
and the Bhiksu, though their effect and spread reaches right upto-
the commonest of the householders. The purpose of the life of
renunciation was only spiritual peace. Spiritual peace means calm-
ing down of pains and mental tortures. Victory over pains and
suffering was a great victory according to the Aryan seers. That
is the reason why Mabharsi Patasjali shows the purpose of austerity
in these words: “The purpose of austerity is to weaken sufferings.
and to strengthen the forces of Samadhi.” Patanjali knows Tapas
as the Yoga of activity bacause he includes only vows and rules
in austerity. He is therefore further required to take to the Yoga
of knowledge in addition to the Yoga of activity, But the Jain-
austerity includes both the Yogas. We should always remember-
that external austerity, which is Yoga of activity is for the nouri-
shment of internal austerity, that is Yoga of knowledge. The former
is useful in the attainment of the ultimate goal of life only through.
this nourishment and not independently.

[Darsan ane Cintan, pt, 1, pp. 441-444]:



Chapter 9
CELIBACY ACCOKDING TO JAINISM

Clarification of Jain Vision

The Jain vision does not find its completion in mere philo-
sophy or mere conduct, it accepts the limitations of both. Brings
ing about a realistic all-sided co-ordination of anything is the
original basis of Jain philosophy of non-extremism, and retire-
ment of the nature of remaining aloof from small and big incidents
of attachment and jealousy is the basis of Jain conduct. The centre
of non-extremism lies in impartiality and retirement is also born
of this. Non-extremism and retirement both are supplementary of
each other and they nourish each other. Knowledge and observance
of Jainism would be in proportion to the understanding of the two
elements and their dawning in life.

The stream of Jainism flows towards retirement. Retirement
means the opposite, other side of activity, Activity means jumping
in the events of attachment and jealousy. In life, the stage of the
householder is the centre of the experience and reactions on the
incidents involving attachment and jealousy. Pravyttidharma is there<
fore that in which the stage of the householder is laid down;
Nivrttidharma s that in which only renuaciation is laid down.
Even though Jainism is Nivyttidharma, the section on the stage of
the householder that we see here is due to the imperfection of
Nivrtri. Individuais who are not able to acquire complete Nivreti
are Jains in proportion to the Nivyeti that they resort to. They
should adjust Pravputi through discrimination in those parts in
which they caauot resort to Nivyeti, Still however, the Jain scrip-
tures do not narrate this Pravriti; Jainism narrates only Nivrtti.
From the viewpoint of narration therefore Jainism can be classed
as laying down one stage only—ekasrami. This one stage is that of
celibacy or renunciation in the stage of Samnyadsa.
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This is the reason why the five great vows, non-violence etc.
considered to be the very life of Jain conduct are of the nature
of Nivrtti. The anuvratas of householders are also of the natare
of Nivrtti, This is the difference. In one there is complete Nivrtti,
in the other it is partial. The principal centre of this Nivrtti is
non-violence. Complete retirement from violence includes all other
great vows. When violence is understood to men ‘annihilation of
life> in the Jain scriptures, its meaning is very much subtle and
wide. Even if another Jiva may or may not feel offended, when
the purity of the soul is defiled just with soiled inclinations, that
too is violence. Alltypes of gross and subtle inclinations of sinning
are included in this. Utterance of falsehood, theft, sex—contact and
Pagrigraha —acceptance have, at their root, the inspiration of igno~
rance or covetousness, anger, curiosity, fear etc, which are tardy
inclinations. All :he activities like falsehood etc., are therefore,,
violent. Keeping ones self away from such violence is observance
of non=violence; this observance also includes other Nivrtti dbarmas,
All other prescriptions and prohibitions are, according to Jainism,
only nourishing subsidiaries of the non-violence described above.

Life-force and effort are the most dominant powers of Atma.
If the misuse of these is averted, they can be diverted to good
use. It is because of this that Jainism lays down first the $ils in
form of renunciation of what is prohibited. But Cetana and Puru-
sartha are the powers that would not become inactive by mere
Nivrtti. They will always seek some direction of motion to calm
their huager of development. 1t is because of this that along with
Nivrtti, Jainism has arranged statements on Pravrtti. Jainism states.
that Atmz should not be let down by tardy inclinations and both
intellect and effort should be made use of in its defence that is
self-mercy. From this Pravytti evolve the other prescriptive paths.
of true speech, celibacy, contentment ete. It will become clear from:
this discussion that according to Jainism, Nivytti from uncontrolled
and free behaviour, is onlv a part of non-violence and due obser-
vance of this part evolves the path of celibacy. Nivrtti from this
free behaviour is the seed and celibacy is the result, :
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It is the intention of Bhagavzn Mahavira to propagate the
Nivrtti dharma mentioned above. In this therefore creation of
class, social organization and the system of Ajramas find no place.
Any person, duly qualfied can resort to Nivrtti from the current
state of the way of the world, train himself and attaia to libera-
tion. The prescriptions and prohibitions laid down by Mab#&vira
are with this end in view. It is therefore natural that there should
be no stage of the householder or ceremony of marriage in it.
The Jain Agamas do not refer to the institution of marriage in
these circumstances.

Some Problems

We get lots of information in regard to celibacy in the Jain
Scriptures because the Jain institution is dominantly that of recluses
and persons fresorting to renunciation are in its centre. It is
proposed here to derive some points on celibacy and write some-
thing on the basis of the Jain scriptures. The points are these :
(1) Definition of celibacy; (2) Persons men and women qualified
to take to celibacy; (3) History of its separate status; (4) Aim
and means of celibacy; (5) Variety and spread of its forms;
(6) Excesses in celibacy; (7) Non-exception in celibacy.

(1) Definition of Celibacy

Celibacy— Brahamacarya has a twofold definition in the Jain
Scriptures. The first definition is wide and perfect.l According to
it, celibacy means perfect self-control embracing the entire life of
man. This self-control does not include the control of all si ful
instincts and that only that is Asrava-nirodha according to the
Jain terminology. Perfect self-control includes in it the development
even of the good instincts like faith, knowledge, forgivance etc,
Thus. according to the first definition, celibacy means barring the
rise of bad instincts like passion, anger etc. in life and also
developing the good instincts like faith, life-force, fearlessness etc,
and becoming engrossed in these,

1, Sitrakrtangasdtra ég-2, Adh-5, Ga. 1, Tattviarthabhasya, Adh-9, Sitra 6.
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The word *Brahmacarya’ in common parlance has a known
meaning and it is only a part of perfect self—control described
above. The second definition in the Jain Scriptures accepts this
meaning. According to this celibacy means cessation of sex-life or
sexual attachment. This second meaning of the word is so very
much current that mostly we take celibacy to mean keeping ones
self away from Sex-contact. Thus, according to this common and
current meaning man may be lacking in contro! in other matters;
he is still a celibate if he is away from sex—contact, This second
meaning is duly considered and adopted in the acceptance of vows
and rules. It would therefore happen that when one discards his
house and becomes a Bhiksu, or lives in his house and adopts
limited renunciation, his observance of celibacy is to be accepted
separately of the rule of non-violence.1

(2) Qualified men and women

(a) Men and womsen both without the difference of sex are
accepted as equally qualified for celibacy. There is no prohibiticn
of age, place or time for it. The Smrtis give a different view here
in that equal rights of this type are not accepted in the matter.
The Jain and Bauddha Scriptures are one in their contention that
the necessary capacity of the Self here can reveal itself equally in
man and woman. This is the reason why sixteen women are known
as Muhasatis from amongst so many that observed complete and
pure cehibacy. In the prayets in the morning in every Jain family,
names of these sixteen Mahzsatis are chanted along with those of
so many noble men. There remembrance is considered to be extremely

sacred and a blessing.

(b) There are examples of some celibate men and women who
had gone loose in their life of celibacy. Far more celebrated are
the examples of those men and women who showed wonderful
steadiness in their celibacy. Thbese examples consist not only of
recluses but of persons in the stage of the householder. Bhiksu
Nandisena, the son of king Bimbisara Srenika, fell down from his
celibacy and accepted the life of worldly enjoyment for twelve

1, Vide Pgksikasitra, p. 8 and 23,



Celibacy according to Jainism 121

"years. A muni Asadhabhuti by name, did the same. Prince Ardra-
kumzara became loose in his life of celibacy and leaned towards
“the life of the householder for twentyfour years. Ultimately all the
three munis steadied themselves in celibacy with double vigour.
Opposite examples are also many. Sri Jambukumzara was renowned
for grasping the Jain Agamas from Sri Sudharma guru, the princi-
pal disciple of Mahavira. In spitz of all attraction, he discarded
his eight women on the very day of his marriage and accepted and
adopted c-mplete celibacy in the prime of his youth., He even
inspired the eight newly married women to follow his path. Sthgla-
bhadra, the son of Sakadzla, a minister of Nanda, lived in the house
of the prostitute Koia, tasted fine food and saw her voluptuous
attractions and still his celibacy was not disturbed in the slightest
-degree. Kogz under his influence became a firm celibate.

Malli, who finds place amongst the most venerated Jain Tirth-
ankaras, was a woman. In her days of virginity, she gave genuine
preaching to siX princes who came to marry her through attraction,
made them detached and made them resort to celibacy. She made
them her followers and proved her status as a preceptor, though
a woman.

Neminatha, the twenty-second Tirthahkara discarded prineess
‘Rajimati just before the marriage eeremony was over. She became
a Sadhvi, While she was in meditation, Rathanemi, the brother
of Neminatha was enamoured of her charms and he fell down from
his celibacy. She gave genuine preaching to him and reinstated
him in his vow of celibacy. She thus threw away the charge of
unsteadiness thrust on women, found a unique position in steady
‘Sadhakas and gave new confidence to prospective celibates.

It is also noted about Koéa, the prostitute, that after she be-
.came a celibate Sravika she gave preaching and sermons to one
€lder brother of Sth@tiabhadra, who had come with an unsteady
mind to her. She raises womanhood to glory.

But, ih this watter of celibacy, the example of Vijaya Sheth
and Vijaya Shethanj reigns supreme. They had firmly resolved to
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resort to celibacy in the bright half and the dark half of the:
month individually before marriage. After marriage, even though-
they shared the same bed, they remained firm in their resolve and
remained celibate all life with joy. Their example is memorable.
The firmness of this couple reminds us of their unworldly firmness.
first as a couple and later in the life of Bhiksus, as Bhiksu
Mahakzéyapa and Bhiksuni Bhadrakapilani.l1 So many such events.
are noted in the Jain Akhyanas. In these. there are more examples
of men being steadied by women, while the examples of women:
being steadied by men are rare.

(3) History of Independence

There are several descriptions of four and five Mahavratas in-
the Jain tradition. From the descriptions in the s@tras® we grasp-
that four Mahzavratas were propagated in the tradition of Bhagavan
Pargvanatha, while Sri Mahavira added one vrata to it and preached
the dharma of five great vows. In the Acarangasitra, even three
Yamas or vows are listed.® Their definitions show that perhaps.
this tradition was also approved by Jainism. All this means that.
there were days in which three great vows prevaijled in Jainism.
They were, giving up of (i) violence, (ii) Falsehood and (iii) Pari-
graha., Abandonment of theft was later added to this and the
number came to four. Later Mahzvira added abandonment of
passionate conduct, i.c.; observance of celibacy and the number
came to five. In this manner, independent preaching of celibacy is
noted right from the days of Mahsvira. Even in the days of three
or four Yamas, actually five were being observed. The far-sighted
and simple munis of those days, desiring liberation took theft and:
Kam3czra to be Parigraha and very naturally they discarded it.
Till the time of the tradition of Parivanatha, the abandonment:
of Kamacara was included in the rejection of Parigraha, and so,.
no separate mention was probably found necessary. But, of the
non-mention of the abandonment of Kamacara brought about

1. Vide ‘Bauddha Sanghano Parichay’, pp. 190 and 274,
2. Sthanangasitra, p. 201,
3. Acaranga Su, 1, Adhy, 8, U. 1.
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looseness in celibacy in the Sramapa cult, and so many fell a prey
to a very much undesirable atmosphere. That is the reason why-
Bhagavan Mahdvira separately mentioned celibacy as an indepen-
dent fifth great vow.

(4) The Aim of Celibacy and Means

Like all other vows and observaunces in Jainism, the aim even-
of celibacy is liberation. Anything considered to be important may-
be fuifilled by celibacy’ if liberation is not attained to through:
it, then, from the point of view of Jainism, celibacy is not extra--
ordinary, it is not spiritual. In the eyes of Jainism, only the things
useful in the attainment of liberation hold real importance. When-
liberation is the ideal of celibacy, other goals like physical health,.
social force etc. are automatically attained to.

Two are the paths fixed for a complete attainment of celibacy..
They are—the path of action and the path of knowledge. The path-
of action prevents the excitement of passion that is diametrically
opposed to liberation and prevents the gross poison of disorder
from entering the life of the celibate, It thus fulfils the prohibitive
side. But passion is not uprooted outright by it, The path of"
knowledge roots out passion completely and makes celibacy always
and fully natuaral. 1t thus fualfils its prescriptive side. To talk in
jain terminology, the path of action fulfils celibacy in a spirit of
calming down passions ete.; the path of knowledge fulfils it in a
spirit of annihilating passions etc. The function of the path of”
action is to prepare a firm background for the path of knowledge.
The path is therefore imperfect and yet very much useful. For all
Sadhakas, this path js the first necessity and therefore Jain Scri--
ptures lay great stress on it, Several external rules are included
in it, This is Gupti-Gupti is a defence mechanism or a hedge. Their
number is nine. With the additiou of one more rule, ten Samadhis-
thanakas of celibacy are described.

The sixtzenth Adhyayana in the Uttaradhyayanasiitra describes.
the ten Samadhisthanas in a very subile manner. This is its-
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~Summary :

(1) The bed, seat and residence etc., of divine or human females,
goats etc., and those of the contact of the impotent shall not
be used.

-{2) One shall have no dialogue all alone with a lonely woman.
Stories should be narrated to women but not the stories per-
taining to women. Women’s caste, family, charms, dress efc.
shall not be described.

-(3) One shall not sit on the same seat with woman. One shall
not sit on a seat from which a woman has got up, at least
for a while.

-{4) One shall not keenly observe woman’s charming eyes, nose ¢tc,,
or her differeat limbs and shovld carefully avoid pondering
over these or their remembrance.

-{5) One shall not hear from behind a curtain or a wall, woman’s
unclear words during her sex act, the words of her quarrels
of love, sounds of songs, her laughter; he shall not ponder
over these or memorize these.

-{6) One shall not hear aonything about sex sports experienced,
undergone or heard about earlier.

.{7) Nourishing foods and drinks that enhance or excite virility
shall not be taken.

{8) Even simple foods and drinks shall not be taken in a bigger
quantity than required.

(9) One shall not decorate himself, i.e., one shall not arrange with
reference to sex attachment, any bath, aunointing, fragrance,
garland, ornaments, dress etc.

+{10) One shall reject outright the words. forms, tastes, smells and
touches that nourish and excite passions.

All other things that a celibate sbould avoid are included in
these ten. They are—sex—inspiring smiles and laughter, keeping to
-ones self woman’s pictures, contact of one who is not a celibate, etc.
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The s@tra—writer states that if a celibate resorts to any of the:
prohibited acts mentioned above, he will most certainly, fall down:
from his celibacy. There stands the added possibility of his suffering:
from mental and physical diseases born of passionateness.

(5) Variety and Widening of the form of Celibacy

However, the putport of celibacy is far more subtie and expan~
sive in the Jain Scriptures than ordinarily understood, as above..
Whenever an individual takes to initiation of Jainism, he has to
take five oaths, of which the fourth is the adoption of celibacy.
It is in these words: O respected guru! I completely renounce all
sex acts, 1 shall not, for my whole life, resort to any sex act—div=-
ine, human or one pertaining to animals and birds. [ shall not
cause others to resort to the same by mind, words and body. If
anyone else is resorting to it, I shall not give my consent to it in
the three ways.

The abovementioned ninefold celibacy that finds place in the
initiation of a muni as described above, is the ultimate and per-
fect form of celibacy. Still, the Jain Acaryas have not nourished
the false hope and insistence of making all observe the same. If
an individual is endowed with full capacity and power, the complete:
and perfect ideal of celibacy would be preserved. 1f man’s capability
is meagre, pretension would spread in the name of perfect ideal..
With the ideal that such a thing should not happen, the Jain
Acaryas kept the limited capability and spirit of man in view and
preached limited celibacy also. Just as there is no scope of
difference in perfection, there is no scope of absence of the same
in limited celibacy. Limited celibacy would therefore have many
types, and, as a result, it would naturally lead to varied types of
its vows and observances. The Scriptures conceive of 49 types of’
this iimited celibacy, and the person concerned selects cne or the
other according to his due qualification and capzbility. One might
not be able to resort to perfect celibacy of the initiation of
a muni, and still the householder, who is a prospective candidate,
selects the ideal and desires to progress in its direction. The Jain
Scriptures supply us with varied rules by which such housebolders.
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«can take to the observance of one of the 49 types following his
diking and capability. There is thus no difference between actual
and ideal celibacy and still, from the point of view of worldly
life, the vast variety of its types is described into full details in
the Scriptures.

Sarvabrahmacarya is ninefold celibacy and Desabrghamacarya
is partial celibacy. These are their added details : A Sarvabrahma-
«cari renounces passionate behaviour by ali the nine types as
observing, causing to be observed and consenting to the observance
of celibacy by mind, words and body., While they renounce the
sworld, Sadhus and Sadhvis take to complete celibacy of these nine
types, while a houssholder can duly qualify himself for the same.
In addition to its nine types complete celibacy has also the limits
.of substance, sphere, time and spirit applicable to each of the
inine. Every such limit is this in due order. Dravyamaryada is the
prohibition of passionate behaviour in its nine types with all
living and lifeless figures. Kgsetramaryeda is the renunciation of
the ninefold passionate behavior in the upper, middle and lower
worlds. The renunciation in a similar manner during day, night
and all time is Kaluomaryada. Total renunciation of passionate
tbehaviour in all the nine types in a spirit of attachment or
jealousy, i.e., illusion, eovetousness, jealousy or pride is Bhava-
maryada. Qonly the housebolder is qualified to take to partial
celibacy. In addition to his family, he holds social responsibility
as also that of looking after animals and birds. Marrying and
getting others married, pregnancy of animals and birds occur now
and then for him. The householder can observe this ninefold
celibacy only in very rare cases of the nine types mentioned above.
«consent by mind, words and body do not exist in his case, ie.,
in other six types he can, possibly observe complete celibacy. Six
.are the methods of resorting to partial celibacy

(i) Twofold-threefold; (ii) Twofold-twofold; (iii) Twofold-one
way; (iv) Oneway-threefold; (v) One way-twofold; (vi) one way-
one way, The householder can accept any of these six types of
celibacy according to his prowess. Twofold means doing and inspi-
ring others to do; threefold means by mind, speech and body, ie.,
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renunciation mentally of doing and inspiring others to do, renun-
.ciation by speech of doing and others to do, and renunciation of
physically doing or inspiring others to d>. This is the first method.
‘Other methods are to be understood in the same manner.

(6) Pitfalls in Celibacy

Any resolve can suffer from four faults. The higher and lower
in these are to be understood from worldly point of view. They
are no doubt annijhilators of the resolve. The worldly dealings,
however, look upon only the visible annihilation as annihilation.
The names and forms of the four are as follows :

(1) Bringing about transgression of the resolve, i e., bringing about
a mental resolve of breaking 1t.

{(2) Bringing about a vio.atton of the resolve, i.e., planning out of
the bringing together of the hzlpful means of the resolve.
Even though both these are faults, worldly dealings look
upon thes eas pardonable, i.e., in view of tie imperfect back-
ground of human beings and in view of the surrounding atmo-
sphere, both the faults may be tolerated.

(3) The activity because of which a partial breaking of resolve is
assumed in worldly dealings, i.e., the activity because of which
man’s conduct in worldly dealings is considered to be faulty
and therefore worth being discarded. Only this activity is
designated Aticara or a fault. This is the third fault.

(4. Anacara , i.e., total annihilation of the resolve. This is a
serious fault,

The writers of Scriptures state that there are five faults or
pitfalls of the character of the householder. These are : (1) Itvara-
_parigrhitagamana; (2) A parigrhitaigamana; (3) Anang krida; (4) Paravi-
vahakarana; (5) deep-rooted desire in the enjoyment of passions.

All these five types of activities are faults in the character
.of the householder who is satisfied just with his wife. If the
householder remains completely faithful to his satiation by just
his wife, he will never resort to any of the abovementioned five
activities.
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(7) Absence of Exception in Celibacy

The great vows non-violence, truth and non-theft can have
exceptions; not so celibacy that can have no exception. When we
say that the vow of non-violence can have exceptions, it is implied
that if under the intention of some special benefit, one takes to
the activity of violence, his vow is not broken. because he obser-
ves non-violence in all ways. Certain incidents there can be, in
which a man of non-violence may not commit violence or be not
actively asscciated with violerce. In these cases he is considered
to be Viradhaka, which means one who has broken the Jain orders..
The same state of affairs is to be understood in case of the vow
of truth and that of non-stealth. But there is no exception what--
soever in celibacy. Every one is expected to observe the type of
celibacy that one has accepted without any exception.

There can be an impartial and detached person who makes an
exception in non-violence ete. with the spiritual good of others
in mind. No such possibility exists in the exception of celibacy; such
an eventuality is subject to attachment, infatuation or jealousy.
Again no such eventuality of passionate behaviour is possibile
in the spiritual bliss. It is with this point in view that statements
have been made about the non-exceptional observance of celibacy,
and all different means are shown for it. The atonements for those
who break their vow of celibacy are no doubt very tough. Here
also severe, more severe and most severe atonements are laid down
in proportion to the breaking of the vow from a high status. To.
illustrate, if some common Sadhu breaks the vow of celibacy
through ignorance or infatuation, his alonement is also low and
also ordinary. If however, a learned AcArya commits such a blu.
nder, bis atonement is far more severe and tough. The same rule-
prevails in the world. 1f some very ordinary man commits such a
blunder, society remains almost indifferent about it. If, however,
a nobly born ideal man commits even a small blunder, society

refuses to tolerate it,
(Dargan ane Ciatan, pt. one, pp. 507-515, 517- 521, 524-527, 533, 534};

®



Chapter 10

AVASYAKA KRIYA

The importance that ¢ Sgndhya’ holds in the Vedic Society,
* Khor deha Avestd ® with the Parsis, ¢ prayer * with the Jews and
Christians, is held by * Avafyaka’ in the Jain society.

For Szadhus, performance of ‘Ayaiyoka® both in the morning
and evening is unavoidable; such is the order of the Scriprures.
If therefore, they do not abide by it. they cannot be considered
duly qualified for the status of Sadhu,

The spread of ¢ Avafyaka’ is optional with the Srzvakas. This
shows that those who are sincere and bkent uwpon observance of
rules resoit to it, while for cthers it is left to their will. But it
is fourd that those who do not take to it daily, do perform it
once in a fortnight or four months or a year.

In the Svetambara tect, this ‘Avadyaka kriya’ is so very much
venerated that even the individuals who never go to the temples,
even little boys and girls, collect in the religious places mostly
for the annual Avaiyaka kriya; they look ugon its performance
as their good fortune. This betrays the importance of the Avasyaka
kriva in the Svetambara sect. All parents therefore insist on the
study of this when their wards take to religious education.

Now, what is this Avaiyaka kriya? What is the form of what
is known as Samayika etc. in the Aveiyaka kriya? WVow are the
different orders in it justified? Why is it considered spiritual?
All these questions should be pondered over.

E-9
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Its Ceremony in ancient days

But before we answer these questions, we should know one
thing. It is that the ceremony of ¢ Avagyaka kriya * is very much
older than the times of CGrni. A prominent AcZrya like Haribhadra-
sari refers to it in his ¢ Avasyakavreti’ (p. 790). The ceremony
is handed down mostly without any change, as it is in the Svet-
ambara ido}-worshipping sect. Not so with the Sthanakavasi sect.
This becomes clear when we refer to the Samacari of the Gacchas
like Tapagaccha and Kharataragaccha. In the Samacari of the
Sthgnakavas: sect, just as the number of the sutras to be muttered
is reduced, so is reducad the ancient ceremony. No such reduction
or change is found in the ancient ceremony of the Kriya in the
Samacari of Tapagaccha, Kharataragsccha etc. This means that
the six sgtras, their order, the intermediary ceremony etc., are
the same with them as they are laid down by Haribhadrasdari.

The Meaning

The Kriya that is a must, that should be invariably under-
taken is Avasyaka. It is not the same for all, but differs from
person to person according to his qualification. We should
therefore know the necessary qualifications before we know what
it 1is.

Normally, embodied animals are divided into two : (1) Those
endowed with external vision, and (2) Those endowed with internal
vision. Those who are endowed with internal vision, are those
whose vision is leaning towards Atmia. Here, the Kriya applies
only to them who are trying hard to reveal natural happiness in
their life. The statement fixes up one thing. Those persons who
have not forgotten their selves in the gross elements of life, those
whose vision not blurred by the external charms of things have to
resort to this Avasyaka karma, which can lead to effortless happi-
ness of the Atma. Persons endowed with internal vision Fossess
virtues like right faith, consciousness, and conduct; only they are
qualified to experience natural effortless happiness. The activities
therefore that become helpful in the due development of these virtues
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-are designated Avaiyaka karma. Thus Avasyaka—necessary activities
.are those that are positively necessary for the revelation of the
“virtues like knowledge etc.

Such necessary activities and knowledge are both result-orien-
‘ted, i.e., undertaken with a view to their usefulness. The same is
‘known as ° Avasaka’® because it makes the Atmz endowed with and
rich in virtues. These are known as ‘Nitya karma' in the Vedic
‘terminology. In the Jain terminology, words synonymous with
‘Avasya’ are ‘Avasya kartavya’, dhruva, Nigraha, Visodhi, Adhyaya-
nasatkavarga, Nyaya, Aradhana, Marga etc,l

‘Natare of the six Avaiyakas
Avasyaka kriya on ‘he face of it is divided into six :
(i) Samayika, (ii) 24 stavans,
(iit) Vandana, (iv) Pratikramana,
(v) Kayotsarga, and (vi) Pratyakhyana.

(1) Samayika

One should remain in equanimity or neutralitv instead of
-subjecting ones self to attachmeant and jealousy. This would mean
‘behaving with all as one would behave towards ones owa self. This
is Samayika®. It is divided into three as (i) Samyaktvasamzyika,
(ii) Srutasamayika, and (iii) Caritrasamayika, because, one can
steady ones self in equanimity only by means of rightness, knows=
ledge and conduct. Following the individuals qualified, Caritra-
'samayika has two sub-divisions as (a) desacaritra and (b) sarvaca-
ritra. The former is meant for householders while the latter is
meant of Sadhus.3 The synonyms of Samayika are-Samatz, Samya-
ktva, Santi, Suvihita etc.%

1. Avasyakavriti, p. 53,

2 Avasyaka Niryukti, Gatha 1032,
3, As above, Gatha 796,

4. As above, Gatha 1033,
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(2) Caturvirpiatistava

The personalities that are endowed with all conceivable qualities
and are therefore of the nature of ideal are the twentyfour Tirthap-
karas who deserve all veneration. It is of two types—(i) Dravya-
substance and (ii) Bhava~being. The former is woiship of the:
Tirthatkaras by pure things like flowers etc., and singing of their
genuine virtues is Bhava,l The benefits of Dravyasfave for a duly
qualified householder are described in the Avaipaka Niryukti (pp..

492-493).

(3) Vandana

The activity by mind, speech and body to express great regard:
for those who deserve to be worshipped is Vandana. Its synonyms
in the Scriptures are—Citikarma, krtikarma, pujskarmaetc.?2 We
should koow these things in order to know the form and nature
of Vandana. What are the qualifications of those who deserve to
be venerated ? Who do not deserve to be honoured ? What are the
types of the deserving ? What will be the. fault if we honour the
undeserving ? What arc the faults to be dispensed with at the time

of veneration? etc., etc.

The munis who command the twofold conduct that is consti-
tuted of substance and Bhava-being deserve to be saluted.8 Munis
qualified to be saluted are five : (1) Acarya, (2) Upadhyaya (3)
pravartaka, (4) Sthavira and (5) Ratnadhika.® The last is one who
is endowed with the victues like right perspective etc., more tban
ones own person not deserving to be saluted are those who are
not eadowed either with sigas pertaining to Dravya-Dravyalinga
or sigas pzrtainiag to Bhava~Bhavalinga. With regard to the persons
deserving our salutation and mnot deserving the same, the Catur.
bhangi— fourfcld  rnon acceptarce of the silver-coin is krcwn.

_ Avasyakavrtti, p. 492,

1
9 Avadvakaniryukti, Gathi 1103,
3. Avagyakaniryukti, Ga. D06,
3

. As above, Ga. 1195.
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Nobody will accept the coin with pure silver but no proper stamp.
In a similar way, those who are endowed with Bhavalinga but
are devoid of Dravyalihga, are Pratyekabuddha etc., who are not
saluted. A coin with a clear stamp but no pure silver is also not
accepted. In just the same way those who are endowed with Dravya-
linga but are devoid of Bhavalinga, are Parivastha etc. of five
types of bad Sadhus who deserve not to be saluted. The coin in
which silver is mixed and stamp not clear is accepted by none. In
a similar way, persons devoid of both Dravya and Bhava, do not
deserve salutation. Persons deserving salutatioz are those endowed
with both Dravyalinga and Bhavalinga, like the coin with pure
silver and a clear stamp.l

The person who salutes onie not deserving to be saluted, attains
to neither the cleansing—Nirjaré of karma or fame; actually he
suffers from bondage of karma? in view of his consenting to faults
like lack of control etc. The fault lies here not with the person who
salutes, but also with the one who inspires salufation though not
deserving. He thus enhances his lack of control, and, as a result,
suffers downfali.8 Salutation should be free from thirtytwo faults,
which are described in details in the Gathas 1207 to 1211 of
Avas yakaniryukti.

(4) Pratikramana

Pratikramana is re-attainment of pure Yoga after falling down
to the impure from the pure tharough infatuation. In a similar way,
.abandoning of impure Yogas and attaining to pure Yoga in due
-course of time also constitutes Pratikramapa.4 The words synony-
mous with the word ¢Pratikramana® are—Prativarana-Pariharana-
Karana, Nivrtti-abstention, Ninda-abuse, Garha-scoffing, and Shodhi
~-introspection.® One example is given for us to understand the

1. Avasyakaniyrukti, Ga. 1138,
2, As above, Gia. 1108,

3. As above, Ga, 1110.

-4, Avasyakasatra, p. 553.

5. Avadyakaniryukti, Ga. 1233.
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meaning of each of the words, and these are very much interesting.t
¢ Pratikramana means returning; i.e., going to another state from one
and coming back.

The five types of Pratikramana are—(i) Daivasika, (ii) Ratrika,
(iii) Paksika, (iv) Czturmzsika and (v) SZmvatsarika. These are
ancient and approved by the Scriptures; they are referred to evem
by Bhadrabzhuswami.? From the point of view of time, it is three--
fold as—(i) Analysis of faults of the past; (ii} Saving ones self from:
the faults of the present-Samvara, (iii) Prevention of faults of
the future.®

Those qualified persons who instend, gradually to scale higher:
and higher heights of the purity of Atma should also know as to-
whose Pratikramana is to be resorted to. These are four : (i) False-
hood; (ii) Non-abstention; (iii) Passions and (iv) Unworthy Yoga.
What is meant is that one should discard falsehood and acquirz
truthfulness; one should give up non-abstention and adopt abstention;
give up Kasayas—passions and acquire virtues like forgivance; give
up the activity of the mind, speech and body that inflate mundane-
existence and attain to the real nature of the self.

Normally, Pratikramapa consists of two types Dravya and:
Bhava. Only Bhava-Pratikramana is worth attaining to and not
the other one. The Dravya-pratikramana is just for show. If one-
discards all faults and then again resorts to them, it is Dravya--
pratikramana. In this, instead of purity the Atma attains to impu--
dence and there is a greater nourishment of faults. For this, the
famous example is that of an insignificant Sadhu who repeatedly-
breaks the earthern utensils of the potter and then begs pardon.

1. As above, Ga. 1242,
2. As above, Ga. 1247.
3. Avagvakavrtti, p, 551,
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Kayotsarga

Giving up the egoism of the body after due concentration for
dharma and meditation, is kayotsarge. For a successful Kayotsarga,
its faults, nineteen in number, beginning with Ghotaka should te
discared outright.t

Through Kayotsarga, the dullness of the body is removed, i.e.,
the unevenness of Vata etc. is removed, the dulness of the intellect
is made to disappear and thinking-power develops. Through this
again, the power of retention of equanimity in suitable and adverse
circumstances both, develops. The practice of contemplation and
meditation gets nourished. Pondering oOVer transgression— aticara
—is also easy in it. It is therefore a very important and significant
thing. The time of breathing in and out in Kayotsarga is of the

measure of the time of utterance of one Carana of a stanza.

Pratyzkhyana—Renunciation

Renunciation means Pratyakhyana. Two types of things are to
be renounced—dravya and bhara. Renouncing externally things like
food, clothing etc., is of the nature of dravya-substance. Ignorance,
lack of control etc., are of the nature of Bhava. These, renunciation
of external things like food and clothing etc. and that of ignorance,
lack of control etc,, should be resorted to with the ultimate inten-
tion of remouncing bhava-being. Renunciation of substances that
is not for this, does not endow the Atma with any virtue, Pure
Pratyskhyana is that which is resorted to along with six purities
of —faith, knowledge, salutation, suitable observance, suitable speech
and feeling.

The other synonym of Pratyakhyana is Gunadharana-acquire.
ment of virtues in view of the fact that so many virtues are attain-
able by it. Pratyakhyana leads to the obstruction of Asrava—work
of the senses--i.e., tO Sarvara-protection against or annihilation of
the karmic flow. This leads to the anunihilation of hankering and
that leads to a unique equanimity of mind. This equanimity
ultimately leads to liberation.

1. Avatyakaniryukti, Ga. 1516-47.
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Naturajness and Propriety of Order—Krama

Persons endowed with an inner vision have, attainment of
€quanimity as the very aim of their life. In each activity there-
fore of sucha person equanimity is visibie. When persons endowed
with inner vision view some others on the top of perfection of
equanimity, they start eulogizing their basic virtues. They thus do
not forget to salute saintiy personalities who are endowed with
equanimity. There is very great healthy alertness—absence of in-

fatuationwip the life of persons endowed with this inner vision.
The result is that even though once in a way they might swere

from equanimity because of the psychic effects of the passions of
previous births or bad contacts, they regain their original state
by Pratikramiana because of lack of infatuation; sometimes they

even advance further.

Only meditation is precisely the key to the development of
spiritval life, The person therefore, endowed with inner vision
very often resorts to the Kazyotsarga of meditation. They acquire
purity of mind and consciousness by meditation and get ail the
more engrossed in the AtmaA. The renunciation therefore of gross
objects also becomes a very natural activity for them.

It can thus be clearly understood that the analytical study of
the lofty and npatural life of spiritual personalities is the very
basis of the order and stages of the Avafyaka kriya.

Spiritualism and Avasyaka kriyz

Spiritual activity is only that which is undertaken with refer-
ence to the development of Atma. The purpose of this is again
purification by stages of the virtues like rightness, consciousness,
conduct etc.; when examined by this test, it is decisively proved
thar all the six Avaiyakas are spiritual. This is because the
reward of Samdayika is prevention of all sinful activity; it becomes
instrumental in the development of Atma through the Nirjara
of Karma. The purpose of Carurvimsatistava is enrichment of
attachment of virtues and acquirement of virtues thereby, but
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it becomes instrumental in the development of the soul
-through the NirjarZ of Karma. Salutation leads to humbleness
and the annihilation of egoism. One acquires worship and
devotion to the elders, obedience to the orders of the Tirthah-
karas and propitiation of the dharma that is scriptural.
All these by stages become instrumental in the attainment of liber-
ation through the development of Atma, Persons who resoit to
salutation reap the benefit of hearing of the Scriptures because of
humbleness. The reward, in due order, by the attentive hearing
of the Scriptures is knowledge—Vijnana, Pratyakhyana, control,
An#srava, aasterity, annihilation of Karma, a state of actionlessness
and liberation. Salutation is therefore clearly an instrument of the

development of Atma. In reality, Atmza is perfection in power and
purity; it is enveloped by so many desires and faults due to its

falling in the beginningless stream of various passions. When there-
fore, it tries to sublimate itself, committa! of mistakes is natural
to it, becaunse of its beginningless practice. There is no attainment
of the desired goal titl the Atma gets purified of the faults and

blunders.

The Atma therefore resolves, through Pratikramaga, to get pure
of these and constantly remembers these committed at different
stages. In this manner, the purpose of the activity of Pratikramana
is to remove the mistakes committed formerly and to make the
Atmz warned and alert about their non-repetition in future. This
will make the Atm3a steadily free from faults and firm in its pure
‘nature. Kayotsarga brings about concentration of the mind and
the Atma gsts an opportuaity to think on and ponder over its
real nature. This wins fearlessness for the Atma and is enabled to
.attain to its difficuit goal of liberation. The Kriya therefore of
Kayotsarga is also spiritual. Everything tbat exists in the world
.cannot be enjoyed; it is not even eajoyable in its entirety. Genuine
-peace cannot be aitained to even with countless saccifices. Persons
_desiring liberation therefore save themselves by Pratyikhyana Kriya.
from meaningless enjoyments and attain to eternal peace of the
:soul. Bven this kriyz is therefore spiritual.
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Conventional Meaning of Pratikramagpa

The etymology of the word ¢ Pratikramana’ is on these lines —
Prati+kramana=Pratikramana. The meaning accordingly is ‘to turn-
back.” But in view of the convention, the word is suggestive both
of the fourth Avagyaka as also the whole group of the six Avajyakas. .
The word in this sense is so very popular that for all the Avagya-
kas, the word Pratikramana is used. In praciice and in the modern
works, the words ¢ Pratikramana” and * Avasyaka’ have become-
synonymous. This was not the case in the ancient works. The word
is used inthe sense of general Avajyaka in the modern works like
‘Pratikramanagarbhahetu,” ¢ Pratikramapavidhi,’ ‘Dharmasangraha’
ete. The Jains use the word constantly in the general sense of
Avagyaka.

[Darian aur Cintan, pt. 2, pP, 174-185%:



Chapter 11

JIiVA AND PANCAPARAMESTHI

Meaning of ¢ Paramesthi’

Question : What is Paramesthi?
Apswer : The Jivas that have become steadied in their highest nature

Q.
A.

Q.
A,

Q.

AI

i.e., equanimity, are known as Paramestbi.

: What is the difference between Paramesthi and other Jivas?
s The difference lies in the presemse or absence of spiritual

development. Those who have attained to spiritual development .
and have acquired scatheless prowess of the soul are Paramesthl.
The Jivas, tardy in their prowess of the soul, are different
from them.

Can th:se others purify themselves by different means and
become Paramesthis ?

: Sure.

. What is then the difference between the two from the point

of view of prowess ?

: None. The difference lies actually in the revelation or other-.

wise of the prowesses. In one, the perfectly pure form of the:
prowesses of the soul has revealed itself, not so in the second.

Some thinking on Jiva

General Nature

Q.

A.

. If all the Jivas are basically the same, what is their general

nature ?

: The general nature of all Jivas is the absence of the virtues.
of Pudgala-mattec and the existence of life-force.
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“Q. : This trait is beyond the purview of the senses. How can then
the Jiva bs recognized by this ?

A. ; The Jiva is beyond the purview of the senses from the point
of view of decisiveness. Its ftrait should therefore be beyond
the purview of the senses.

Q. : The Jivas can be deciphered by the senses such as the eye
etc. How can it therefore be beyond the purview of the senses?

A. : From the point of view of its basic nature, the Jiva is beyond
the purview of the senses. [t can be deciphered by the senses
in its impure superimposed nature. Absence of a concrete
form, nature-Roopa, Rasa etc. being absent, the life-force is
the basic nature o: the Jiva. Speech, shape, happiness, sorrow,
attachment, jealounsy etc. are the synonyms of the Jiva born of
karma. Basic nature is beyond the Pudgala and therefore above
‘the senses. Vibhava is within the Pudgala and is therefore
within the purview of the senses. The Jiva should therefore be
adjudged to be beyond the purview of the senses from the point
of view of its natural basic trait.

“Q. ¢ If the Jiva is related to modification, should it not be accord-
ingly defined ?

‘A. : It is actually defined accordingly. But the definition will apply
only to the Jivas of the mundane life and not to all the Jivas.
These wordly Jivas are those that are endowed with happiness
and sorrow, attachment and jealousy etc., those that undertake
karma and reap the fruits thereof; they are the embodied Jivas.

¢ What is the clear—cut distinction between these definitions ?

> 0

. : The first trait is related to the imhereat nacure. It should
therefore be acknow'e iged as parfect and iteady from the point of
view of decision. The other one is with reference to modification,
‘and should therefore be acknowledged as imperfect and unst-
eady from the practical viewpoint., In brief, it can be stated
:that the first trait is from the view of decisiveness; it can
itherefore be applicable in all the three times—past, present and
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future. The sscond one is from the point of view of worldly
practical dealing and will not therefore be applicable in all
the three times; it applies to woildly Jivas and not to the-
Jivas that are aspiring after liberation.

Q. : Just as two definitions are given in Jain philosophy on the:
basis of the two viewpoints as mentioned above, do we simi.
larly find two definitions in the non-Jain philosophies also ?

A. : In the philosophies of Samkhya—Yoga, Vedanta etc., Atma is
defined as constituting of the nature of life-force—Cetana—and-
being of the nature of existence, intelligence and rapture—Say,
Cit and Ananda. In the philosophies of Nyzya, Vaifesika ete.,
happiness, sorrow, desire, jealousy ete., are stated to be the
traits of Atma from the viewpoint of practical and worldly
point of view,

Q. : Do the words ‘Jiva’ and *Atmz’ mean the same thing?

A. : Yes. In Jain Scriptures, the words ‘Jiva’ and ‘Atmz’ both are
used for worldly and other-worldly living beings. In the Ved@inta
philosophy, however, the ‘Jiva’ means the living being of the
state of mundane existence and not liberated existence. But
the word commonly used for both is ‘Atma’ also.

Indefinability of the Nature of Jiva

Q. : You have described the nature of Jijva. However, some scholars.
zre of the opinion that the nature of Atma is indefinable, i.e.,
that which cannot be described in words. What is the truth here 7

A : They too are right in so far as only limited traitscan possibly
be described through words. The realistic nature of Jiva is
ualimited and cannot therefore be described in words. The
nature of Jiva is indescribatle from this point of view. This
is laid down in other philosophies by the word-Nirvikalpa or
by the word ‘¥Neti’. in Jain philosophy it is stated that * from
there, words come back and logic does not work there,”” etc.
This indescribability should be understood from the point of
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view of absolute decisiveress or from the point of view of
-absolutely pure material viewpoint. Subtlety is stated to be a
trait of Jiva or life-force. This is from the point of view of
‘decisiveness or pure material viewpoint.

Jiva —Self-evident or the result of material mixtures ?

Q. : It is heard and vead that the Jiva is a chemical object, i.e.,
the result of material mixtures, It is not a self-evident object.
It is both created and destroyed. What is the truth here ?

A. : This view results from illusion, because the experiences of
koowledge, happiness, sorrow, delight, pain etc. are related to
#4he micd and they result from their dependence on gross or
subtle material objecis. These material objects are only a means
.or instrumental cause in the creation of these inclinations and
not the material cause., The material cause is totally different,
.and that is the Atmatattva, It is thercfore an illusion to look
aupon material objects as the material cause of such inclinations,
If we think otherwise, countless faults arise, such as bappiness
.and sorrow, being rich and poor, long and short life-span,
respect and aversion, knowledge and ignorance etc. which are
mutually opposed feelings and these may be found in the
two offsprings of the same parents also. If we were to look
upon the Jiva as an independent element, this would not be
possible under any circumstance.

4Q. : On whom should we place our trust with regard to the exist-
ence of the Jiva?

A. : We should depend upon our own experience and on the words
of unselfish seers who meditate only on the Atma since long
and in full concentration.

Five Paramesthis

Their Types
Q. : Are all paramesthis of just one type? What is the difference
beiween the one and the other?
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_A. : No, they are not just one type. From the gross point of view,
they are of five types—Arihanta, Siddha, Acarya, Upadhyaya
and Sadhu. These should first be divided into two in order
to know their difference. The first consists of the first two,
and the second of the last three. This is because the first
two—Arihanta and Siddha have developed themselves fully in
the matter of knowledge, philosophy, conduct and prowess,
In the last ihree, Acarya ete., these prowesses have not fully
shined out, they are under an effort to reveal these fully. Only
Arihanta and Siddha have attained to the state of the venerated;
they have no state of worship; they are therefore believed to
be endowed with the divine element. The other three, Acarya
etc. have two states of worshipped and worshiprer both They
are worshipped by those at the lower stage and they worship
those of the higher stage. The element of higher and lower is
thus accepted.

‘Diff:rence between Arihanta and Siddha

Q. : What is the difference between the Arihanta and Siddha ?

A. : Siddhas are devoid of body and therefore far away from mat-
erial modifications; the Arihantas are not so. They have a
body, and therefore, moving, roaming, speaking, thinking and
other physical and mental activities continue in their case,
This is so in spite of the fact that in their case infatuation;
illusion, ignorance etc. have come to an end. In brief, we can
state that the perfection of the development of the prowesses
of knowledge, conduct etc. are similar in their case Yet the
Siddha is devoid of Yoga, i.e., the activities of mind, speech
and body; the Arihanta is not so. First one becomes an Ari-
hanta, to become a Siddha later on after abandoning the body.

Difference among Aczrya etc,

Similar is the case with the other three, Acarya, Upadhyaya
and Szdhu. Even though the virtues of all the three are more
or less the same, there are some traits asscciated with each.
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One has to cultivate and acquire the traits, the genuine know-
ledge of the Scriptures and their meaning, ability to teach,.
sweetness of speech, and the power to discuss matters in order
to attain to the status of an Upadhy&ya; while for the Sadhu
these traits are not particularly necessary. In a similar way,
the status of an Acarya means the acquirement of the power
of administering the Sangha, fulfilling all responsibility of’
the Gaccha, exireme seriousness, and special knowledge of time-
and place. These traits are not very much necessary fir a
Sadhu. However, for a Sadhu, 27 virtues are necessary; but an
Upadhyaya should be endowed with 25 virtues in addition.
An Zcarya should, however, be endowed with 36 added traits.
In the Jain order, Upadhygya is mcre important than
a Sadbu, while an Acarya holds greater importance than an
Upadhyaya.

Othzr—worldliness of Arihanta

Q. : Just as the inner prowesses of an Arihanta are far superior
to ours, is their external state also fypical?

A. : In view of the attainment of perfection in the cultivation of
inner abilities, the impact of an Arihanta becomes so very
much extraordinary that the common man would have ne faith
in him. The entire worldly behaviour is other-worldly. Human
beings, animals, birds etc, grasp the preaching of Aribanta
in their own language. In the event of Samavasarona, snake
and mungoose, rat and cat, cow and tiger who aie revengeful
towards each other right from their birth, forget their instinct
of revenge and cultivate a gpirit of brotherhood. The thirtyfive
virtues found in the specch of an Aribanta are not to be
fouad iIn the speech of others. Wherever an Arihanta sits,
croves of gods present themselves for salutation; what then to
talk of human beings etc.? They stand in supplication with
folded hands in the presence of Arihantas. They are devoted
to him and arrange for eight Pratiharyas such as the Afoka
tree etc. This springs from the supreme Yoga of Arihanta.
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Q. : How can one have faith in all this ?

A,

; Matters that strike us as almost impossible are just common
to these supreme Yogins. An ordinary Bhil can have no idea
whatsnever regarding the prosperity of a universal monarch.
Vast distance exists between us and the Yogis. We are enslaved
by passions, idols of covetousness and centres of instability.
Quite the reverse are the Yogis to whose minds passions have
no attraction whatsoever; greed or covetousness does not touch
them; they are steady like the Meru mountain. What is our
state of the mind ? We fail to keep our mind steady even for
a short while; loss of even a smali thing becomes a matter of
Jife and death to us; we always fail to bear with a sovr word
from others; when we are under the stress and strain of selfish-
niess, even brother znd father become our enemies! Supreme
Yogis are far above all these blemishes. Their internal state
is so high that this lofty status on their part is no surprise
to us. If we consider the glory and influence of common Yoga-
samadhi on part of opoble sages and persons endowed with
lofty character, we nourish no doubt whatsocver regarding the
extraordinary psrsonality of supreme Yogis like the Arihanta.

Natore of the five from the worldly and ultimate standpoint

Q. : What is the nature of the personality of Arihanta and Siddha

from the worldly and ultimate standpoints ?

A. : For the Siddha, there is no difference between these two,

because in the state that the Siddha has attained to, ultimate
and worldly form an identity, Not so with regard to the Ari-
hanta. Arihanta is emboedied, and therefore his worldly mundane
state is related to external objects. The relation of the nitimate
standpeint is associated with the internal prowecsses From the
vitimate standpoint therefore, the states of Siddha and Aribanta
are the same,

EJ 10
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Q. : What is the nature of Acarya, Upadhyaya and Sadhu from
the worlaly and uitimate standpoints ?

A. : From the ultimate standpoint the nature and personality of
all the three are just similar. In all the three the anxiety to
propitiate liberation is the same; external and internal Nirgra-
nthahood is similar; the ultimate standpoint and the ahsolute
nature are similar. However, there is some difference in the
worldly nature of the three. From the practical point of view,
the Acarya is the most gualified. This is because on his head
lies the responsibility of ruling over the Gaccha and preserving
the glory of the Jain order. The Upadhyaya is expected to
acquire some more virtues to attain to the status of Acarya.
These may not be found in the Sadhu.

Purpose and Types of S:lutation

Q. : Wby are the Paramesthis saluted 7 What are the types of
salutation ?

A, : They are saluted for the acquirement of virtves. They are
themselves virtuous and one acquires these virtues by saluting
them. This is because the aim-dhyeva and the person a ming-
dhyatz become similar. One who nourishes a sprrit of theft
day and night can never become honest. In a similar way, one
who loves learning and the learned does earn some learning
or other. Salutation is expression of ones own humility before
the great and a conduct which acknowledges their greataess.
This salutation is dual-dvaita and non-dual-advaita, i.e., two-
fold. When the fact is that specialised type of higher steadiness
is not attained and the individual feels and experiences that
he is a devotee and someone else is the object of devotion,
it is dvaita salutation. Once the options of attachment and
jealousy are annihilated, the mind becomes so steady that the
Atma looks upon its own self as an object of devotion, and
concentrates only on its own form. This is advaita salutation.
Of these two, naturally advaita salutation is superior because
dvaita salutation is only a means to the advaita salutation.
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Q. : How many differences are there in the internal devotion
of man ?

A, : Just two : One is Siddha-bhakti and the other Yogi-bhakti.
Siddha—-bhakti is the propititation of the infinite virtues of

Siddhas. Yogi-bhak?i is the propitiation of the virtues of Yogis
[ = munis ],

Q. ¢+ Why do we salute first the Arikanta and then the Siddha etc. ?

A. : Two are the orders of attaining to an object. One is Pirvanu-
purvi the other Pascanupirvi. Referring to the smaller after the
greater one, is Parvanupiarvi and to the greater after the
smaller, is Paicinuparvi. Of the five Paramesthis, Siddha is
the greatest and Sadhu the smallest. This is because the Siddha
state of the development and sublimation of the life-force is
its climax; the state of Sadhu being the first stage of the
‘Sadhana. The Purvanuparvl order in salutation is resorted to
here for this reason. From the point of view of annihiiation
of Karma, Siddhas are superior to Arihantas. Yet both are
equal from the point of view of fulfiiment. From the point of
view of worldly dealings or practical point of view, Arihanta
is superior to Siddha, This is because the indirect form of
Siddha is revealed to us by Arihanta., The Arihantas are there-
fore Jooked upon as superior and saluted first.

[ Darsana aur Cintana, pt. 2, pp. 522532 ]

God, Preceptor and Religious Elements

Technically Jain tradition is to be found in three elements—
‘God, Preceptor and Religion. The absolutely pure state of Atmza
is the element named God. Genuine spiritual Sadhani to attain
to this pure state is the element designated Guru. Proper and
discriminative self-control constitutes the element known as dharma.

‘These three constitute the very essence of Jainism. The spirit that
preserves and nourishes this is its body.
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Temples endow the element that is God in a gross form, The~
idol installed, its worship, the means that maintain these, the firms
that administer, places of pilgrimage etc,, form the costume and
ornament of the body that nourishes this spirit of godliness, In a
similar maoner, house, food, rules of residence and other prescri-
ptions etc,, constitute the dress and ornamentation of the element
known as preceptor. Rules of prescription and prohibition such as
those of food, conduct in certain places, general rules of conduct
etc., are like clothes and ornaments of the body of the elements
known as control,

[Darian ane Cintan, pt, 1, p. 56} .



Chapter 12

KARMA ELEMENT

The doctrine of the activists—Karmavadins is this. Man’s life
is not limited only to this birth; it was there earlier and will
continue in the births to come. There is no good or bad, gross or
subtle, physical or mental fact that results in life, the seed of
which has not been sown by man in the present or the past birth.

Wide view of Karmavada

There is no gross or subtle, mental or physical activity that
would come to an end without creating a result in this or the
other life. The activitist holds a wide vision because he covers up
all the three timas —pas:, present and futare. This wide vision
implies his individual, family, social and universal responsibilities
and ethical bonds that differ very much from the responsibilities
-and ethical bonds that result from the very narrow outlook of
Carvika. This differeace should be grasped precisely and only a
part of it should be adopted in life. If even a part is adopted in
life, thea, the charges levelled against Carvaka would be found to
be correct. We can then show even from practical dealings in life
that the religious aim of the activists is far superior to that of
‘Carvaka and therefore worth adoption in life.

[Darsan ane Ciantana, pt. 1, 59]

Belief in Eternity of Scriptures

The Karmagastras of Svetamdaras and Digamdaras that live
today in the Jain literature, are related directly to the ancient
authentic works. Both the traditions take Dystivada, the 12to of
the 14 Angas to be the second Purva: both equally believe and
accept all the Angas and the 14 Piarvas; to be the direct fruit of
the all-knowing speech of Lord Mahszvira. According to this age—~
old sectarian view, all the literature existent to—day, that is related
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to karma is the sum-total of the preaching of Lord Mah3Avira.
Another traditional and conventional belief is that all these Scri-
ptures with their purport, come down to us, not only from Lord
Mahavira, not only from the preceding Tirthankaras, but belong
to a still earlier time. In a way, this should mean that they have
no beginning. The Anga Scriptures are beginningless as a flow,
but they have assumed new form through the utterances of each
new Tirthankara. Acarya Hemacandra, following Jayanta Bhatta, the
famous writer of Nyaya aptly states in his Pramanamimamsa that
a8 . ~ <

srga war: B 4 irerEmgar aaafivate, awsgeE=a |
fearsitd: w1 sofEgdeEd s |

< All these lores, that have no beginning, attain to a new
form (with every Tirthankara) with their desire to-analyse ‘'in brief
or in details. They are thean known as analytical works. (O pupil)
have you not heard that this universe continues just the same since
times immemorial 7’

The abovementioned sectarian belief was taken to be true to
the last word till today by the sectarians. They justified the eter-
nity of these as do the Mimamsakas with reference to the Vedas.
Even though the sectarians hold in all honour the abovementioned
belief with regard to the scriptures, here, it will be our effort to
considar these Karma scriptures aand the Karma element from
another point of view. It is historical.

Need of Karma Element

The first question was whether to believe in the Karma element
or not; and if yes, on what basis. One view there was that believed
in no Purusartha other than Kama and Artha that is its meass.
According to this view, this world i, the only Furusartha.

This view therefore did not have the need to accept any Karma
element which may lead to right or wrong, other birth or the
higher world. This view became famous as the Carvaka tradition
But parallel to this, right in the ancient day, there were thinkers.
who stated that there is another birth after death, Again, there are
other higher and lower worlds in addition to this visible world of’
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ours. Such people were known as believers in rebirth and the higher
worlds. Their belief was that if there is no karma, the relation
between this and the other birth and this and the higher world
will not fit in the context. It is therefore necessary to accept the
Karma element along with rebirth, These Karmavadins designated
themselves as Paralokavadins aand theists.

Believers only in Dharma, Artha and Kama

Karmavadins are divided into two groups. One stated that
rebirth and higher world are no doubt the fruits of karma, but
karma should be of the best order so that one may reap as reward
the bust birth and the best of the higher worlds. Promulgators of
this view believed only in three Purusirthas— effotts —Dharma, Artha
and Karma because, to them, the best higher world was Svarga
and the means to its acquirement was Dharma. In their eyes, Moks
—emancipation—had no independent place as a Purusartha. Wherever
we come across prescriptive dharma, the promulgators concede to
the view that accepts three Purusarthas. To state in brief, in their
view, dharma means noble actions and its fruit is Svarga, while
the fruit of Adharma or unholy karma leads to heil etc Only
Dharma and Adharma are Papa and Pupya or Adrsta—the invisible.
1t is enly through this that the cycle of birth and rebirth rotates.
It is not possible to uproot it. What is possible is only this. Man
must ever practise Dharma if he desires to attain to a noble higher
world and greater happiness. According to this view, it is Adharma
or sin that is contemptible and not dharma cr Punpya. This view
supported the social order and organization. That is precisely the
reason why they opine that noble conduct duly sanctioned leads
to the rise of dharma while contemptible and low actions lead to
Adhama. Consequently, the followers of this view supported all
good social order and diverted all their attention to this. It is just
this view that was later known as Brahmanamarga—tbe path of
the Brahmanas, the MimaZmsaka and ritualistic—Karmakandi view.

Those whose Purusartha was Emancipation

The other Karmavadi held quite the reverse views. The view
held that Karma is the cause of rebirth without doubt. One can



152 Essencer of Jainism

reap Dharma by actions approved by the noble and laid down by
the Scriptures; thes: lead one to Svarga. But even this Dharma
deserves to bz cast off just like Adharma. They hold that there
is a fourth independent Purugartha, entitled Moksa, liberation. They
firmly hold that this liberation is the only aim of life and all
karmas—whether of the nature of Punya or Pipo—are contemptible.
it is not true to state that annihilation of karma is not possible;
even that is possible through effort. Wherever Nivartaka Dharma
is mentioned, we come across the same view. When abstention
from korma is possible and desirable, according to their belief, they
had to state that the cause of the birth of Karma was quite the
reverse of what the first view laid down. The view laid down that
the root cause of Dharma and Adharma was not in the social
prescriptions and prohibitions, but in ignorance and attachment
and jealousy. Man’s conduct may be in tune with that which is
approved by the noble and duly laid down by the Scriptures; it
leads only to Adharma if it is born of ignorance as also attach-
ment and jealousy. The distinctions between sin and merit exist
only for those whose vision is gross and superfluous. In reality
both Punya and Papa are born of ignorance as also attachment
and jealousy; they costitute Adharma and are contemptible. This
view of thoss who believed in a state of Nivartaka dharma—a state
of actionlessness- was not social; it conduced to development of
the individual.

Whan this view accepted annihilation of Karma and liberation
as a Purusartha, it had to ponder over the causes that led to
annihilation of Karma and rise of liberation.

The causes that annihilate Karma were fixed by it as a result
of this line of thought and this was precisely its dharma of action-
lessness. Thus, the directions of Pravartaka dharma and Nivartaka
dharma are diametrically opposed. The aim of one was establish-
ment of the social order while that of the other was attajnment
of happiness par excellence. The latter therefore pertains cnly to
Atma. Only the path of Nivartaka Dharma is kuown; in other words
as the path of the S‘rama:;za. the Parivrataka, the Tapasvi and as
the path of Yoga. The view fixed up that complete annihilation
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of Karma lies in right knowledge that is opposed to ignorance and
annihilation of attachment and jealousy, i.e., self-control because
Karma persists due to ignorance and is also born of attachment
and jealousy, The rest of the means—-austerity, meditation, devoiion
etc.,~——are accepted as the means of knowledge and coatrol mentioned
avove,

‘Thoughts on the element of Karma and its kaowers

Persons who believed in the Dharma of actionlessness, had to
discuss and analyse the nature of emancipation as also its mezans;
they had also considerably to ponder over the element of Karma.
They fixed up the technical terms of Karma and its distinctions;
‘variously analysed and classified the element of Karma from the
point of view of cause and effect; they also discussed the capacity
of Karma to bear fruit. They also pondered over the time-limit of
different consequences and also considered the mutual relations of
Karmas., This brought into a system a whole series of Scriptures
of the persons who believed in Nivartaka Dharma with regard to
Karma. Again, this continued to develop further with new qusstions
that arose and the answers that were evolved in due course. Diffe-
rent isms in this Nivartaka Dharma held different views according
to their own convenience. Exchange of thought continucd amongst
them as far as rejection of Pravartaka dharmavada was concerned,
and unanimity of views also continued ia the matter. Even though
the literature of Nyaya-Vaisesika, Samkhya-Yoga, Jaina and
Bauddha philosophies available to us today, was mostly composed at
a time when the mutual good-will of these views towards each
other had considerably declined, still, we find very great similarity
in their literature on karma with regard to technical terms, thought
coatent, classification etc., both in words and their purport.

The promulgators of liberation faced one difficult question
right from the beginuning. It was this. Infinite are the karmas bound
to the soul in previoss births, and new actions coatinue to bind
themsclves round the soul every moment. If this be the case, how
is total annihdation of all Karmas possible? They found out an
answer to this very cleverly. To-day we come across brief and
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detailed description of the answer to this question in the literature-
of philosophies that emphasise Nivrsti, and it is more or less similar.
This state of affairs proves that now and then the different schools
of Nivartaka Dharma indulged in mutual exchange of thought. But
a time came when these different schools did not remain close to
one another. However, every school continued with its discussion
with regard to Karma. In due course, there evolved, in the midst
of these schools, a school that confined itself to thinking on Karma
only; the school thought more deeply on Karma than on liberation
itself. Mostly it studied and taught only this topic, as it happens
with other thinkers also. This same group of thinkers on Karma-
fastra is known, in Jainism as Karmasastra Anuvogadhara—-the
upholder of the Yoga following karmagastra or the class of karma-
siddhantavetta——the knowers of the doctrine of Karma.

Thioking on Karma- How much Awucient and Similar

All schools propounding tiberation as the only goal, are unani-
mous whether principally or in a subsidiary outlook, with regard
to the causes of the bondage of Karma and its annihilation. We
should, however, know the point of view of the abovementioned
ponderors on karma with regard to the nature of Karma. The
Vaigesika atomists. whose path is that of liberation, look upon
Karma as found in life and so, a trait of life-force; while the follo-
wers of the Samkhya-Yoga schools, whose philosophy is dominated
by Purusa and Prakrti, looked upon it as lifeless and stationed in
the inner consciousness. But the Jain thinkers looking upon Atmza
and atom as the resultant or consequential, looked up n karma
as the result both of material and life-force and therefore of the
nature of both, In their opinion, even though Atma is life-force,
it is of the nature of compression and expansion like the inner
consciousness born of Prakrti. There is therefore a possibility of
change of the nature of Karma in the Atm3 that can even identify
‘itself with gross atoms. Karma being a trait of life~force accord-
ing to the Vaiesika and others is not independent of life~force in
reality, while according to tha Samkhya, Karma being a trait of”
the Prakyti, is not actually independent of gross material. But
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according to the belief of the Jaina thinkers Karma results both
in life and material forms; they know this as Bhava and drovya
Karma.

This whole thought-process with regard to Karma definitely
belongs to that old time, when there existed the maximum exchange
of thought amongst the thinkers on Karma. We cannot precisely’
judge how much ancient this time is. But there is considerable
depth, mutual co-relation and an extraordinary depiction of the
subtlest thoughts in it. If we take all this into consideration, we:
must concede that the typical lore of Karma of the Jain philosophy
was firmly established in India before the days of Bhagavan
Parivanatha, Those who knew this Sastra, were known as Karma--
iastravetta-—knowers of the science of Karma and its philosophy..
The same became renowned as Agrayaniya Purva and karmaprama.
dapiirva. Historically, Parva means the lores and Scriptures that
have traditionally come down from the time before Bhagavan
Mahavira. These ‘Parva’ were, undoubtediy renowned in one form:
or another from the times earlier than Bhagavan Parivanatha. On
one side the Jain thinkers concentratsd their attention on the thin-.
king of Karma, while on the other, Sarhkhya-Yoga concentrated:
greater attention on the path of meditation. In course of time,.
Tathagata Buddha laid greater stress on meditation. However, all’
preserved their thinking on Karma that they had duly inherited..
That is the reason why even though the Jain philosophy of Karma.
holds an unrivalled place from the point of view of subtlety and:
expanse, it is more or less similar to the thinking cf Sarmkhya-
Yoga, Buddhist philosophy etc. Basically also the same stream of’
thought persists and it deserves to be studied by the students of”
Karmasiastra.

Belief of Jain and other philosophies regardiag Iivara as th: creator
of the Universe,

Karmavada is of theopinion that in the happiness and sorrow,.
prosperity and adversity, high and low etc. that we find in society,.
we have Karma as a cause along with the other causes knowa as-
tim>, nature, effort etc. But the Jain philosophy, dominated by-
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Karma, does not accept Iivara as the cause of the orders mentioned
above or the cause of the birth of the Universs, like the other
philosophies. Other philosophies lay down that the Universe was
born at sometime. Relation of Iivara is associated with the birth
of the Universe in some way or other in these philosophics, The
Nyzya philosophy statzs that the fruit of good and bad deeds
comss only through the inspiration of fivara.l (n the Vaigesika
philosophy, fivara is assumed as the creatcr of the Universe and
its form is described accordingly.? In the Yoga philosophy, Isvara
is assumed to be the presiding deity and through that assumed to
spread the material universe that results from Prakyti.8 Sankaracarya
also takes Brahma to bz the material cause of rhe Universe on
‘the basis of the Upanisadic statements at several places in his
Brabmasqgtra Bhegya ¢

But the Jain philosophy locked upon fjvara as the inspirer of
Karma, so that th: Jiva reaps the fruits. The reason laid down by
Karmavada is that just as the Jiva is independent in the perform-
ance of actions, it is also independent to enjoy the fruits thare-
-of. In the same manuaer, the Jain philosophy does not look upon
Igvara as presiding deity of the Universe, This is because of its
acceptance that the Universe has no beginning and no eand, and
is therefore, never born. Again, it requires no presidentship of
Ijvara because it is itself of the nature of result.

1§v.ra—why is He not the Creator of the Universe and the yiclder
of the fruiis of Actions?

This world is never newly created, its existence is eternal,
‘Changes continue in it, however, There are so many changes in
‘which the need of the effort of human beings is felt to be necessary.

Even changes in which cffort, not on anybody’s part, is
required, take place; these changes go on, as if in a natural course
by the various combinations of the gross elements, ie., by heat,

t. Gautamasiitra-4-1-1.

2, Pradastapiadabhisya, p. 48.

3. Samadhpadasatra 24, Bhasya and Tik,

4. Bhisya on Brahmasitra 2.1-26; Brahmasiatra 2-3-6.
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speed, activity etc. To iliustrate, when earth, stones etc. come toge--
ther, small and big hills or mountains come into being; when.
streams from here and there come together, they form themseives.
into a flowing river, vapour rains in form of a river and again
river-water chinges into vaooar. It is not therefore at all necessarv
to look upon 1jvara as the creator of the umiverse.

An animal reaps the fruit in accordance with the Karma. Karma:
is something gross and no living being desires the fruit of its bad
deeds. This is quite true. It should, however, be borne in mind
that thz contact of Jiva and life—force gives rise to such a power
in Karma that it reveals, at a fixed time in the Jiva, the good and
bad results of its Karmas. Karmavada does not state tha: gross
Karma is able to yield fruit in the absence of the contact with
life -force. It states just this that for the bearing of fruit, it is not
necessary to believe in the inspiration of life-force in form of’
fivara. This is because all Jivas are endowed with life-force. Their
intellect is in tune with their Karma, so much so that even in
the absence of any desire for fruit of their Karma, they perform
acts that yield fruit accordingly. Performance of Karma is one
thing and not desiring its fruit is another. The fruit of Karma
will not stop simply because one does not desire it. Once that the
materials are collected, Karma proczeds on its own, To illustrate,.
if a man stands in hot san or eats hot food stuffs, and then wishes
that ho should not feel thirsty, can his thirst stop anyway ? Those-
who look upen Iivara as the creator, opine that being inspired by
the desire of iivara, Karmas reveal their respective fruits in the-
animals. Here, the Karmavadis state that in the Jiva, as per the
measure of Atm3a, such psychic effects-—Samskaras—-arise at the time-
of the performance of Karma, whereby the Jiva is inspired to
reap the frait of its Karma on its own; the Karmd on its own.
reveals its fruit on the Jiva,

Jiva and iivara--Similarity and Dissimilarity

Both Iivara and Jiva constitute life-force. What is then the
distinction between the two ? Distinction, it any, could be this.
All the powers of the Jiva are enveloped by obstructions, not so-
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«of fsvara. But when the Jiva throws away all its obstructions, all
dits powers shine out to the full. What could then be the disparity
‘between the Jiva and Isvara ? Even when the cause of this disparity,
which is the super imposed Karma, is removed, if disparity were
1o continue, what is the sense of liberation ? The rule of disparity
is limited only to the mundane existence, not beyond that. There
‘is therefore no objection against the belief according to Karmavada
that all liberated Jivas are Iivara. It would not be proper to state,
-only on the basis of faith that Ijvara should be just one.

.Jiva the caunse of its own obstructions or obstacles,

When man becomes active in matters of works related to this
-and the other world, it is not possible that he has not to face
-any obstruction whatsoever. Man should cultivate this faith that
the internal and basic caunse of obstruction lies in his own self,
“whether or not he is coascious of it. The internal basis on which
the poisonous tree of obstruction grows, must necessarily have its
:seed sown in the same land. Scme other indiviaual can possibly
‘become instrumental in the growth of the tree like wind, water etc,
:that constitute external instruments, But man must have a stead-
fast intellectual farth that that individual is certainly not the seed
of the obstructien, If this happens, man will vision the basic cause
-of obstruction in his own self and he will neither find fault with
others nor will he be frightened himself.

‘Moaxmulir’s view regarding the doctrine of Karma

Dr. Maxmuller’s views regarding the supremacy of the docirine
-of Karma are worth knowing, He states——

¢ The whole world, such as it is, is the result of acts: the
character and fate of each man are the result of his acts in this
-or in a former life, possibly also of the acts of others. This is
with them the solution of what we venture to call the injustice of
God....A man who suffers and suffers, as we say unjustly, seems
to them but paying off a debt or laying up capital for another
life... It cannot be by a Divinelcaprice that one man is born deaf
or dumb or blind, another strong and healthy. It can be the result

of former acts only, whether in this life, the doer of them is aware
of them or not.”
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Karmagzstra— A part of Spiritualism

Pondering over the problems pertaining to Atm3 is the purpose
-of the Scriptures on spiritualism. It is therefore necessary for them
to expound the worldly day to day form of Atma bcfore they
narrate its absolute nature. One question arises. Why do these
visible states of Atmz not become its inherent nature ? It is there-
fore necessary for the science of spiritualism, to justify the visible
nature of Atma first and then only proceed further. The Scripture
on kgrma has done the same. It states that all the visible states
of Atma are born of karma and further Jays down the separateness
of Atma from these. From this point of view, Karmajasira is just
a part of Adhyatmasastra.

When it is guessed that all the superfluous forms of Atmz
are mayika or illusory, a natural desire to know the real nature
of Atm3a arises, Karmasdastra states that Atma is precisely parama-
tma and Jiva is Iivara. The merging of Atma in Paramatm3a means
that the Atma should reveal its Paramatmabhiva enveloped by
karma and attain to Paramitmahood. When it is stated that the
Jiva is just a fractional part of Paramatma, what 1§ meant is
that the digits of knowledge revealed by the Jiva, constitute only
a small part of the moonlight in form of the perfect life-force
that is enveloped. As soon as the covering of Karma is thrown
away, the Cetona reveals itself in its perfect form, This is what we
ksow as the attainment of godliness or the state of being Zivgra.

When the externat objects like wealth, body etc. are looked
upon as Atmi, i.e,, experiencing I-ness in matetial objects, it is
external vision. Ilusion of this non~distinction constituies the feel-
ing that Atm3a is something external. The Karmasastra asks us to
discard this by proving it. Those persons whose mental leanings
experience only this externality of Atma may not like the preach-
ing of Karmajidstra, but this makes no difference whatsoever in its
real state,

Karmasastra removes the illusion of the non—difference or iden-

tity between body and soul and reveals the sense of distinction
between the two. Just wich this, man’s inner vision opens. Man
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gets a view of his own state of bzing Paramitma through this
inner vision. Feeling of Ag¢ma being Paramatmi aund bringing it
fully under the pafe of self-experience would imply the Jiva be-
coming Siva that is Brahman. The Karmasastra has accepted,
though in a peculiarly different way, the work of revealing
this Brahmabhiva. This is because it guides the Jiva to the
knowledge of distinction from its illusion of non-distinction
or identity between the Jiva and the material worsld, by
taking it on a higher stage of the knowledge of identity
between Jiva and Sjva. This is just its sphere of activity. Here
we. also come across a part of the principal motif of Yogasastra.
It is therefore clear that the karmafastra is a mine of countiess
scientific and philosophical thoughts. This is precisely its impor-
tance. Many persons there are, who have no liking towards the
calculation of the Karmic Prakriis, the excess of their pumbers
and so on. But what is the fault of Karmagastrain this? Persons
with material vision and that only do not get interested in the
incomprehensible and interesting subjects like mathematics, physics
etc. Here, what is the fault of these subjects? Fault lies with
those who try to comp:ehend, their understanding. A student of
any subject must necessarily go to the very bot.om of a subject
in order to get interasted in it

Meaning of the Word < Karma ’ aud its Synonyms

The word ‘karma’ is used in two senses in the Jain Scriptu-
res, The first is the resu’t of the nature of attachment and jealousy;
this is known as kasaya or Bhavakarma, The other i typical
Pudgals of the type of ac:ivity undertaken; these are atiached to
the soul on account of keséya and are known as Dravyakarma.

For the meaning of the word * Karma ' in the Jain philosophy
and for similar meaaings, non-Jain philosophies use these words
Maya, Avidya, Prakrti, Aparva, Vasana. Aiaya, Dharmadharma,
Adrsta, Sanskdra, Daiva, Bhagya etc.

The three words—Mayas (!llusion), Avidyz (nescience) and
Prakrei (primordial nature) are found in the Vedanta philosophy.
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The word ¢ Aparva’ is used in Mimamsa, the Buddhist philosophy
and is also used in the Yoga philosophy. Other philosophies use
the words ‘Dharmadharina’, ‘Adysta” and ‘Samskara’, more particu-
larly so in the Nyiya and Vaisesika philosophies. There are other
words such as ‘Daiva’, ‘Bhigyva’, ‘Punya-Fapa’ ete. which are more
or less similar to all philosophies almost. Atmavadi philosophies,
that believe in rebirth have no option but to accept the theory of
karma in order to justify rebirth.

Nature of Karma
The activity undertaken by the Jiva under th: inspiration of the
causes such as falsehood(Mithyarva) and Kasdya is designated ‘Karmz’.
This definition of Karma applies both to the Bhivakarma and
Dravyakarma mentionsd above., This is because Bhavakarma is the
change of state of Atma or Jiva. The Jiva and that only is there-
fore the material doer and Dravyakarma which is a change of the
subtle Pudgalas of the Kkarmanajazti, has just this same Jiva as the
instrument. In the Bhavakarma, dravyakarma is the incidental cause
- and in Dravyakarma, Bhavakarma is incidental. The two are there-
fore mutually related as cause and effect like the seed and the sprout.

Test of Papa and Panya

[t is the view of the common man that activities such as
liberality, worship, service etc., lead to a bondage of good activities,
i.e,, Puaya. Giving pain to others, acting opposite to ones desires
etc., lead to a bondage of bad deeds, i.e., Papa. But this is not
necessarily the basic test of determining Punya and Papa. When
a benevolent doctor operates upon someone, no doubt the patient
suffers pain. When again, genuine and well-wishing parents try to
educate their innocent ward against his wishes, the child seems to
experience sorrow. But we cannct, just with this, label the doctor
as undertaking improper activity or find fault with good parents,
Take the opposite example of a man resorting to liberality, worship
etc. with the iatention say to deszive others. Such a man creates for
himself the bond of sin instead of Punya. The real test therefore

E]-1
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of the bondage of Pupya or of Papa is not merely the deeds;
real test lies in the intentioa of the performer. This test of Fdpa
and Pupya is commealy acceptable to all. This is because the prin-
ciple acceptable to ail is—“Attainment i8 in tune with the spirit
in which activities are uandertaken.”

Genuine Undefilement—when is Karma not a bondage ?

Common men assume that non-performance of certain acts
means not being enveloped by Punya and Papa. They therefore
discard such acts, Yet mostly the relevant mental activity does not
leave their mind, They are therefore not free even though they
keenly desire to remain untouched by Punyq and Papa.

We should therefore consider this. What is real vndefilement ?
Mental agitation or Kasaya is defiiement, a bendage. In the absence
of Kasaya no activity can bind the soul. if however, the force of
the Kasaya exists within the mind, no individual can save himsely
from bondage in spite of countless efforts. One who is free from
Kagsayas and is free from attichmeants, remains undefiled and un.
touched by Punya and Pdpa, like a lotus in the midst of water,
For an Atma full with Kas3yas on the other hand, cannot create
even an iota of purity by all show of Yoga. That is pre isely the
reason why it is stated that when actions are performed in a state
of detachment, they are not binding. Genuine undefilement thus
lies only in renouncing mental agitation. We get just the rame
preaching in Karmaiasgra. Elsewhere also it is stated that -

“ It is only the mind that causes bondage or liberation ia
case of human beings, Qa: attached to worldly joys is bound,

while a man free from these is liberated.”
—Maitrt Upanisad

egpinnioglessness of Karma
A man habituatsd to thinkiog has this question in his miad.
Has Karma a beginning or not ? To this Jaina philosophy gives this
reply. With reference to every Karma of an individual, it has a
bsginniag, but fromn the poiat of view of coatinuity, it is without
a beginning. However, nobody can state as to at what time this



Karma element 163

«continuity of Karmi commazaced, In the face of the future, the
dzpth of th: past is eadl:s;. Aad the endless cannot be described
by any word excapt beginningless and eandless. There is therefore
no option to designating this flow and continuity of Karma to call-
ing it beginningless, All the prominent Indian philosophies concede
that the flow of Karma is beginningless and also that the liberated
Jivas do not return to this muadane existence in the world.

Cause of boodage of Karwa

In Jain philosophy, Mithyatva (a sense of falsehood), dvirati
{non-detachment), Kasava and Yoga are stated to be the four causes
of bondage of Karma. These four are compressed into the last two
-causes, i.e., Kasdyo and Yoga. In brief it can be stated that only
Kasaya is the cause of bondage of Karma. In fact, Kasaya is of
several types, but philosopher-scholars have classified these in brief
aad have given just two types of it as attachment and jealousy.
Ignorance, faise vision etc. are known as the causes of Karma only
in view of their relation to attachment and jealousy, With enhance-
ment in attachment and jealousy, take it as a fact that know-
ledge starts changing in the opposite form. Jain philosophy has
therefore no difference of opinion with other theist philosophies
with regard to the causes of the bondage of Karma, even though
the words used differ. In the Ny#ya and Varesika philosophies,
illus>ry or false knowledge is said to be the cause of Karma; while
it 15 knowledge of identity between Purusa and Prakrti in the Yoga
philosophy, nescience in the Vedanta and Mithy&tva in the Jain
piilospay. However, lat it always be borne in mind that whatever
‘bs adjudged as the cause of Karma, the stats of bondage in it
will bz only due to the relation with attachmant and jealousy.
State of igndrance or Mithydiva staris diminishing with reduction
in or absence of attachment ani jealousy, or it comes to an end.
in the éintioarva of the Mhhabhirata, we havs the words—*living
beings are bound by Karma” in which the word ‘Karma’ means
only attachment and jealousy.

‘Ways of freedom from Karma
Three are the means shown by the Jain Scriptures for the
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attainment of emancipation, the highest goal of life. These are ¢
(i) right vision, (ii) right knowledge and (iii) right conduct. At
places, only knowledge and activity are stated to be the means of
emancipation. At such places philosophical vision of the form of”
knowledge is not taken to be separat:. But the question is this.
If, in the Vedic philosophies, four means—Karma, Jnina, Yoga.
and Bhakti are laid down for liberation, why does the Jain philo-.
sophy take only three or two to be the means ? This is explained:
by the fact that in Jain philosophy, when right conduct is stated
to be right activity, both the paths of Karma and Yoga are incl--
uded in it; in right conduct control of the mind, victory over the
senses, purity of consciousness, spirit of equanimity and the means.
for these are included. Control of the mind, victory over the senses.
etc., are Sattvika Yajiia that constitutes the path of Karma and
only purity of consciousness and the good activities undertaken
for this constitutes the path of Yoga. In this way, a mixture of”
the path of Karma and the path of Yoga is precisely right conduct.
Right vision constitutes the path of devotion because the clement:
of faith dominates in it. Even right vision is of the nature of faith,
Right knowledge constitutes the path of knowledge. In this way,.
the three means of liberation in the Jain philosophy constitute a:
combin~tion of all the means in other philosophies.

Independent Existence of Atma and Rebirth

The relevance of all that is stated above about Karma is
possible only when we take Atma to be an element other than
gross and material. One of the proofs of laying down the indepen-
dent existence of Atma is rebirth. Again, so many problems will:
defy solation if we do not believe in the existence of Atma after
the present body is no more.

Theie are so many men who lead a very honest life and yet.
remain poor. There are also persons who get agitated and enraged
by the very talk of justice, morality and religion and still they-
are happy in all respects. We also come across persons who com-
mit blemishes and the fruits of their faults fall on others. Qune:
person is the murderer and often another is. hanged; one commits.
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thefi and another is held for the offence. All this should lead us
to consider one thing. Will the Karma, good or bad, go fruitless
in case of persons who do not reap their reward in this birth ?
‘When we take all these matters into due copsideration, we have
to accept that life~force is an independent element and it must
necessarily reap the fruit of all good and bad Karma that it per-
forms knowingly or unknowingly. [t must therefore rotate in the
acycle of rebirth. Even Lord Buddha believes in rebirth. Nitsche, a
staunch atheist from Germany, accepts rebirth that brought about
the cycle of Karma. Acceptance of rebirth in this manner, is a
strong proof to believe in the independent existence of Atma,

Pecaliar thioking of Jain Philosophy about Karma

Three are the states attributed to all Karmas in Jain philosophy.
They are of the nature of binding, existence and rising and known
-as Bandha, Satti and Udaya. These very states are described even
in the non-Jain philosophies. The three Karmas, in due order, are
also koown as Kriyamana, Sancita and Prarabdha. But this Karma,
which has the tendency to envelop knowledge, is classified into
-eight basic types and 148 sub-types. No other philosophy has beca
able to explain the different states of worldly Atmgz, proved through
experierice as the Jain philosophy has done. In the philosophy of
Patanjali, ‘Jsti’, ‘Ayu® and ‘Bhoga’ are the three fruitions of Karma,
but the thinking on Karma here sounds simply preliminary before
the thinking found with the Jain philosophy.

What is the type of bondage of Karma with Atma? What are
its causes ? What causes lead to the prowess of its type in Karma ?
‘What is the maximum and the minimum time-span for which
Karma remains attached to Atma? Is change possible in the fized
period of time of the result—Vipgka? When is one Karma con-
verted to another? How is the active or low prowess during the
period of bondage changed? Is it possible and if so, how to
-experience Karma that yields the fruit in form of Vipaka? How-
soever powerful Karma might be, how can that Vipdaka be obstructed
by the pure resultants of Atma? How does it happen that some-
times th: Atms is forced to taste its Vipaka inspite of all efforts ?
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How is Atma the performer and enjoyer of Karma? The result
of the nature of Sarmklesa—affiction—envelopes the Atma, by its
magaetic power, with a sort of subtle Rajas~covering. How does:
this happen? How does the Atma, throw away this covering. by
revelation of its potent power ? How does the Atma seem tardy as
if, through the influence of Karma? Why does the Atm3 not swere
from its pure form inspite of the presence of thousands of cover-
ings ? How does it shake off its severe Karmas bound to itself at
the time of its evolution ? What sort of duel takes place between.
the Atmz and the obstructing Karmas when it is anxious to view
and experience its state of being Paramatma ? How does the Atma
make its path of progress free from obstacles and with what results.
in the end ? What is the nature of Ap#rvakarana and Anivettikarana
which are the aiding results in the realization of Paramagma
residing in the teraple of Atma? How does the Jiva turn to pieces,
mountains by the electric machine in form of its pure results of
Karma ? How does it happen that the suppressed Xarmas at times,.
throw the Atmz down on the earth, by rising up ? Which are the.
Karmas that are mutually opposed from the point of view of
Bandha aad Udaya? Which are the Karmas, the results of which
are fixed or fluid under this or that state? By which magnetic
power does the Karmaraja that is above the senses, continue to.
attract the Pudgalas, though associated with the Atma ? How does
it continue to frame the gross body, the mind, the subtle body etc. 7
These and other similar questions are answered and explained by no.
philosophy other than the Jain by its thoroughly rational, detailed
and clsar clarifications. Tais is precisely thz trait of Jainism with
regard to Karma.

[ Darsan aur Cintan, pp. 205-276, 223-229, 235-238
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THEORY OF NON-ABSOLUTISM

Non-absolutism is the very basic doctrine of Jainism; it is
accepted equally in both the spheres of philosophy and religion.
In the modern days the words ‘Anekzata’ and ‘Syadvada’ are gene-
ra'ly used in the same sense. Not only Jainas, even discriminative
non-Jains know the Jain philosophy anrd the Jain sect as non-
absolutist philosophy or as non-absolutist sect. For Jainas this
belief in non-absolutism has a place of pride in their faith and
they have claimed that the doctrine is great, liberal and excellent.
Let us now sec what this non-absolutism is.

Genera! Explanatien

Non-absojutism is a method of thinking arnd analysis. It is a
mental eye that is open from all directions and all sides. It refuses
outright to view, from a broken or an incomplete angle, any sub-
ject of knowledge, thinking and conduct. It tends to be partial to
all thinking and behaviour from all different angles of vision
possible. This partiality is based on truth and that only. The iife
of this non-absolutism means the flow of truth and reality on all
its sides. Non-absolutism is not just an imagination; it is a doctrine
proved by truth, it is philosopby and a subject of discriminative
conduct. The life~force of non-absolutism lies in this that it asks
us to think with an open mind on its own self, just as it inspires
us to think over and adopt other topics. The power and life of
non-absolutism lies in openmindedness, clarity and impartiality
of thought,

[Darian aur Cintan, pt. 2, p. 873]
Any individual philosophy or a religious cult is always endo-

wed with a special vision of its original promulgator. To illustrate,
in the philosophy of Sr1i Sankara, the vision of non-dualism and
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the Madhyama-pratipada vision of Buddha are special visions. Jain
philosophy is typical amongst Indian philosophies; it is a special
cult at the same time. A special vision therefore of its promul-
gators and principal saints must lie st its root. This vision is
non-absolutism. Jain philosophy, conduct, everything is planced
and laid down on the basis of non-absolutism. We can even state
that non-absolutism is the only test of ascertaining and evaluating
Jain thought and conduct from countiess thoughts and modes of
kehaviour.

(Darian aur Cintan, pt. 2, p. 149]

Vision of nrn-absolutism ia othr Philosophies

We all know that Buddha knows himself as Vibhajyavadi. Even
Mahsvira is known by the same word in the Jain Agamas. The
word means laying down of truth and untruth after proper ana'ys
sis and the proper co-ordination of truths arrived at. Non-absclu-
tism is the other nomenclature of Vibhajyavada becaure partial or
one-sided points of view stand rejected by it. Madhyama-marga—
the middle path—is more ingrained in place of Vibhajyavida in the

_Buddhist tradition. Different points of view of different thinkers
stand under consideration in non-absolutism even though extremes
are rejected by it. That is the rcason why we see that even in
philosophies like Nvaya, Samkhya-Yoga and Mimamsa we find
parration with the use of the word ‘Anekanta’. The famous commen-
tator Vatsyayana on the Nyzyasatra of Aksapada 2.1.15-16 narrates
statements that clearly indicate non-extremism. He has reflected
Vibhajvavada in his statement—gepgaig fawiese. 1f we examine
carefully the whole process of phiiosophical thinking in Samkhva
philosophy, it will be found that it is narrated from the point of
view of non-absolutism. If one reads carefully the commentary on
the satra 3.13 of the Yoga philosophy and the analysis Tattvavaisa-
rad;, one wil! throughly grasp the Anekanta vision of Samkhya-
Yoga philosophy. Kumarila too has made use of the view of non-
absolutism in his philosophical system in his Siokavartika and
clsewhere. Several isms like Kevaladvaita, Visistadvaita, Dvaita-
dvaita, Suddhadvaita etc, take the help of the Upanisads only, but
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in reality these are different types of the thought—processes of non-
absolutism, Even if we draw our aitention to different modes of
conduct of human groups, while setting aside philosophical think-
ing, we will view the vision of non-absolutism in these also.

Actually, the very nature of life is such that it fails to express
itself fully in partial vision. The way of human life fails to sustain
itself without resorting to the vision of non-absolutism finally.

[ Dartan aur Cintan, pt. 2, pp. 500-501]

Tru:h—the basis of Non-absolutism

Now, since the very basis of the Jain thought and conduct is
in the Anekanta vision, we should, first of all see the elements
which have raised it. A careful pondering and study of relevant
literature shows that it is based on truth. All great men love
‘truth and that only and pass their lives in search after and parr-
ation of truth. Yet their method and search after truth is not
amiform. The method of revelation of truth of Buddha and the
style of Sankaracarya basing his thinking on the Upanisads are
different from the style of Mahavira in the revelation of truth.
Non-absolutism is just another pame of the style of revelation of
truth of Bhagavan Mahavira. Truth is that which is perfect and
is experienced in its realistic form. Realistic vision of anything in
its all-time perfect form is difficult. Again, if this difficult task is
acquired, it will be very difficult even for a viewer of truth and a
truthful man to describe it as it is, in words. We might come
across persons who undertake this very difficult task. Yet, even in
itheir descriptions seme contradiction or another, some difference
.or another, in view of difference of place, time, condition, language,
style etc. is unavoidabie. This applies to those rare visioners of
perfection and truthful people, in whom we can keep faith and
‘belief by mere imagination or analogy. Our experience is limited
‘only upto common people, and it substantiates for us the fact that
in the common people even though most are realistic, their vision
is only partial and limited. Thus, even though truthful people
might be realistic, now and again, thzir understanding and gehera-
dizations differ in view of imperfect vision and the imperiect means
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of expression; difference in culture creates greater mutual conflict.
Material of difference and contradiction reveals itself on its own.
through all truthful people whose vision is psrfect or imperfect.
Vary often other psopl: crzate such material on their behalf.

View of non-absolutism discovered by Bhagavan Mahavira and its
conditions

Looking to this state of affairs, Bhagavan Mahavira thought
of the possibility of finding a way by which there will be no in-
justics to the persons who view truth in perfect or impecfect form.
What is the way of doing justice in case of both—of pecrsons whose
vision might be imperfect as also opposed to ours and still true,
and ones own vision might be imperfect as also opposed to that
of others and still true ? This austerity, dominated by meditation
brought to the mind of Bhagavan Mahavira, the vision of non-
absclutism and his determination to find out truth succeeded. With
the help of this key of vision of non-absolutism, he opened the
lock of this-worldly and other-worldly problems individual and
community life and obtained a conviction. As he did this, and
shaped thought and conduct useful in life, he revealed the vision
of non-absolutism and enlightened us about it under these condi-
tions. He set an example by following these in his own life and
preached these conditions. They are as follows :

(i) One should not submit himself to the psychic effects born of
attachment and jealousy. This would mean the adoption of
the lustrous feeling of being non-attached.

(ii) Let one keep ones self attentive on desire to know truth and
that only till this impartiality is not fully developed.

(iii) Let one not be frightened by any apparent opponent and respect-
fully ponder over the opponent like ones own self and become:
a strict critic of ones own view as of that of the opponent.

(iv) One should practise liberality to bring about a discriminative
co-ordination of all the elements that one finds to be true from.
ones own experiences or those of others. It is necessary also to
discard cnes false pride, correct himseif and progress on those:
lines when one finds that he was mistaken on a certain point.
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Repudiation of the vision of mon-absolatism and its wide Influence
There were, however, some scholars who accepted this visiomw
as an ism of the sect rather than as a philosopbic trutbh. Criticism.
rained on it from all sides. The composers of satras liks Badsra-
yana composed sutras for its rejection; they composed relevant.
sitras on the topic. Very great, influential Buddhist scholars like:
Vasubandhu, Dinnaga, Dharmakirti took non=-absolutism to severe
task. Jain scholars also counteracted. This severe conflictled to an
unavoidable result. On one side non-absolutism developed rationally
and it influenced deeply the scholars ot opposing sects. In south
india there were great Digambara Acarvas who entered into duels.
with great Mimamsaka and Vedantic scholars. This actually led to
wider influence of the doctrine of non-absolutism. A scholar like:
Ramanuja, a staunch opponent of Jain philosophy wanted to oppose
Sankaracarya and to lay down his own spiritual doctrines. For-
this, though he took the general support of the Upanisads, he
made use of the theory of non-absolutism when he promulgated
his own doctrine of qualified monism— Vijigtadvaita. In. other words,.
we can state that he brought to fruition the theory of non-absolu--
tism in the comstruction of his doctrine of qualified monism. He-
decorated it in the garb of Upanisadic elements and evolved quali-
fied monism from the theory of non-absolutism. He could thus.
bring to steadiness common men, who were atiracted towards none
absolutism. Vallabhacirya, who established the Pustimarga, had made-
use of all philosophical doctrines of the Upanisads for the evolution
of his doctrine of pure monism. But actually, all his thinking is-
a new Vedantic form given to the theory of non-absolutism. The
duels that took place betwegn the great pandits of Svetambara cult.
and other scholars in northern and westera 1ndia, resulted in vast
spread of non-absolutism in the coustry. The pet result of all
this was that those who were critizal of naa-ahs»lutism from ths ssct-
arian angle of vision also started adopting it knowingly or unknow-
ingly. Thus, though as an ism the theory is considered to be that
of the Jainas, its influence in genuine or perverted form is to be-

found in all parts of India. This can be evideaced ia literatures
of all parts of the country,

[ Darsan aur Cintan, pt. 2, pp. 151-152, 155-156 };



Chapter 14

NAYAVADA

MDoctrine of different Viewpoiots

In the technical terminologies of Jaia philosophy, the term
Noyavada holds an important place. Naya is the name of the vision
.of one side of absolute truth, The Jain scriptures speak of seven
such Nayas right from the oldest days. The name of the first is
“ Naigama’

“Origin of the word < Naigama’ and its meaning

Evidently, the word ¢ Naigama® comes fiom ¢ Nigama’. Coins
-show that such Nigam)s were in existence in Vaisali. A particular
-cadre running a similar type of administration is designated as
“ Nigama.” There is a particular type of umison in it, and all
material dealings run as if they are one. With the same purport
in view, the Jain tradition evolved the word Naigama and thereby
‘suggested a perspective that is purely material in society and
-worldly dealings run only in it.

-Other six Nayas, their basis and Explanation

After Naigama, six other partial thought-processes are laid
down. They are Samgraha, Vyavahara, Rjasitra, Sabdo, Samabhiriidha
.and Evambhiita. Though all these six are related to philosophy,
‘they are actually brought to their fruition and evolution on the
basis of the then state and social organization and administration.
Not only that, even the words * Samgraha’, * Vyavaghara’ etc., men-
tioned above, are taken from the use of language prevalent then,
‘Several Ganas-groups together administer political and social crga-
nization. This was a group or Sarhgraha and it was dominated by
:the vision of non-difference in difference, Same is the sense in the
meaning of the philosophical Sarhgraha-naya. Vyavahira may be
¢political or social, but it comes into being only through different
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individuals or groups. Difference or division is the dominant:
meaning even in what we know as philosophicil VFyavahdra. We
are able to know from the coins discovered in Vaisali that like
¢ Vyavaharika® and * Viniscaya Makamatya’, even ¢ Suatradhdira’ was.-
a status. As far as [ understand, the work of the Sttradhara must
have been the same as proposed to be expressed through the Jain
Rjusitra Naya. The word means thinking only of the present with-
out going into the complications of past and future. It is very
much likely that the sutradhara was doing just the same work as:
resolving the problems just as they arose, Sgbda’ or order is to-
be given central importance on certain special ocassions in the
society, cult or government, When matters are not resolved other-
wise, orders of one particular individual are final authority. This-
sense of ¢ Sabda’ being the principal is found in another form in
the *Sabda’ Naya. Lord Buddha has himself stated that the Licc-
havi Gagnas were used to respect old customs and conventions, No-
society can live by uprooting entirely all known conventions.
Philosophically, the spirit of following convention is included in
the Naya known as ¢ Samabhiradha.” Whatever be or not be the-
"gross thought-process or organization of the society, state, religion
and worldly dealings, it cannot survive or progressively evolve if”
the vision of the absolute being is not present in it. This vision
is present and suggested by the ¢ Evambhiita Naya’, and it is present-
in the word “tatha’® of Lord Buddha—Tathagata—and the word
‘tathata® of the Mahayana, The word ¢ tahagtti® is present, in the
Jain traditio °, right from those days. It suggests the due accepta-
nce of something like truth on their part.

[Darsan aur Cintan, pt. 1, pp. 58-60)

Expectatioss and A nekznta

A house cannot be constructed just in a cormer; its various
corners als> do not exist just in one direction. When we observe
the house from the angl:s of the four quarters, surely our observa-
tion is not perfect. 1t is, at the same time, not unrealistic. Perfect
observation of the house js the sum-total of its observation on
our part from all different angles possible. Every observation from.
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.each angie is an unavoidable part of the full observation. In the
‘same way, philosophical thinking of or observation on any one
thing or the whole universe can be undertaken with severz1l expecta-
tions. Expectation arises, just from the natural structvre of the
mind, the psychic effects bafalling it, and the form of the object
‘to be pondered over. Many are such exnectations and one resorts
to these to ponder over the object in view. They support our
‘thinking, they slso support the rise of the thought--process. These
-expectations are therefore known as angle of vision or point of
view. All possible expectations, even though apparently opposed,
‘Jead tn the pondering over or philosophising of the sum-total and
this is precisely the total or Anekdnta visioning of the subject on
hand. Every philosophic vision that arises from these expectations,
js each a part or limb of absolute knowledge. These are mutually
_contraldictory, but yet not so b:cause all are combined in absolute
knowledge.
-Sphere of Activity of Sevem Nayas

Visioning of full or just one universe is possible, for a mental
inclination is prepared to forget all the differences without leaning
towards them and with just one consideration of completeness, be
they caused by Gunas, religion, form of individuality. ‘Sarmgraha
Naya® is just oae full visioning and experience of one absolute
.meaning that originates from the word ‘Sat’ born of the background
of non-difference. The ruental leaning that inclines towards the
.differences brought about by Gunas or individuality and views
the univers2, is known as ‘Vyavahara Naya.” This is because diffe.
yences find special scope as a background of the worldly deatings
.accepted by the socicties and individuals. The limits of the word
«Sar’ do not remain intact by this visioning; they get divided into
-parts. That same differentiating mental leaning or expectation
in-lines towards the differences made by time, is efficient and views
only the present as ‘Sat’ and removes the pastand future from the
definition of the word ‘Sat’. When this happens, the resultant
universal vision is known as ‘Rjusatra Naya’. This is bccause it
has discarded the revolving of the circles of the past and future
and it moves on the straight line only of the present,
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The threefold mental leaning narrated above sbkows that it ponders
over an object without resorting to the word or its typical traits.
But there are other inclinations that think of the meaning of a
word only on the reliance on the virtues and traits of the word,
That is preciscly the reason why pondering over the meaning that
results from such mental leaning is known as *Sabdanaya’. Only
the grammarians, the master scientists of word are authorised in
¢ Sobdunaya®. This is because Sabdanaya gets variegated due to
their different points of view,

Those grammarians, who look upon words as compleie in
themselves and therefore non-evolved, do not accept difference in
‘meaning due to difference in etymology. They still accept the
varwe ty 1n meanings on the basis of different traits of word such
.as gender, pe:son, time etc, This visioning of the difference in
meanings on their part in this manner, is ‘ Sabda Naya’® or ¢ Sam-
prata Naya’. Again, the grammarians, who consider the meanings
with a mental inclination that looks upon every word as established
by etymology and that only, ook upon even the synonymous words
and their meanings as different in view of difference in etymology.
The difference in meanings of the synonymous words such as
«Sakra’, ¢ Indra® that they have viewed is known as ' Samabhi-
ridha Naya’. The outlook that accepts difference in meaning
because of presence or absence of the difference in meaning that
results from, not only difference in etymology, but the same etymo-
logy, is known as * Evgmbhiita Naya'. There is one seventh Naya,
Naigama by name, in addition to these six logical Nayas. All
differentiating and non-differentiating types of thoughts according
to Nigama, i.e., conventions of the country, are included here.
However, thoughts of various kinds, proceeding with some part or
another or one or the other point of view, are just Nayas that
suggest those different expectations.

Dravyarthika and Paryayarthika Naya

Two Nayas, Dravyarthika and Paryayarthika, arz renowned in
the Scriptures. They are not different from the seven Nayas men-
tioned above; they are just a brief classification or a basis of
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these. Dravya-substance meaning Samanygq-common characteristic,.
Anvaya-logical connection of cavse and effect, non-difference and
unity are those, the thought with reference to which is Naya:
pertaining to substance. Naigama, Sarmgraha and Vyavahara also
pertain to the substance. Of these, Sarhgraha thinks and considers.
over pure non-difference and is therefore pure or original Dravy-
arthika-that which pertains to the svbstance. Vyavahara and Naigama
have their activities inclined towards difference and still the two:
proceed while depending on one or the other type of non-difference.
These too are therefore taken to be Nayas pertaining to the sub-
stance. They are of course not pure like the Sarmgraha; but are-
impure or mixed Dravyarthikas.

Paryaya-modification or change—means the thought-process
that is activated with reference only to Viiesa —Particularity,
Vyavrtti—exclusion or difference. The rest of the Nayas, Rjusitra
etc., are considered to be only Paryayarthika. Thinking on differ--
ence after discarding non-difference starts only with R jusdtranaya.
It is therefore known as the fundamental nature-Prakrti or basis
of Paryayarthika Naya. The last three Nayas are just an extension.
of the fundamental Paryayarthika.

The thought-process which is activated by taking only know-
ledge as useful, is known as Jaanamayo; that which is activated by
only activity is Kriyanaya. The basic pillars in form of Naya are
limitless with reference to perfect world-vision. This vision is
thereforz non-absolute but yet limitless.

[Darsan aur Cintan, pt. 2, pp. 170-172)

Aloption of Nijcayamiya ani Vyavahiranaya in other philocophies.

Niscayanaya and Vyavaharanaya are tenowned in the Jain
tradition. Scholars know and accept that the basic viewroint of
this Nava is accepted by other philosophies also. Right from very
old days, the Buddhist philosophy has been zccepting and laying
down the two viewpoints of Paramartha—highest truth and Samwvrtti
~gmpirical truth. The Paramarthika and worldly or mayika viewpoint
of Siakara Vedaata is renowned. [n this manner, the two —Fara-
martha or Nijcaya and Sasmvytti or Vyavahara are accepted both in
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Jain and noa-jain philosophies. Yet, the philosophical narration
in these two viewpoints is quite different. Although the philoso-
phical narration in all non-jain philosophies is not the same with
regard to the viewpoint of Nifcaya Naya in ali philosophies
that have libzration, acare and caritra are just the same more or
less, though thsir terminology, classification etc. might differ. Here,
we have just to see and note that the two viewpoints accepted as
Nijcaya and Vyavahdra, are applied to both the spberes. Like all
other Tadian philosophies, Jain philosophy also includes in itself
both knowledge of Reality —tattvajnian: and conduct—acdra.

Its difference in Knowledge and conduct

When the Niscayanaya and Vyavaharanaya are experimented
upon both in knowledge of Reality and conduct, in a general way,
one who ponders over the Scriptures fails to understand and grasp
one difference. 1t is that the use of Nifcaya and Vyavahara in phi-
losophy is fundamentally different from their use in the sphere
of ethics or conduct, and as a result, differing results are suggested,
Same should be our understanding with-regard to the viewpoint
on Vyavahira. This can be clarified as fellows.

Niicaya pertaining to Reality and the Vyavahara viewpoiot

When the nature of Reality is to be promulgated from the
point of view of Nijcaya, only one matter comes under its purview.
What are the basic elements at the root of the universe? What is
their number? What is their npature irrespective of place and
time ? Now, when the nature of Reality is to be promulgated from
the point of view of Vyavahara, the nature of the basic clements
is laid dowa from the point of view of matter, time, place etc.
If we make use of the Nifcaya viewpoint and desire to lay dowa
the nature of the elements as approved by the Jain philosophy, we
can state in brief that Cegana and Acetana are the two elements
that are diametrically opposed to eachother. Both are endowed
with the power to influence eachother. The expansion of Cetana -
life-force exists from the point of view of matter, place, time etc.

EJ 12
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It can thereforc bs proved from the point of view of Vyavahara.
The acetana Pudgala being of the nature of an atom and indulgent
in one place, is a topic of the point of view of Nijcaya. But its
result as a Skandha or physical aggregate, its giving scope to end-
less other atoms and Skandhas within its own sphere, is the laying
down of the Pyavahdra point of view.

Nijcaya from the AcZra poist of view and the Vyavahdra viewpoint

However, Nijcaya based on conduct and the poiot of view of
Vyavah@ra are laid down in a differéent manner. Jain philosophy
takes emancipation to be the final goal! and arranges the concept
of coanduct accordingly., Nijcaya Acara is therefore that which is
associated with the conduct directiv related 10 emancipation. Up-
rooting of false vision in conduct and sensual inclinations is
included in this. But the worldly conduct is not that uniform.
Sometimes, mutually contradictory modes of conduct seem to come
under the category of worldly conduct if they spring from differ-
ing places, time. class, nature, liking etc., even if they spring from
the backgrouad of the conduct of Niscaya pont of view. The same
inlividual, who has based himself on the background of the couduct
of Niscaya viewpoint, passes through ditferent types of worldly
modes of conduct. We can thus see that the Nifcaya point of view
and the worldly point of view of conduct think principally from
the poiat of view of emancipation. The Nijfcgya laying down philo-
sophical reality and ths worldly point of view get activaied only
with reference to the form of the world as it is.

Another Tmportant difference in the matter

There is yet another important difference between the two
Nayas and it is worth paying attestion to. We, the common men
in the world can never visualise the nature and form of the
elements that are approved by the Nifcayaq point of view. We have
to keep faith in the words of persons who have realized philoso-
phical Reality and believe in these. Any alert and awakened
Sadhaka caa grasp the reality of and the high and low of his
£ood and bad or true and false internal inclinations and their
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acuteness or looseness more directly; while the inclinations of the
former individual are in all respects, indirect for the latter. The
form of knowledgs of reality or philosophy is the same and uni-
form for all foilowers of that particular faith, be it in the realm
of Niscaya vision or the Vyavahara vision. Even its terminology is
the same. The nature of the conduct of the two is, however, not
uniform. For each individual, the conduct of Nifcaya vision is
direct and clear for him. It is our purpose, in this small discussion,
to suggest that even if the words Nijcayanaya and Vyavaharanaya
may be similar, their application differs and glaringly too. In the
realms of philosophy and conduct the two, cousequently, lead us
to different resuits.

Difference of philosophical vision of Niscaya in Jainism and the
Upanisads

The background of Jain philosophy from the point of view of
Niscaya vision is totally different from that in the philosophy of
the Upanisads. All the Upanisads lay down the origin of the uni-
verse with the help of different terms such as Sat, 4sat, Arma,
Brahma, Avyakta, Akasa etc. They all yet arrive at the same uni-
form conclusion that even if the universe has varied forms in form
of Jada, Cetana etc., the original element at the root of the uni-
verse is just the same. The Jain philosophy, however does
not accept the existence of the one uniform element at the root
of the universe; it accepts the existence of two mutually opposed
independent clements and explains the variedness of the universe
-accordingly. There is no Indian philosophy except the Samkhya
with its 24 elements of Prakrti and the Vedanta branches like that
of Sankara, that hunts after just one and only one element at the
oot of the universe. Nydya-vaisesika and the Samkhya-Yoga with
25 elements accept more than one element at the root of the universe.
1t is therefore crystal-clear that the nature of philosophical thinking
in Jainism totally differs from that ia tbe Upanisads.

[Darian aur Cintan, pt. 2, pp. 498-500}

®
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SAPTABHANGI - Severfold Judgment

Saptabhangi and its basis
Bhangavada comes into being only on the basis of the resultant
different vision of the same thing with different expectations, points.
of view and mental inclinations. When the topics of two philosophies
are diametrically opposed, there is an attempt to bring about a
sort of co-ordination between the two. In this attempt positive
and also negative parts of the thinking of both are brought
together and sentences in series are formed. This is Saprabhangi.
Nayavida is the basis of Saptabhangi. Its aim is co-ordination
that will give a very wide vision of the state of infinity. Just as a
logical syllogism is constructed for the knowledge to be imparted
on others regarding an object cognised by modes of proof, simi-
larly this Bhanga-vikya is formulated by co-ordination of the
mutually opposed parts with the specific purpose of enlighteoing
the hearer. Thus, Nayavada and Bhangavada automatically yield
reward in the realm of Amekanta vision.
{Darjan aur Cintan, pt. 2, p. 172}

The Seven Bhangas and their origin

(1) Bhonga means the construction of a sentence that exposes the
all-sided form of the object.

(2) These Bhangas are seven, though basically three—may be it is;
may be it is not; may be it is indescribable. The rest of the
four are—may be it is and it is not; may be it is and indes-
cribable; may b: it is not and indescribable; may be it is,.
it is not and it is indescribable. The latter four spring from.
the different co-ordinations of the former three,

(3) We find difference in (he beliefs of different thinkers with
regard to the same object or the same religion. We have to.
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decipher whether the difference is of the nature of mutual
contradiction, If it is not so, we have to examine as to how
there is absence of contradiction in the apparent contradiction.
To stite in other words, the origin of this Saptabhangi lies in
this. When, in case of a matter under description, differences
in view are visible in matters of dharma, the differences should
be co-ordinated with proper modes of proof and due justice
should be given to these views by arranging the genuine views
in proper order.

The Fuoction of Saptabhangi—repudiation of contradictions

Let us take one example. There is difference of opinion Wwith
tegard to the eternality of the substance that is Atman, Some
take it to be eternal, others refuse to look upon it as such. Again
others state that it is a substance far beyond the pale of words.
In this way, three views are known with regard to Atman. We
have therefore to think on these limes, Is it oply eternal and its
non-eternality is devoid of proof ? Is it, again, only non-eternal
and its eternality is bereft of proof ? Or, instead of knowing it
as eternal or non-eternal. will it be proper to designate it as just
indescribable ? As we examine these three optional views, we
must remove their mutual contradictions if all the three are correct,
We cannot claim the unity of mutual contradictions in one till
opposition persists. The Saptabhangi therefore diverts its attention
first and foremost to the repudiation of opposition. It settles that
Atma is eternal but not in absolute perspective. It is eternal from
the point of view of fundamental reality. This is because it would
not be correct to state that this fundamental Reality was not
ever—existent and was born later. It is therefore eternal as begin-
ningless and that is precisely its eternity. Again, it is nop~eternal
too, but its state of being non-eternal is not from the point of
view of fundamental Reality, but from the point of view of its
states. States continue to change every time following circumstances.
It is not possible even to imagine of an element that has no trans-
formation whatsoever, in which the difference in states does not
;persist in continuum. That is the reason why we bhave to believe in
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and accept difference in states and that is precisely its non-eterna-
lity. Thus, in a general sense Atm3a is eterna), but non-eternal in
its particular sense. Contradiction creeps in when we state that
eternality and non-eternality both persist in the same thing in the
same form. To illustrate; contradiction creeps in if one were to
believe and claim that Atma is eternal as fundamenta] Reality and
non-eternal in the same form. In the same way, when the Atma
is designated by words such as eternal, non-eternal etc., and known
to be such thereby, it cannot be described by just one word in
its entirety. It is therefore an object of wordy designation in its
independent forms. It is indescribable because it cannot be known
by just one word in its entirety. Thus, in the Saptabhonei, three
descriptions—eternal, non-eternal and indescribable—~prove to be
just in the case of Atma.

In a similar way oneness, existence, inexpressibility, difference
etc., are the all-too-common traits that can be applied to any
object and constitute three Bhangas; they then come to seven.
Saptabhangi can be brought to bear even on uncommon Or extrae
ordinary dharmas like the state of being full of like earthiness
of ghata ctc. Saptobhangi can be brought to bear on all wide and.
unwide traits of the same object, whatever they are.

In ancient times, Atma, Sabda etc., are the substances in
which there is a wide variety of mutually contradictory states with
reference to which they are eternality-non eternality, existence and:
absence thereof, oneness and multiplicity, state of being wide and:
otherwise. The theory of Bhanga evolved from the inclination to.
bring about a co-ordination of these. The same again took the form
of sectarianism and that resulted in the principle of Saptabhangi,

The number reven is laid down because morc than seven
options-bhangas are not possible. Split the first three in a variety
and Saptabhangi results. If we can find more than seven bhangas,
Jain philosophy cannot insist on Saptabhangi.

A brief summary would be this :

(1) The spirit of Sadtabhangi is inspired by the desire to co-
ordinate the contemporary mutually contradictory isms.
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(2) We should thereby precisely check the nature of the object
and derive real knowledge. This is the goal.

(3} Basically, only three options are possible with regard to any
trait that strikes the intellect. Howsoever we multiply the
number by changes of words, only number seven is possible.

(4) Saptabhagngi is found with each trait of an object. This is one
proof of the view of Anekants. Tts examples are given as word,
Atmz etc, This is because the ancient Arya thinkers thought
principally on Atm3, and, at the most, took Sabda in their
discussion on the authority of Agamas.

(5) !no the philosophies, Vedic etc., in the philosophy of Vallabha
in particular, the doctrine of Sarvadharmasamanvaya—the co-
ordination of all traits, is a form oaly of this. Sankara him-
self d:scribes object but states that it is indefinable.

(6) The purpose at the root is to bring together all that cannot
be disproved by proof.

{Darian ane Cintan, pt. 2, pp. 1062-1064 )

Reference to four importaat options elsewhere

Actually, only the first four of the seven options in Sapra-
bhangi are of importance.! This is because, in the works like the
Vedas, Upanisads etc., as also in ‘Dighanikaya’, Brahmajala satra,
there are stiay references to four options; they are also found toge-
ther, The last three of the seven options are not referred to, even
as a belief of somebody anvwhere else. The first four only have
therefore a historical background.

Some thinkiag on the meaniog of the word  Avaktavya’

Qne of the bhangas in the first four is Avaktavya by name, Tt
deserves some thinking. Right fiom the beginning of the Agama
age, this is accepted as its meaning. There is no one word that
can simultaneously enumerate the two clements such as Sat-Asat

1. The seven options are: May be it is; may be it is not; may be it is and it
is not; may be it is indescribable; may be it is and is indescribable; may
be it is not and is indzscribable; may be it, it is not and is inbescribable.
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or Nitya Anitya etc. That is the reason why it is enumerated as
‘Avaktavya’~indefinable. But as we probe into the history of this
word, we have to concede that it has another historical definition
in the ancient Scriptures, Upanisads have the statement,

gt A g eraey aqar 9g !
(That from whom speech comes back together with the mind
without attaining to Him).
The statement stresses that Brahman is indefinable or not
within the purview of speech. In the same way, we have these
words in Acarahga—

“ @53 gu fanz'Ta, aor goit | fassg 172
(All arrows fall back and there is no sound there.)
Here also the nature of Atmza is stated to be not within the

purview of speech. Buddha also designates several things as
“Avyakrta’®® undefined and therefore out of the purview of speech.

In the Jain tradition, ‘Apabbhilapya’¢ experiences are famous,
and these never come within the purview of speech. 1 am of opinion
that th> meaning of the word ‘Avaktavya’ in Saptabhanzi, is a
controvercial and rational form of an old definition. '

Saptabhangi is not doubtful Knowledge

It is necessary to refer to one thing in the matter of the think-
ing on Saptabhanzi. Sankaracﬁrya refers to Saptabhangi as ‘doubtful
knowledge’ in Brahmasgtra-Bhasya on 2-2-33. Ramanujacarya
follows the same view. This has reference to the old days of esta-
blishment of omes view and that of the rejection of others. In the
modern days, wide and comparative studies are undertaken and we
should know the views of moderns. Dr. A. B. Dhruva was an
authentic and expert of a scholar on all the branches both of Indian

Taittiriya Upanisad, 24,
Acardanga satra ) 70.
Majjimanikaya-sitra 63.

W oN o=

Visesavasyakabhasya—141, 488. -
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.and western philosophy. He specifically states, in his lecture on
“Jain and Brahmin’*1 that Saptabhangi is not doubtful knowledge;
it is a line of thought that reveals the varying formsof the nature
of truth, Shri Narmadashanker Mehta, a great scholar of ~lmost all
the traditions of Indian philosophy, has in bhis **Hindu Tattvajn@na-
no Itihasa’ [ History of Indian philosoply ] (on pp. 213-219) narr-
-ated Saptabhangi purely from a non-sectarian point of view. This
is really worth reading. When Dr. Radhakrishnan2, Dasgupta¥? etc.
-analyscs Saptabhangi, it is purely from a thorough grasp of Jaim
point of view. .

(Darg¢an aur Cintan, pt. 2, p. 503-504]

1. Apano Dharma, p, 673.
2. Iadian Philosophy, Vol. one, p. 302,
3. History cf Indian Philosophy, Vol. one, p. 179.
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BRAHMA and SAMA

As far as Indian philosophical thinking on reality is concerned,.
we can state that it has two sources. One is Svagma —the Self and
the other is Prakrti—primordial matter. The implication is thta
the former is internal and the latter external.

«Sama’ the element that inspires equanimity —Samata

In some remote unknown time, man was inspired to ponder
over himself. He asked himself : What am I1? What type am 17
What is my relation to the other Jivas ? He becomcs introvert to
seek answers to these questions. As a result of his introspection,
he realized that he was the element known as life. He also realized
that other classes of animals hold the sawe life-force. This led
bim to the realization of his equality with other classes of animals.
This realization further led to the introduction of the different mean-
ings and their background in the realm of philesophical thinking
and pursuits. This flow of the intellect is known as ‘Sama’.

‘Brahma’—its meanings

The other origin of intellect is the external matter. Persons.
who were attracted towards the various facets of universal matter,
its events and inspiring forces, acquired from it the background of
poetic thinking and poetry. To illustrate, the poet who accepted
the shower of the heart-felt experience of the delighting and
romantic vision of the goddess Usas, sang of her in the suktas of
Usas as a young lady dressed in red garments. The poet of the
Rgveda, who, while roving in a boat in the rising waves of and
tides of the ocean, was reminded of Varupa, the presiding deity
as a protector and he eulogized Varuna as all-powerful protector.
The poet who bad the romantic experience of the lighting and

~ evealing powers of the flames of Agni, composed the mantras
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addressed to Agni. The poet who had the romantic experience of
the night enveloped in blinding darkness, composed the sukta add-
ressed to Ratri-night. The same thing can be stated of speech —Vak,.
time etc., that are eulogized in sgktas. There may be different
aspects of nature or some divine elements hidden in them ot there
can be some supreme hidden power behind them all. One thing is-
certain that when the Vedic poets composed the hymns, they reso-
rted to one or the other symbo) of the visible nature. The prayers
that take recourse to these different symbols are known as Brahma.

Several meanings of the word ‘Brahma’ evolved in course of
time fro.n this primary meaning. Even the sacrifices in which these-
siktas were made use of, came to be known as Brahma. Even the-
works narrating this and the Purohitas performing sacrifices were-
known as Brahma, Brahmz or Brzhmana. In the ancient time itself,
these different phases and aspects of nature or the divine elements
were classed as just one element. Even in the first Mandala of the-
Rgveda itself, it is clearly and specifically stated that the gods
originating from different elements known as Indra, Mitra, Varuna,.
Agni etc. that are sung acd eulogized as different gods, are, ulti-
mately just one element and this one element is ‘Sat.’ In this .
mannper, 50 many symbols of nature ultimately merged themselves.
into one supreme element known as Sat. The idea continued to-
develop and expand im several ways.

The background of Sramana aed Brahmana thinking

The worshippers of the spirit of equality—Sama — were known-
as Somanma or Samana. The word is transformed into Sanskrit
as Samana or Sramaga. But since the word Sama is originally
a Sanskrit word, its form in Sanskrit ccmes to be Samana. The
worshippers and  thinkers on Brahmanas were known as.
Brahmanas. The flrst class—Samanas--remained pre-dominantly-
introspective and aiming just at Atma; the other— brahmanas.
~-being inspired by wuniversal ¢ Praksti’ that had reached
the most subtie reality through its symbols, remained aiming at
Praketi. Thus, the original source of inspiration of one and the

other was different. Still, the streams of intellect of both were
flowing towards some ultimate truth.
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In several middling periods, the direction of both the streams
#urned and diverted to this or that side. At times even conflict
:arose. But the introspection that aimed at Aima, resulted in the
-establishment that there is just one life-force ultimately in the
‘whole universe and naturally the same one element is present in
-all embodicd beings. They therefore observed and experienced the
-same life-force in earth, water and even plants. On the other side,
the other siream of thought that had nature dominantly in its view,
‘touched several external aspects of the universe and diverted itsz1f
to the internal. Consequently, during the period of the Upanisads,
it is laid down specifically that Sar and Brahma is the element at
the root of the Universe; it is present in the emodied individual
Jivas also. Thus, in the first stream it happened that individual
thinking resulted in the equanimity of the entire Universe, and
just on its basis the path of conduct of life was framed. On the
-other side, a non-duality was framed in which it was proclaimed
'that the Supreme Reality visualised at the root of the Universe is
:also the individual soul-Jiva and it is in no way different from the
Supreme Reality. So many modes of conduct were framed on the
basis of this non-duality. The original sources of Ganges and
Brahmaputra are different and yet both the rivers meet in the
-same vast ocean; just in the same way the two streams of thouhgt
aimed at Atma and Prakrei ultimately meet on the same ground.
Visible difference, if any, is only superfluous; at the most it is
‘because of the impressions that aross as a result of conflict i: the
aniddle period.

"View of Supreme R:.ality that inspires Unity in spite of E ernal
< ppesition

It it true that the differences and oppositions of thinking and
-conduct that evolved round Brahma and Sama,’ were reflacted even
in soociey, Scriptures and stope inscriptions etc. [n the Bauddha
Pitakas, Jaina Ajamas as also the stone inscriptions of Asoka and
.again in so many works we fiad that two classes —Brahmana and
Sramana are mentioned. Patanjali, the writer of the Mahabhasya,
refers to these two classes to b2 eternally opposed Yet, if we were
to state, as mentioned above, that both the streams touch upon
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the same eternal Supreme Reality, what is our basis? Desire to-
know reality would not be satiated in the absence o/ a clarification:
on this question.

This is the viewpoint of Supreme Reality. It visioas and:
observes the basic nature of things after surpassing the differences
of family, race, language, ritual, dress etz. Next, it easily turns.
towards non-difference and sameness. Differences and oppositions
that arose in practical life, spread in the respective sects of both
and their followers. Notes of the difference between the two classes.
of Brshmana and Sramana suggestive of this are preserved; simi-
larly are preserved, along with this, the views of unity visualised
and experienced by the learned who were blessed with the vision
of Supreme Reality. Thcse are found in countless traditions of so
many Scriptures. The Jaina Agamas that refer to this difference:
between the Brazhmana and éramal_la classes also give to us the:
equalization of a real Brahmapa and an authentic Sramapa. The:
Bauddba Pitakas also have a similar equation. In the Mahabharata,
at s0 many places, Vyzsa defines a genuine Brahmana as a genuine:
Sramana.

In the Vanaparva, Nahusa, born as a python asks a question
to Yudhisthira as to who is a real brahmin. Vyasa replies through
the mouth of Yudhisthira that every one who is born is of mixed
origin. Vyasa quotes the words of Manu and substantiateS that all:
are born of inter—mixture, and a Sadra of noble character and
conduct is superior to a brahmin, just so by birth. Only an indi-
vidual with noble character and intellect is fit to be classed as a
real brahmin. This is ths vision of Suprems Reality. The word:
Brahma is given in the Gita at so many placss. The word Sama is
also found in a sublimated sense. The statement is— * The learned:
have a vision endowed with equanimity — Panditah Samadarsiingh.”
There is one stikta of Supreme reality — Paramatthasiatia—in the Budd--
hist work Suttanipara. It specifically states that * The view that
am superior while others are low or fake, is nota view of Supreme
Reality. The Ganges and the Brahmaputra have different places of
origin but their confluence is at one¢ place, Still however, the vast
lands of the two great rivers, the population on thz banks, languag::
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:and modes of conduct are different. Persons whose minds are en-
grossed in this difference fail to see the sameness of their meeting-
place. Stili, this oneness is real and genuine. In the same manger,
different thought—curtents, coming from different sources, are
nourished and also eariched in different ways and the result is
-that those individuals, who remain indulged in naterial and gioss
.coverings, are not able to visualize the equalization of tae two
_currents, Yet, the truth of it is vnobstructed. Persoas with lofty
.intellect, who visualize the truth continue to take birth and that
too in ali the traditions,

Even though Samatvg—equality and unity—is the very basic
.truth, the words Brahmacarva and Brahmavihara are so very comme-
.only known in the S‘ramax_la traditions like the Jaina and Bauddha,
.that they cannot possib!y bz separated from these traditions.

This view of Supreme Reality, that contioues to exist with
us since times immemorial, got very great importance and nourish-
ment in later times with all care. That is precisely the reason why
Vasubandhu, a brahmian by birth but Bauddha by initiation, states
.cleariy in his Abhidharmakosa -“1he path of Sramanism is a pure
paih, that preciscly is brahmanism also.”” His elder brother Asanga
.also gives a similar suggesticn scmewhere.

This traditional view of Suprecme Reality or vision of absolu-
tism finds expression even in a poct like Narasimha Mehta, whose
outlock can be considered to be sectarian. He described in
eulogistic poetry, Hari as one fundamental reality embracing the
whole Universe. He also stated later on for the devotee of Hari,
a Vaispava that he is “endowed with a vision of equality and has
abandoned all attachment and hankerings.”” In just the same way,
Upadhyaya Yasovijayaji, who is adjudged to be sectarian, states
that attaining to the state of equanimity is attainment to the
-status of Brahma.

Dr. A. B. Dhruva also gives expression to the propriety of the
-difference between Supreme Reality and vision of ' mundane practical
life as also the vision of Supreme Reality, When he refused to
accept fcod cooked by a brahmin woman, he stated ¢ this is
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my family heritage as a Nigara; I do not think that its reality is
proved by rationalism and still I follow it.”” IHe has narrated the
real vision at another places. He states, in his Introduction, to the
Jain Agama ‘Satrakrtanga’ that : “ It is not possible to become 3z
brahmin without becoming a érama;_ja of the Jain order. In g
similar manner, it is not possible to become a Jaina without be-
coming a brahmin. The purport is that the basic reality of Jainism
lies in conquering the senses and menta! inclinations, while that
of brahmanism lies in inhaling the vast expanse of the Ubniverse
in ones soul.”

In this brief discourse, we can realize that ultimately the in-
tzllect rests in one truth. We can also realize that the differences
and conflicts of worldly existence, whatever they are, cannot rub
out the vision and experience of Supreme or Absolute Reaity.

{From the lecture delivered as Chairman of the Section on
Philosoply at the Ahmedabad Session of the Gujarati Sahitya
Parishad in October, 1959.]
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FOUR INSTITUTIONS

(1) Four Sanghas

When Bhagavan Mahavira rejected outright the Varna system,
be classified his own institutions on the basis of renunciation—
tyaga. The chief classes here are two ; The Anagara class that
moved from one place to another bereft of housing and family;.
the other Agara class that enjoyed family life and was stationed
at one place. The first had accepted complete renunciation. It
comprised of both men and women who were known as Szdhu
and Sadhvi. The other class had compiete renunciation as its aim,.
it comprised of men and women both known as Srzvaka and
Sravika. In this manner was commenced the fourfold Sangha orga-
nized, that may be known as fourfold Varna—Organization if we
were to use the word in a new sense and purport. The organization
of the Sangha of Sadhus is in their own hands. Even to-day its
rules persist in the Sangha; the rules are placed into a fine system
in the Scriptures. Nobody should ever hold the notion that the
Sravaka-Sangha had no control at all over the Sadhu~-Sangha. No
doubt the Sacdhu-Sangha is free in all good undertakings. Yet if
there is some difference of opinion, or, if even in good works some
special help is required, the Sadhu-Sangha voluntarily on its own
accepts the control of the Sravaka-Sangha. In a similar way, even
though the constitution of the Sravaka-Sangha is very much
different, it always accepts the control of the Sadhu-Sangha. Thus,
with mutual help and co-~operation, the two Sanghas continue with
mutua'!ly beneficial works.

[Darsan ane Cintan, pt. 1, pp. 377-378}

(2) Szdhusanstha

For the present ianstitution of the Sadhus, Jains have to thank
Bhagavan Mahzavira, though the institution is earlier. In the A ramas
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like the Bhagavati and in other older works we come across ths
stories of the pupils of Piri{vapatya or Parivanitha. Some of the
pupils hesitate in their approach to him; some tease him because
they take him to be anti-religion; some submit varied questions to
defeat him or test him. Yet ultimately the tradition of pPargva-
patya is either lost in the tradition of the pupils of Lord Mahavira
or its defiled part falls off on its own. The Sangha of Mahavira

comes in a new form once more and it arranges itself into an
institution.

Wise Constitation

Rules about life, mutua! behaviour, and duties are framed in
the Institution of Sadhus. Like a well organized state admianistra-
tion, rules are framed even in the Institution of Szdhus so that
all Sadhus abide by the rules and duly control and punish those
who break the rules,

Small anod big officers are appointed and that too. within the
limits of the work on hand. The limitation on Sarighasthaviras,
Gacchasthavira, Acarya, Upacarya, Pravartaka, gani etc., their
mutual dealings, their distribution of work, resolving their mutual
conflicts, rules about approaches to, learning, food etc,-all this
is described in the chedas@tras. As we study this, we feel greatly
respectful towards the Acaryas whose wisdom with regard to the
constitution of the Sadhusansthza is revealed. Further, [ have always
felt that the study of the constitution of the Sadhusansthd would
be very much helpful to all who desire to constitute the rules of
big Institution or to expand it.

The Sarngha of female ascetics and its itﬁpact on the Bauddha Sangha

The Sadhusanstha had spread in all the four corners of this
country. It is stated that during the life-time of Bhagavan, there
were 14 thousand Bhikkhus and 36 thousand female ascetics, We
do not possess the details of the rise or fall in their numbers after
Nirvana. But it seems that for a few centuries after Bhagavan
there was no reduction in their numbers, may be, the number

E]-13
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wds on the rise. Mabavira was not flecessarily the "first to give
place to women in the Sadhusanstha. Bhagavan Buddha was not
willing to give place to women in the Sadhusanstha, but had
ultimately to concede. O due considérat-on, it seems that soine
influenice is there of the Jain Sadhusanstha in this.

Aim of Sadhu-Purity in life

S3dhu meéans Sadhaka and a SHdhaka is one who resorts to
Sadhana-Yogic practice-for the attainment of a certain aim. ¥t has
been resolved that the principle aim of Jain Sadhus is purity of
life. Purity of life means prevention of the bondages, d'rts, obstru-
ctions and narrowness of life. Setting example from his own life,
Bhagavan taught this lesson to the discriminating. How can a Sadhu
guide others unless and until he grows introvert, examines and
searches his life, becomes steady in thought and conduct and
becomes clearly and thoroughly conscious about his own aim and
end in }fife? Agawn, if someone intends to guide others in the realm
of an important fact like spiritual life, he should first of al! prepare
well his own self before becoming a preacher or a teuche . The
time for this preparation is precisely the time of Sadhana A secluded
spot, separation from ones near ones and others, not iaterfering in
any social or other trickeries, observance of fixed rules of taking =
food and mode of tife -all this is well planned. '

Change of Place and Community Welfare

in this Institation we come across magnanimous personalities
whose inner vision and subtie thinking were permanent. There were
others with external vision, but certainly not lacking in inner vision.
There were still others with very litile inner vision, but dominant
outer vision. Be it as it may, on one side Jainism expanded as
society and family dharma, and Szadhus continved to enter the
Institution from this society. On the other side, the place of resid- -
énce of the Sadhus started changing slowly and steadily. Groups
of Sadhas, from jungles, hillocks and the outskirts of ¢ities started
pouring in the populace of the common man. When the Institution
of Sadhus entered the places of common men, they might have
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-accepted u~willingly a few blemishes born of contact with the
common man. They have dt the same tine introducsd several special
virtues in the life of common people and have made hefoic ¢ffort
to db this. There were some recluses endowed only with inner vision
and had attained to spiritual peace in their lives. The notes of
their blessed and pure works were lost with them. This i§ because
they never cared to traasfer the nofes of their lives to others; But
there were some with or without inner vision, who had transferred
the notes of their works of general welfare for which they had
made their contribution. These stand firm and clear before us.
‘Oace our socicty was non-vegetarian and prone to taking wine.
When this very society, encouraged and experienced a dislike
towards wine and meat, very great credit for this change goes to
the Institution of Sadhus. Day in and day out, this institation
continued with one missionary work. Wherever they went, they
taught the lesson, verbally and by their own example regarding the
giving up of seven addictions — Vyasanas. Nobody can deny the fact
that ,Jain Institutions of sadhus contributed lots towards dislike
for meat, aversion for wine, displacement of adultery and eulogy
of Brahmacarya becoming current in the minds of the common man.

‘institution of Holy Places

Mostly holy places arise when there is association with noble
religious soul, there is beauty of nature, and, in the absence of
bath there is speciality of some structure, architecture or some
idol brought about by spending lots of money by some rich man,

most of the cases, holy places become renowned in villages or
ciligs, and, in addition, seashore, bank of a river, other reservoirs
and small and big mountains.

It cannot be stated that holy places of Jains are not found
on reservoirs; actually beautiful holy places have déveloped on the
glorious Ganges or other reservoirs. But mostly Jains have prefer-
red mountains. In India, east, west, north or south, wherever we
go, the principal holy places of Jains are situated on hillocks and
mountains. Selection of place, both for Svetdmbaras and Digam-
baras is only on mountains. Places with which the Svetambaras
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are not related at all, have got the tirthas of Digambaras in the
southern part of India; these too are situated in hilly areas. All
this proves as to what places were to the liking of and preference:
of the saints who were the life-force of these holy places. Again,.
we can guess from the development of particular tirthas as to-
what beauty of nature and seclusion was to the liking of devotees
or human beings at large. After passing through a life full of’
mundane joys and restiveness, or even now and again in the middle,.
man turns his eyes to different places for rest and relaxation.
What are these places 7 We can guess this from the choice of’

place for these tirthas.

Along with the tirthas there was development of idols; and-
along with this are closely related the art of idol-making and
architecture. The specialities and beauties of architecture in our-
country are dominantly there thanks to tirthas and idol-worship.
Architecture is there no doubt in places of worldly joys, but its-
origin lies in places of religion and tirthas.

Excellent arrangement for the preservation and protection of’
Divine wealth

The tirthas of Jains are in hundreds and they are found, not
in just one part of the country but spread over the whole lend.
This -itself is precisely a proof of the expanse of the Jain society
once in days of old. The Jain tirthas comprise of one special
institution. Even if we set aside househoid temples and those that
are owned privately, we have treasures, small and big, of temples
owned by Sahghas, small and big. These have lots of wealth which
is known as divine wealth—-devadravya. The Jain Saighas are very
clear and perfectly honest in its collection, care and maintenance,
for which very stiff ways are adopted. The clarity and honesty
that we find in the preservation and maintenance of divine wealth.
with the Jains will be found rarely with other sects in India. The
Jain sahghss have, at the same tims, created a fine atmosphere,.
ethical and practical, to see that this wealth is spent only on its.
specified purposes, it is not wasted or gulped by somebody.
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Things worth knowing

Very much delighting and important indeed are the facts and
‘history of idols, temples, treasures and movement of the Sanghas,
along with the places of tirthas. All this history is really worth
knowing —what part was played, how and in which age by wood,
‘metal and stone in the construction of idols and temples; how one
system followed another; how disorganization and disorder crept
in the treasures —Bhandars; how these were replaced by good
.organization and coutrol; how hundreds and thousands of men and
women in Sanighas moved to near and far off firthas and what
works they undertook, etc.

We have raised firthas only from the inspiration to cultivate
fenunciation, peace and discrimination; our purpose in going on
visits to these firthas and spending energy, wealth and time on
them is just the came.

|Darsan ane Cintan, part one, pp. 405-408.]

Tastitution of knowledge-treasures of knowledge

Wherever there is humanity, there is natural respect for know-
ledge. In India respect for knowledge persists and continues since
Jast thousands of years. The streams of the Ganges and Yamunz

~.of Brghmana and Sramaz_la traditions continue only on the expanse
.of vast knowledge. The austerity of Bhagavan Mahavira is nothing
short of deep search after knowledge. For this search he tortured
his body, set aside the considerations of day and nigbt. Thousands
of people thronged to be enlightened on and heard of this deep
search. This search is knowledge and the dharma of Bhagavan
Mahavira has its basis in it.

‘Glory of Knowledge and its Means

That knowledge took the name of Srutg and Agama. It continued
to be enriched and clarifications continued. The glory of knowledge
.continued to be enriched as more and more c:libates came in
larget and larger numbers on the banks of the Manasa lake of
Sruta and Agama. This also led to the enrichment of the gross
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means by which this knowledge took positive shape. Not only the-
pages of the books but the paper etc., writing, inks etc., that were
used came to be respected, because knowledge was preserved through
them. The same great respect was paid also to the implements by
which these works were tied, and the means by which these works
were preserved. It was accepted that the give and take of the
material means of knowledge was as meritorious a work as that
of giving and receiving knowledge.

Erection and Development of these treasures of knowledge.

On one side there was collectiop and enrichment of Scriptural
writings and the glory of writing growing further and further,
On the other side there were rivalries amongst the sects regarding.
knowledge. It was because of these two causes that the institution
of knowledge running purely on oral tradition, was totally under:
change and started showing itself in form of large and larger
treasures of knowledge, Bhandars. Sanghas in every village and city
nourish a healthy feeling and they must possess a treasure of
knowledge. Almost all Sadhus, who have taken to renunciation
feel that protection of dharma lies only in the preservation and
enrichment of treasures of knowledge. The result is that in the
whole country, from one corper to another, the Jain institution of
knowledge systematized itself in form of these treasures —Bhandars.
Bhandars went on growing rich in manuscripts in which form the
knowledge of various subjects and various sects continued to be
collected and stored. There were only Bhandars in the realm of
Lord Mahzvira—Bhandars of Sanghas, Sadhus and individual
ownership. This gave rise to a class of copy—writers; the art of
copy-writing developed and the class of researchers also developed.
Even at the time when printing had not developed, it actuvally
happened that as soon as some work was written, hundreds of its
copies were prepared and were distributed among scholars in all
the .corpers of thé country. In this manner, the holy Ganges of the-
Institution of knowledge continued to flow uhabated in the Jain.
world of sects. As a result of the living Jain devotion towards.
knowledge, even till to-day there are so many BbandArs with such.
old literature in vaiiety that no number of scholars can possibly-
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cope up with rssearch in its eatirety. Researchers Indian and from
foreign countries in large numbers, and several nther scholars, have
passed years after these Bhandars, and they are simply spell-bound
by studying their conteats and noting the methods of the preserv-
ation of manuscripts.

Difference beiween Brahmana and Jaina Bhandars.

One remarkable difference between the two is that while the
Brahmin Bhandars are mostly owned by individuals, the Jain
Bhandirs are mostly in the custody of Safhghas. Some times some
are owned by individuals, but this is just for good use. When
misused, mostly the power of the Sangha dominates. Brahmins
observe the fesitval known as Sarasvatisayana for freeing the manus
scripts from the dew of the monsoon and for looking after the
preservation of the same. The Jains know the fifth day of the moath
of Kartika as the festival of Jnanapasncami and on this day they
worship the Bhandar and remove the dirt and impurity from the
Bhandar on the occasion. Thus, the Jain wmstitution of knowledge
that was once only orai, has taken to several changes; it is today
in a concrete form before our very eyes in all variety.

[Dargan ane Cintan, pt. 1, pp. 373-75]
Non-Sectarian Vision of Jain Bhandass.

.

It would not be true to state that only Jain Sastras and philo-
" soyphies are preserved in these large treasures of knowledge. estas
blished centuries back. Actually all Sastras and spiritual works are
preserved through them, from a non-sectarian point of view, works
on Vedas, Jyotisa, Tantra, music, Oceanography, linguistics, poetry,
dramas, Pur@ipas, poetics. and Katha literature are preserved and
protzctzd in the Jain libraries, Further, through the study of and
research cn these works, by specially qualified scholars, new works
that are rare to be found elsewhere, are composed by them and
treasured in thass libraries. Many of thzse are original too. Works
even of Bauddha and other traditions are found in these Bhandars
and many of these are not available in their original form
elsewhere. Co ;
{Darsan aur Cintan, Pt. 2, pp. 518-519)
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PARYUSANA AND SAMVATSARI

The Purpose of Jain Festivals

Jain holidays and festivals are unique in the sense that there
is not a single festival that is born of a desire for worldly pro-
sperity or eajoymz2nt, or originating from fear, temptation or awe.
If any such thing has got mixed up with them, these .are not
approved by the Scriptures. The purpose of the festival is in some
blessed d:ed of the Tirthankars or somsthing similar to it. The
hotidays or festivals current in view of these have, as their purpose
only purity of knowledge and character and encouragement of

these. [n the Jiia tralition, there are one- day festivals and holidays
or festivals for nourishment of these,

The Paryusana Festival

In long-time festivals, there occur six Agthais and the Atthai
during the Paryusana festival is considered to be the best. Thisis
because of the annual holiday Parvg that comes in it. In all the
eight days of this festivity, pzople will pay lesser attention to their
business etc. and try constantly to earich renunciation and austerity,
nourish the virtues like knowledge, liberality etc., and take to
activities that will lead to this-worldiy and other-worldly bliss. In
the Jain society, wherever we move, the same religious atmosphere
surrounds their life like the rain-clouds of the morth of Aszdha.
On account of such an atmosphere, we find these things uniformly

at all places.
(i) An effort to lessen tumult in life, get relief and spare time;
(ii) A proper control over ones food and cther enjoyment.

(iii) A tendency to study and hear Scriptures and pondering over
the Self.
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«{iv) Cultivation of proper devotion of Tapasvins, Tyagis and
co-religionists.

(v) Forgetting enmities and cultivation of a genuine spirit of
friendship.

In both the sub-sscts of the Svetambaras, this week is known
as Paryusana. Normally in both it commences and ends on the same
day. But in the Digambara sect, the festival is observed for ten
.days and it is known as Dafalaksani instead of as Paryusana. Their
period of time also differs. The Da$alaksapi commences on the
second day of the ending of Paryugana.

[Darsan ane Cintan, pp. 335-337]

During this week we can have ample of scope to hear of the
noble desds of Bhagavin Mahavira, and to ponder over their
significance. These are the truths that Mahavira experienced, as a
result of his hard austerities and Sadhani and put into ptactice
-some of these for improving upon the contemporary social condition.
He again, propagated and preached these so that common people
shape their lives accordingly. These are the three truths in brief :

(1) One should shap: ones worldly dealings in such a manner
that we look upon the sorrows of others as our own, so that
the violent elements of too much attachment to worldly joys
and disparity do not enter ones life.

-£2) Qne shou'ld fully sacrifice all happiness and amenities of life
ifor the good of the society, so that the bondage of acceptance
results in good turns to common men of the world.

"(3) One should keep constantly awake and alert and indulge in
introspection, so that one can kecp a watch over blemishes
that creep in because of ignoranc: aad weakness, and heroic
efforts of the soul do not suffer,

[Darsan aur Cintan, pt. 1, pp. 483-484}
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Sarvatsari—a great festival

This is a great festival. It is greater than other festivals. Let
us note where its greatness lies.

If an individual intends to experience real peace, desires to
cultivate equanimity in prosperity and disparity or adversity, wants
to preserve the internal unity and mot to permit the discord of
ones personality, then, the only principal way is that ooe closely
observes all the spheres of ones activities of life. The purpose of
this close internal observation is to see as to where, in which ways
and with reference to whom one commits small or big blunders.
When an individual observes ones blunders with all sincerity and
humility, then he feels that even a small blunder of his is big
like a mountain and he is not able to bear it, Consciousness of
his own blunder and deficiency makes man awake and discrimi=-
native. Alertness and discrimination teach to man how to maintain
and cultivate relations with others. In this way, internal observation
prevents the break up of ones personality. This observation is
necessary, not oaly for recluses and fakirs but for all men of all:
ages and for success in ones own business and iostitutiops. This -
is because through this, man gradually gets free from his blemishes
and wins over the hearts of all. This is the individual side of the
due importance of this annual festival. We have yet to think over -
its importance from community point of view. As far as I know,
no other festival holds the importance that this festival does from.
the point of view of introspection for the good of the community.
We can also understand how important it is to make introspec-
tion from the point of view of the community, confess ones.
faults and pardon those of others heartily, for social health.

This has led the Jain tradition to the custom that in every
~village, town or city, Sanghas resort to mutual confession of faults-
and pardoning them. The same is the conduct with Sanghas of other-
places. Sanghas include not only house-holders but also recluses..
Sanigha does not mean a Gaccha or an Acarya or followers of one:
Upsatraya but every Jaina who follows Jain tradition. Agiin, it is
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not that Jains live with persons of Jain tradition only. They are:
related with others also. Consequently, mistakes occur in relation
to them also. The custom of confession and pardon is not confined-
only to Jain tradition, it is to be fouad widely in the whols
society. It goes in extension also to the most subtle classof living
beings. If one has offended them knowingly or unknowingly, one-
resorts to confession.

Really there is another vision behind this custom in that one
becomes soft towards very subtle living beings. If man is ready
for this, one naturally will care to purify ones heart. by an exch—
ange of confession and pardon in all those cases in which sentiments.
are mutually offended and bitterness has arisen.

[Darsan aur Cintan, pt. one, pp. 354-356]
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