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Jaina Moksa in the Perspective of
Indian Philosophy

Ram Jee Singh
Introductory :

The concept of mokga is perhaps the biggest invention of human
ingenuity in its quest of happiness. Sri Ramashankar Bhattacharya says
that the science of mokga 1s an experimental science of mental power.?
The history of human existence is a history of endless effort to eliminate
sorrow and attain happiness. This is human nature. But we do not get
what we aspire after. We are a miserable lot. Death alone is the full-stop
to our sufferings. But if we accept this idea of death, it would mean a
tragic blow to the sense of human adventure, freedom and effort. Thus
our ingenuity came across with the idea of Soul-—an eternal entity. Let
the body perish, Soul is immortal. We are children of immortality. The
immortal in man imparts to it its own quality of happiness. This state of
eternal joy bereft of all sufferings is regarded as mokga or liberation.
This liberation in itself seems to be a purely negative idea but since the
search for absolute freedom involves the search for ultimate purpose of
the life of the individual (parama purugartha),* there is a positive aspect
also.

The concept of mukti roughly distinguishes Indian from Western
thought. The reason is to be found in the concept of Soul in Indian
philosophy, the basis of bondage and liberation. With the exceptions of
Plato and Plotinus, the Western philosophy is quite unaware of a philo-
sophy of Self ; on the other hand all Indian systems, both orthodox and
heterodox, recognise the idea as the first requisite for any philosophical
adventure.® This is the spiritual basis of our ethical life. All the three
pursuits of human life such as dharma (virtue), artha (wealth) and kama
(enjoyment) are regarded as simply subservient to it. Mokga is the highest
pursuit (moksa eva parama purugartha). The genesis of the idea of mokga
is traced in “the endeavour of man to find out ways and means by which

1 «Moksa-Darsana’, Darsanik, July 1955, p. 63.

2 Deshmukh, C.D., “The Concept of Liberation’, Philosophical Quarterly, July 1937,
p. 135.

3 Udyotakara, Nyaya-vartika, p. 366.
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he could become happy or at least be free from misery”,% or in the state
of “sound sleep”.® Common people in India however very little bother,
whether this state of mukti is logical or not, or actual or unreal. They
accept it as an article of faith in the nature of religious dogma.

Concept of Moksa in Indian Philosophy :

Just as no school of Indian philosophy, not even the Carvakas, deny
the concept of Self, similarly there is absolute unanimity regarding the
central conception of moksa as the highest goal of life,® although they
differ with regard to the nature of mukti and the means for its realisation,
according to their different metaphysical positions and attitudes.

For example, in consonance with their materialistic conception of
Soul (caitanya-visista-deha evaatma) the Carvakas come to materialistic
conception of liberation (dehocchedo moksah or mokgastu marana ca
praravgyu-nivartangm). Similary, in consistence with the doctrine of
Middle Path and Dependent Origination the Buddhists reject both
eternalism (§asvatavada) of the Upanigads and nihilism (ucchedavada)
of the Carvakas. They deny the continuity of an identical substance in
man, but not the continuity of the stream of unbroken successive states
of the five aggregates (pafica-skandha). The Soul or ego is nothing more
than the collection of the five-aggregates and hence, nirvgra must be the
destruction of the mental continum (cittam vimucyate) or at least the
“arrest of the steam or consciousness (sanfati-anutpada) leading to the
cessation of the possibilities of future experience (andgatanutpada)”.

In Nyaya, the destiny of the individual Self is determined by the con-
cept of Self and its relation to consciousness which has not been regarded
as an essential and inseparable attribute of the Soul. Consciousness arises
when the Soul is related to the mind which in turn is related to the senses,
and the senses are related to the external objects. So in the disembodied
condition, Self will be devoid of consciousness. Release is freedom from
pain.’?

So long as the Soul is related to the body, pain is inevitable and
pleasure and pain are produced by undesirable contacts with objects.

¢ Ramachandran, N., Concept of Mukti in Indian Philosophy.

® Shyamshastri, R., “The Concept of Mukti in India’, Proceedings of Indian Philoso-
phical Congress 1944, p. 243,

¢ Haribhadra, Yoga-drsti-samuccaya, pp. 129-30 ; Kundakunda, Bhava-prabhrta.

? Nyaya-bhasya,IIl. 2,67.
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Thus the state of freedom is like the state of deep dreamless sleep, devoid
of consciousness® stone-like existence? so much so that people would
prefer to be jackal than to attain this lifeless brand of mukti. Pleasure and
pain go together like light and shade. So absolute cessation of suffering
(atyantika-duhkha-nivytti) must by implication mean cessation of pleasure
too. Now to escape from this dilemma, faced by the majority of the
Nyaya-thinkers like Vatsyayana, Sridhara, Udayana, Raghunatha Siro-
mani, there is the opposite thesis of the Nyayaikadesins and other Naiya-
yikas like Bhasarvajna and Bhusana that freedom is bliss,® instead of a
state of painless, passionless, unconscious existence free from the spatio-
temporal conditions. However, they cannot do it unless they revise their
conception of Self and its adventitious relation with Soul.

Like Nyaya, the Self of the Vaisesikas has cognitions of things when
it is connected with body.l! So it is only when the Soul is free from the
qualities (either pleasure or pain) produced by contact with name and
form (atmaviseda-gunanam atyantocchedah) or as Sridhara would say
navanam gtmavisega-gunanam-atyantoccheda mokga, that is mokga is the
absolute destruction of the nine specific qualities of the Self. To save
itself from the charge that this kind of moksa comes perilously near the
unconscious condition of a pebble or a piece of stone, the Vaisesikas
propound a doctrine of inherent felicity in the state of mokga. But they
have yet to say how felicity is unconscious?

The Mimamsakas, like the Nyaya-Vaisesikas, regard the Soul as
eternal and infinite, with consciousness as its adventitious attribute,
related to the body. It survives death to reap the consequences of action.
Since the Mimamsaka school is the outcome of the ritualistic period of the
Vedic culture, the final destiny of an individual is regarded as the attain-
ment of heaven—the usual end of rituals (svarga-kgmo yajeta). Butlater
on, the idea of heaven is replaced by the idea of liberation, for they rea-
lised that we have to fall back on the earth as soon as we exhaust our
merit. The concept of heaven was indeed a state of unalloyed bliss (at
least temporary). But the state of liberation is free from pleasure and
pain, since consciousness is an adventitious quality of the Soul. To the
Prabhakaras, mokga is the realisation of the moral imperative as duty

8 Nyaya-sutra, IV. 1. 1.163.

* Naisadha, 11.75.

% Nyaya-sara, pp. 39-41 ; Nyaya-bhasya, 1.1.22
1 Nyaya-kandali, p.57.
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(niyoga-siddhi). To Kumarila, it is the “Soul’s experience of its own intri-
nsic happiness with complete cessation of all kinds of misery”,*? which is
very much like the Advaitic conception. However, the general conception
of the Bhattas is the realisation of the intrinsic happiness {(Gtmasau-
khyanibhiiti). Parthasarathi Misra’® and Gangabhatta deny this.
Narayanabhatta, Bhattasarvajna and Sucaritra Misra clearly admit
the element of happiness in the state of mukti, since to them Soul is
consciousness associated with ignorance (ajfianopihiitacaitanya).

According to Sankhya, consciousness is not a mere quality but its
very essence. It is pure, eternal and immutable. Hence it is not blissful
consciousness (@nanda-svaripa) or stream of consciousness (caitanya-
pravaha) or material consciousness (caitanya-dehavisigta). So Self (puruga)
of Sankhya remains ‘“‘untouched either by joy or sorrow’”, migration,
bondage and liberation.1# Bondage and liberation are phenomenal, which
requires the formal and final cessation of all the three kinds of sufferings
without a possibility of return.'® This neutral and colourless state of
kaivalya is again an unattractive picture with no appeal to the aspirant.
Similarly, in Yoga, freedom is absolute isolation of matter from Self.
It is only that we can effect a cessation of the highest principle of matter
(citta-mahat-buddhi)that the state of absolute isolation and redirection of
our consciousness is possible which requires an abstruse practical discip-
line. However, there is clear amvivalence in Sankhya doctrine of release
80 far as it says that ““that it is the spirit (puruga) that is to obtain release,
yet the apparently predominant characterization of spirit is such that it
is impossible that it should either be bound or released”.1®

Unlike Sankhya-Yoga, the Self in Sankara is not only consciousness
but also blissful consciousness, which is the produce of a sense of identi-
fication between the Soul and Brahman. Hence unlike Sankhya-Yoga
and Nyaya-Vaisesika, there is an intuition of identity instead of an intuition
of difference. Unlike Purva-Mimamsa, mokga, in Advaita Vedanta is not
only destruction of individual’s relation with the world (prapafica-
sambandha-vilaya), but dissolution of the world itself (prapafica-vilaya),

12 Manameyodaya, v. 26.

18 Sastra-dipika, 125-31.

14 Ysvara Krsna, Sankhya-karika.

15 Sankhya-karika and Sankhya-tattva-kaumudi, 64-68 ; Sankhya-pravacana-bhasya,
3.65-84.

18 Godwin, W.F., ‘Theories of Consciousness and Liberation in the Sankhya
Philosophy and the Philosophy of G. Santayana’, Proceedings of Indian Philosophical
Congress 1954, p. 17.
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identity and difference between God and Man. Man’s body and Soul
are real. Then Soul is not pure and impersonzl consciousness but a
thinking substance with consciousness as its essential attribute. Hence,
mokgsa is not the self-annulment in the Absolute but a self-realisation
through self-surrender and seif-effacement, the supreme satisfaction of
religious emotion. The liberated Soul is not God but neither is he separa-
ted from his all-comprehensive existence,'” even in the kingdom of God
(vaikuntha). This is sayujya-bhakti (unitive devotion). To Madhva, the
distinction between God and Self is real.’® Though the jivas are absolutely
dependent vpon God, they are active and dynamic.'®* Hence mokga is
“blessed fellowship™ and not a mere identification. Thus in the state of
mukti, there is not only the utter absence of pain but also the presence of
positive bliss. To Nimbarka, with whoem the Soul is both different/
non-different form (bhedaveda), complete submission results in both
Godship and self-realisation, which isendless joy and bliss. Suddhadvaita
school of Vallabha regards the relation between God and Soul as that
of whole and part. Duality and distress go together. The moment, the
Soul is one with God, we get final release which is utter bliss. To the
other Vaisnavites like Sri Caitanyadeva, Jaideva, Vidyapati, Candidasa
etc. to whom the ultimate reality is love and grace, liberation means love
through divine grace. Bhaktiis mukti.

In the Gitg we find the status of Soul as different fragments of God,
hence mokga must be the unity with Purusottama, indeed a blissful state.
However, it must be equivalence (s@dharmya) with God and not identity
(sariipya). ™ut in the Upanisads as in the Advaita Vedanta, the realisa-
tion of t.  1eness with Ged is the ideal of man, which 1s a state of
ecstasy and .. pture, a joyous expansion of the Soul.

To the Kapalikas, mokga is found in the sweet embrace of Hara and
Parvati (hara-parvatyalingana), to the Pasupats, it lies in the holding of
all dignity (parmaisvaryam) ; to the Udasins (atheists), itis in the extinc-
tion of egoism (@hamkara nivytti); to the Vyayakaranas, it is in the power
of speech (brahma rapya hanya darsanam) ; to the Sarvaganas, it is in the
eternal continum of the feeling of the highest felicity (nitya niratisaya
sukha bodh), etc. Broadly, there are two different approaches to the
conception of liberation in Indian philosophy :

17 Sadhu Santideva, The Critical Examination of the Philosophy of Religion, Vol. 11,
p. 986.

18 Madhva, Bhasya on Brahma-sutra, I11. 3. 1.

¥ Jbid., 1I. 3. 38
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1. Materialistic Conception of mokga of the Carvakas, and
2. Non-materialistic conception of others :

(a) Positive Conception : Vedanta and Jainism
1. sarapya—Becoming like God in nature and form=Gjta.
2. samipya—Blessed fellowship—Madhva, Nimbarka, Vallabha,
Caitanya, etc.
3, salokya—Residing in the world of God worshipped (Vaikuntha=
Ramnujists).
4, sayujya—Becoming one with God=Advaita Vedanta.

(b) Negative Conception : Buddhism
1. Uccheda—Nihilism=Madhyamika Buddhism.
2. Nirodha—Cessation of suffering=Nyaya-Vaisesikas and Mima-
msakas.

(c) Neutralistic Conception : Sankhya and Yoga.

However, there is ample evidence to prove that some of the Buddhist
texts, some Naiyayikas and Mimamsakas go to prove a positivistic
conception of liberation.

The Jaina outlook

Jainism is an important ideological phenomenon in the religio-philo-
sophical history of mankind. By nature it attempts a regmgroachment
between the warring system by a breadth of vision which g&& . the name
of syadvada or anekantavada.?® “‘It shares the realism of ..ag Vedas, the
idealism of the Upanisadas, the worship-cult of the Puranas, the colourful-
ness of the Epics, the logical analysis of the Naiyayikas, the atomism of
the Vaisesikas, the metaphysical dualism of the Sankhyas, the mysticism
of the Yogins and most surprisingly even the monastic trends of
Advaita Vedanta, reflected specifically in Kundakunda and Yogindu.”#
It seems that “like a mother it has equal love for all her children”—says
Yasovijaya. Anandaghana figuratively describes the six systems of
Indian Philosophy as different forms of sweets made of the same sugar.
Siddhasena affirms that all heretic views combined, constitute the sayings
of Lord Jina. This is non-absolutistic attitude of anekantavada, which is

28 Jain, H.L., *What Jainism Stands For ? Jaina Antiquary, Vol. II No. 2 ; cf Shastri,
K. C., Jaina Dharma (2nd ed. Hindi), p. 63.

2t Reference may be made to Author’s article on ‘Advaita Trends in Jainism’ read
before Indian Philosophical Congress 1956 (Nagpur).
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an extension of ahimsg in intellectual field. Absolutism or imperialism
in thought, word and deed is unknown to the Jainas, the spirit of which
is a foe to all kinds of force and fanaticism. Jainism has tried to develop
a neither-nor attitude by avoiding extremes.

Soul and Karma—The Basis of Freedom and Bondage:

The Jainas believe in the doctrine of Soul as the possessor of material
karma®** and in the doctrine of extended consciousness.?? The Jainas
subscribe to the doctrine of constitutional freedom of the Soul and its
potential four-fold infinites, meaning thereby that the Soul is intrinsically
pure and innately perfect. But Soul and karma stand to each other in
relation to beginningless conjunction.?* Karma is an aggregate of very fine
imperceptible material particles, which are the crystalised effect of the
past activities or energies. The link between the matter and spirit is found
in the doctrine of the subtle body (kgrman-sarira or linga-$arira) a resul-
tant of the unseen potency and caused by a principle of susceptibility due
to passions and vibrations. “The Soul by its commerce with the outer
world becomes literally penetrated with the particles of subtle-matter.”’25
Moreovet, the mundane soul is not absolutely formless, because the
Jainas believe in the doctrine of extended consciousness, like the doc-
trine of pudgala in Buddhism and the Upanisads,*® and also to some
extent in Plato and Alexander, while the Sankhya, Yoga, Vedanta, and
Nyaya-Vaisesikas and the Buddhists kept consciousness quite aloof from
matter. The Jainas could easily conceive of the inter-influencing of the
Soul and karmic-matter, hence the relation between the Soul and karma
became very easy. The karmic-matter mixes with the Soul as milk mixes
with water or fire with iron. Thus formless (@miirta) karma is affected by
marta karma, as consciousness is affected by drink or medicine. This is
the relation of concrete identity between the Soul and the karma.
Logically, if like begets like, and the cause is non-different from the effect,
the effect (body) is physical, hence the cause (karma) has indeed a physical
form.?” But unless karma is associated with the jiva (Soul), it cannot
produce any effect, because the karma is only the instrumental cause and
it is the Soul, which is essential cause of all experiences. Hence the doc-
trine of Soul as the possessor of material karma is inevitable to explain

22 Mehta, M. L., Outlines of Jaina Philosophy, p. 61.

3 Tattvartha-sutra, V. 16. ; Syadavada-manjari, v. 8.

%4 Nahar & Ghosh, 4An Epitome of Jainism, p. 285.

35 Radhakrishnan. S., Indian Philosophy, Vol. 1, p. 319.

3¢ Katha, IV, 12 ; Chandogya, 1I1. 14.3. ; Svetasvatara, 1. 16.
%7 Mehta, M. L., Ibid., p. 63 ; Nyayavatara-vartika, p. 292.
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our concept of life. But why the conscious Soul should be associated
with the unconscious matter ? Unlike Sankhya, in propounding a doctrine
of unconscious teleology, the Jainas work out a karma-phenomenology,
according to which karma is a substantive force or matter in a subtle
form, which fills all cosmic space. It is due to karma that the Soul acquires
the conditions of nescience or ignorance. Ignorance or nescience is the
“force which prevents wisdom shining from within, that is that which
holds it in latency’’.?® The relation between Souland non-Soul is beginning-
less and is due to nescience or avidyd. This is responsible for the worldly
existence, or bondage which is determined by the nature (prakrti), dura-
tion (sthiti), intensity {(anubhava) and quantity (pradesa)®® of karmas. Jiva
takes matter in accordance with his own karma because of self-possession
(kasayas). This is known as bondage,? the causes of which are delusion
(mithyd-drgti), lack of control (avirati), inadvertence (pramdda), passions
(kasaya) and vibrations (yoga).3! Nescience is at the root of all evils and
cause of all worldly existence. The Jainas do not like to bother about its
whence and why. It is regarded as co-eval with the Soul, hence enternal
and beginningless. Both the questions of the Self and nescience are
accepted as facts on the basis of uncontradicted experience, as the bon-
dage is determined by the nature-karmas, which are of eight fundamental
varieties®® with their numerous divisions and sub-divisions. Now as
Vidyanandi Svami says that as right attitude, krowledge, conduct
constitute the path of liberation, the anti-thesis of this trinity (wrong
attitude, knowledge, and conduct) must lead to the bondage. If the
very outlook is wrong one cannot expect right knowledge and there
cannot be right conduct without right knowledge.®® Theory and
practice are interlinked. So, on this realistic ground, the Jainas reject the
metaphysical position of all those who subscribe to the unitary principle
of the cause of bondage.

28 Jain, C. R., The Key of Knowledge, p. 743.

¥ Taetvartha-sutra, VIIL. 3 ; Dharmasarmabhyudaya, XX1. 108 ; Pancastikaya-
sara, v. 148 ; Vardhamana-purana, XIV. 45 ; Adhyatma-kamala-marianda, IV. 7 ;
Dragvya-sangraha, 33. K. G, 16.

8 Tattvartha-sutra, VIII. 2.

3 fbid., VIII ; Dravya-sangraha, 30 ; Sarvartha-siddhi, p. 374-5.

32 Tattvartha-sutra, V1. 4 ; 1. 2 ; Dravya-sangraha, 31.; Umasvati, Prasamarati-
prakarana, 34.

¥ Uttaradhyayana Sutra, XXVIIL. 30.
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Jaina Moksa
(a) Definition of Moksa :

Moksa, the last of the Jaina moral categories, is the gist of karma-
phenomenology and its relation to the science of Soul. Mukfi is
total deliverance of the Soul from all karmic veil—sarvavaranra-
vimuktirmuktih. As Umasvami defines, mokga is the total and final
freedom from all karmic-matter, owing to the non-existence of the cause
of bondage and the shedding (of all the karmas).3* Asrava is the infiux
of the karma-particles into the Soul. It is nothing but the actions of the
body, speech and mind. Jiva3® takes matter in accordance with its own
karma because of self-possession.3® Now since the karmic-inflow is the
principle of bondage and hence its stoppage must be a condition of
moksa. So samvara is opposite to asrava®? Samvara literally means
controlling. Samvara only arrests fresh-flow of karma-particles, but
what we require is not only stoppage of the fresh-flow but also dissipation
of the old one. This shedding or dissipation called nirjara is possible
by austerities.® This scheme of samvara and nirjar@ reminds us of the
Hindu idea of the different varieties of karma.®® Umasvami has two
prefixes—vi (vifesaripena), pra (prakystarapena)® in defining mokya,
meaning thereby that mokga is the total and exhaustive dissolution of
all karmic-particles, which is the condition of omniscience.

{(b) The Nature of Moksa :

The Agamic verse ‘sukhamatyantikam yatra’ etc. admits the experience
of eternal bliss in the state of muksi. “It is the safe, happy and quiet
place which is reached by the great sages.”** Some of the Jaina Acaryas
regard bliss as an attitude of knowledge.*® Buddhists, however, regard
them as opposite. In Advaita Vedanta, consciousness and bliss co-mingle

8¢ Tattvartha-sutra, X. 2.

3 Jhid., V1. 1-2.

3 Jbid., VIIL 3.

37 [bid.,, IX. 1.

8 Jbid,, IX. 3.

®  Devi-bhagavata, 6. 10, 9. 14 ; Prakarana-pancika, p. 156.
4 Tattvartha-sutra, X. 1.

« gutra-krtanga, 1. 1; 1. 15, 16,

4 Pujyapada, Sarvartha-siddhi, X. 4.
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together in the undifferentiated one Brahman. Mallisena®? ridicules the
Naiyayikas for reducing moksa to a state which is indistinguishable
from the pebbles etc. He says that our phenomenal-life is better in which
happiness comes at intervals, than in the state of mukti, which is emo-
tionally dead and colourless. But the Jaina claim for attaining state of
eternal happiness in the state of mokga faces a serious dilemma. If it is a
product (or spiritual s@dhand), it is non-eternal, and if it is not such a
product, it must be conceeded that either it is constitutional and inherent
or impossible to be attained. Hence, bondage and salvation are indis-
tinguishable. So the very conception of Jaina Self and bondage makes
the enjoyment of happiness well-nigh impossible. This might be a logical
objection, but the Jaina idea of mokga is one of infinite bliss, which
follows from the doctrine of four-fold infinities of the Soul.

(c) Doctrine of Constitutional Freedom and Four-fold Infinities :

The jiva possesses four-infinities (anata catustaya) inherently, which
are obscured by the veil of four ghati (destructive) karmas. But the
Jaina doctrine of constitutional freedom of Soul together with four
infinities present a difficulty. If Self is inherently good and essentially
perfect how can karma be associated with the Soul. If karma is said to
be the cause of bondage, and vice versa then there is fallacy of regressus
ad-infinitum. But if karma is beginningless, then how Soul can be essen-
tially perfect. All the doctrines of mokga-sgdhand then seem to be quite
meaningless attempt since bondage and mokga are both phenomenal
and not real as Sankhya-karika says—Of certainity, therefore, not
any (Spirit) is bound or liberated”.4* 1t seems then that mokga is not
the product of a new thing but self-realisation. What I feel is that Soul
is constitutionally free but it is potential freedom. It cannot be manifest
without spiritual discipline. This is in consonance with the Jaina doctrine
of satkdryavdda which makes a distinction between the manifest and the
unmanifest. Sankhya and Advaita Vedanta hold that moksa is not the
attainment of what is unattained but what is already attained (praptasya
praptih). But where as Sankhya stresses the need of ‘discrimination’,
and Advaita Vedanta emphasises ‘identification’, the Jainas work out a
scheme of ‘manifestation’. The logic is simple. If ; what is non-existent
cannot be produced,?® hence it follows that the effect is existent even
before the operation of the cause.

33 Syadvada-mangjari, v. 8.
44 Rarika, 63.
45 Introduction to Samayasara (ed, A. Chakravarti), p. CLV. I
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(d) Jivan-Mukti and Videha-Mukti :

The Jainas like the Upanisadic thinkers,%® Buddhists,*’ Nyaya-
Vaisesikas,® Sankhyas,*® Yogins,® Vijnanabhiksu and Vallabha etc.,
recognise the existence of jivan-mukti together with videha-mukti. But
Ramanuj, Nimbarka, Madhva etc. do not accept jivan-mukti.
Apart from jivan-mukti and videha-mufkti, there is an idea of karma-mukti
(gradual salvation) in the Upanigads,5* which resembles to the gradual
ascendence of the stepping stones to higher things (gu#zasthanakra-
maroha) or the field of Yogacarya, and the bhaimika of Vaidika philo-
sophy. However, mukti is mukti—it must be one and indivisible. Any
reference to the persistence of body etc. is meaningless. The duality
of mukti in Jainism is perhaps a legacy of the Upnisadic influence.
Since the Jainas like Advaita Vedanta believe through the dawn of wis-
dom and the annulment of nescience, jivan-mukti is the one and only
legitimate concept. Mukti refers to the Soul, not to the body, and the
dissolution of the body is neither ‘‘an inevitable pre-condition nor an
integral feature of mukti”.%*

(e) Nirvana and Moksa :

Mokga literally means ‘release’—release of the Soul from eternal
fetters of karma. Nirvana (Buddhist) is derived from the Pali root
‘nibuttw’, which means ‘blowing out’. However, instead of taking it in
a metaphysical sense of blowing out of (passions etc.) it is taken in the
sense of extinction. However, there is ample evidence to believe that
Buddha looked upon nirvgsa as positive state of consciousness. The
distinction between sopadhisega and nirupadhi§esa nirvana is a significant
one. One refers to the annulment of the dirt of mind, while the other
refers to the annulment of the very existence. What allwe can say is
that Buddhistic nirvama is mostly regarded as negative, leading to the
extinction of passions.®® However, according to the Vaisesikas, their
conception of #irvdsa means the total annihilation of all the attributes
of the Soul. Mokga also refer to the concept of ‘migration’ and re-birth.

4¢ Katha, 11, 3.14-15 ; Manduka, 111.2. 6 ; Brhadaranyaka, 1V. 4. 6-7.

4" Visuddhi-magga, 16.73

4 Nyaya-bhasya, 1V. 2.2.

® Sankhya-karika, k. 67.

% Yoga-sutra, IV. 30,

81 Katha, 11. 3.5.

2 . S. Suryanarayan Shastri, paper on ‘Jivaan-mukti’, The Philosophical Quarterly,
January 1939 (Vol. XIV No. 1V).

8 Tattva-sangraha, p. 184.
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(f) Bhava-Moksa and Dravya-Moksa :

The jiva attains moksa when it is free from the snares of karma
(karma-phalavinirmuktah moksa). The moksa is either bhgva (objective)
or dravya (subjective), When the Soul is free from four ghati karmas
(jranavaraniya, darsanavaraniya, mohaniya, antardya), it is bhava-moksa,
and when it is free from aghati karmas (nama, ayu, gotra, vedaniya) it
is dravya-mokgsa. Bhava-moksa is negative since it is in this state the Soul
is in the process of nirjara, of course which is almost complete. But
after freedom from aghgti karmas (action-currents of non-injury), the
Soul attains a state of never-ending blissful beautitude. A person attains
the state of omniscience when mohaniya (deluding), jhigndveraniya
(knowledge-obscuring), dar$angvarariya (faith-obscuring) and antargya
(obstructive) karmas are destroyed.®® After the attainment of kevala-
jiana, a person is free from all kinds of karmas and attains final libera-
tion.5% The Soul comes into its own and regains infinite knowledge,
infinite faith, infinite bliss, and infinite power.

(g) The Abode of Moksa :

When the jiva attains freedom, it rises higher and higher and reaches
the summit of loka@kasa which is called siddhasila (region of the free
and liberated). It may be pointed out that this is a new conception.
The Vedic conception regards gtma as all pervasive and the Buddhist
do not point any such thing as g@tman, hence they do not posit a locus of
mokga (moksa-sthana). The nature of Soul is ever-progressive and never
regressive. The Mandali sect of the Jainas regard that there is no such
fixed place of moksa but it is ever-progressing, in the nature of an ideal.
But the Jaina concept of dharma and adharma (medium of motion and
rest) present in each object leads us to think that there must be a fixed
state where the motion must stop. The Hindu conception of vaikuntha
or paramadhama is that of kingdom of God, not of Man.

Conelusion
Mok;sa in Jainism is not the product of something new. It is a

rediscovery of man himself through self-realisation. True happiness lies
within. “Look within’~—is what Jainism says. Self-realisation is the

5¢ Tattvartha-sutra, X. 1.
38 Jbid.
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ideal of such systems such as Nyaya-Vaisesika and the Sankhya too.®8
Advaita Vedanta also is a philosophy of self-realisation par excellence—
leading to the identification of the Soul and Brahman. Avidya is the
common principle of bondage, so knowledge is essential for mukti.
The karma-phenomenology of the Jainas is the outcome of their realistic
and externalistic approach. Constitutional freedom of the Soul is a
logical necessity. This is simple satkaryavada. Unless the Soul has got
some potentiality, how can it manifest ?

8¢ T, M. P. Mahadevan, Presidential Address to the Nagpur Session of Indian Philo-
sophical Congress (Proceeding), p. 7.



Jain Aesthetic Concepts
V. M. KULKARNI

Jhalakikar,! the learned Sanskrit commentator of Kavyaprakasa
informs us that the four commentators, Bhatta Lollata, Srisankuka,
Bhatta Nayaka and Abhinavagupta have explained the Bharata-siitra
(rasasitra) in accordance with the four systems of philosophy, Mimamsa,
Nyaya, Samkhya and Alamkara, respectively. Professor Hiriyanna
observes in one of his essays | “When the predominance of rasa came
to be insisted upon as indispensable to artistic excellence, many of the
systems of philosophy applied their own fundamental principles to its
interpretation so that in course of time there came to be more than one
theory of rasa”,? and elucidates these theories according to two of the
chief systems, viz. Vedanta and Samkhya and sums up the essential
differences between the Vedanta and the Samkhya aesthetics.® In keeping
with this usage one may speak of Jain aesthetics and Jain aesthetic
concepts. On a closer study one would, however, find that it is somewhat
misleading to stamp an Alamkarika as a Samkhya or Naiyayika or
Vedantin or Mimamsaka simply on the basis of the fundamental prin-
ciples or technical terms of a particular system of philosophy employed
by him in the course of his interpretation of the rasag-sitra. Bhatta
Nayaka, for instance uses the Samkhya technical terms moha, sattvo-
dreka, rajas and tamas and bhoga but at the same time compares this
bhoga (characterised by a resting in one’s own consciousness which is
pervaded by beatitude and light) with the tasting of the supreme Brahman
(parabrahmasvada-savidha), a phrase met within Vedanta-darsana.
On the basis of this slender evidence it would be simply incorrect to
label Bhatta Nayaka either as a Samkhya or a Vedantin. In fact else-
where Abhinavagupta himself gives him the title of ‘Mimamsakagranih’,4
Acarya Hemacandra, perhaps the greatest Jain Acarya of medieval

Kavyaprakasa, BOR Institute, Poona, 1950, p. 87.

M. Hiriyanna, Art Experience, Kavyalaya Publishers, Mysore, 1954, p. 7.

Ibid., pp. 15-16.

See Introduction to The Aesthetic Experience according to Abhinavagupta (p. XX,
f.n. 1) by R. Gnoli, Varanasi, 1968, (Chowkhambha Sanskrit Studies, Vol
LXID. In the Dhvanyalokalocana (Kashi Sanskrit Series, Banaras, 1940,
p. 173) Abhinavagupta censures Bhatta Nayaka thus : “Such discussions are all
right in Mimamsa but have no place in poetry.” He makes such a remark about
Bhatta Nayaka in Abhinavabharati (Vol. III, p. 309) : kevalam jaiminir anusrtah.

PO I
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India, adopts the entire commentary of Abhinavagupta on the rasa-
sitra and declares that his authority (or source) is Acarya Abhinava-
gupta—who is a ‘Mahamahesvara’. It would be seen from what has
been said that there is no such thing as Hindu or Jain or Buddhist aes-
thetics. Of course we have some works on poetics and aesthetics by
Jain writers : Vagbhata-1 (Vagbhatalarmkara, 1st half of 12th century
A.D.)), Acarya Hemacandra (Kagvygnusasana, 1st half of 12th century
A.D.), Maladhari Narendraprabha (Alamkaramahodadhi, 1st half of
the 13th century A.D.)), Vagbhata-11 (Kavyanusasana, 14th century
A.D.) and Vijayavarni (Srngararsavacandrika, last quarter of the 13th
century A.D. 7). These Jain writers accept, generally speaking, all the
aesthetic concepts of alamkara, vakrokti, guna, riti, aucitya, rasa, dhvani
and the like, as conceived and formulated by master Alamkarikas like
Bharata, Bhamaha, Dandin, Vamana, Anandavardhana, Bhoja, Kuntaka,
Mammata and others, and presented in their celebrated works. They
hardly have anything new to say about these concepts or add any new
concepts. They have nothing new to say even about the central aesthetic
concept of rasa. But there are two other Jain works which are note-
worthy for their views about rasa and problems related to it. The first
is Natyadarpara of Ramacandra and Gunacandra, the two remarkable
disciples of Acarya Hemacandra, and the second, Kavyaprakasakhan-
dana, a commentary on Kgagvyaprakasa of Mammata, composed by
Siddhicandragani, a contemporary of Panditaraja Jagannatha (17th
century A.D.). These two writers depart from the beaten path regarding
the nature of rasa and problems related to it. They indeed break fresh
ground and their views strike the reader as novel. It is proposed to deal
in this paper with their novel views,

In the course of his commentary on the rasa-sitra Abhinavagupta
briefly deals with the Samkhya view of rasa. According to the Samkhyas
rasa is of dual nature—of amphibian nature—of the nature of pleasure or
pain. But it is the Natyadarpana which for the first time divides the
sentiments (rasa) into two distinct groups : 1 Those which are pleasur-
able (§rngara, hasya, vira, adbhuta and santa—the erotic, the comic, the
heroic, and the quietist) and 2 those that are painful or unpleasurable
(karura, raudra, bibhatsa and bhayanaka—the sentiment of pathos, the
furious sentiment, the disgusting sentiment and the terrifying sentiment),
and gives a reasoned exposition of this dual nature of rasa. It takes
intensified permanent emotion (sth@yi bhava), which is of the nature of
pleasure or pain, to be rasa (see karika I11. 7) ; and in the vivarana
(commentary) that follows sets forth arguments in support of the dual
nature of rasa. To say that all rasas are pleasurable is against experience.
The sentiment of bhayanaka etc., even when presented through poetic
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description or represented on the stage through four-fold abhinaya
(acting) cause indescribable pain to the sahydayas—sensitive and res-
ponsive readers or spectators, not to talk of the emotions of fear (bhaya)
etc., in actuality ! That is why people simply shudder when they witness
plays depicting sentiments like the terrifying. Shuddering and relish of
pleasure ill go together. The camatkara (peculiar delight) experienced
by the spectators at the end of the performance of tragic scenes is, how-
ever, simply due to the genius or creative imagination of the poet and
the high skill of the actors in presenting things faithfully.® The proud
are wonderstruck at the sight of an enemy who cuts off the head at one
stroke. The wise (Alamkarikas like Abhinavagupta), deceived or misled
by this ali-delightful camatkara caused by the display of the poet’s genius
and the extra-ordinary skill of the actors, regard even these unpleasur-
able or painful karura and other rasas as highly pleasurable.” Specta-
tors too, eager to taste this camatkara, turn up to witness plays depicting
karura and other painful rasa. Poets portraying the life of Rama, etc.,
depict it as intermingled with joy and sorrow in accordance with the
actual human life which is a mixture of both. Again, pleasures become
all the more enjoyable when accompanied by sorrow like the sweetness
of a beverage with a hot ingredient like chilly added to it. Tragic events
such as the abduction of Sita, Duhsasana dragging Draupadi by her
hair and attempting to disrobe her, Hariscandra’s serving a Candala
as a slave, the death of Rohitasva, Laksmana’s being hit by a Sakti—
a kind of missle—Aghoraghanta’s attempt to kill Malati (in the play
Malati-Madhava) when represented on the stage can never cause delight
in the hearts of the sensitive and sympathetic spectators (sakrdayas).
Again, the emotions of sorrow and other (painful) feelings in the original
character cause lamentation, shedding of tears, etc., and are therefore
undoubtedly painful. If through imitation by actors these painful feel-
ings are said to become pleasurable, it is obvious that the actor’s art is
very deficient as it represents things falsely—in their perverted form.®
The apparent relish of pleasure by one when a tragic event is being
described or staged is really speaking the relish of pain. An unhappy

¢ Incidentally, it may be noted that Anuyogadvarasutra, a sacred work of the Svetam-
bara Jains, which claims to be old (before third century A.D.), contains a Prakrit
passage on nine kavya-rasas. The list of rasas omits ‘bhayanaka’ and substitutes
in its place ‘vridanaka’. Further, it gives the pride of place to viraand not to srrgara.
It is surprising, if not shocking that all Jain writers on poetics and aesthetics com-
pletely ignore this passage giving an additional proof that aesthetics is not neces-
sarily related to any religion or system of philosophy.

¢ Natyadarpana 111, p. 141.

v Ibid., p. 141.

8 Natyadarpana, p. 142.
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person alone feels joy or satisfaction on hearing tragic news and is dis-
tressed on hearing good news. Thus karura and other painful rasas
produce sorrow and nothing but sorrow.

The seat of rasa is the original character, the spectator, the hearer or
the poet himself. Generally speaking, an actor does not experience the
aesthetic delight, but it is not an absolute or invariable rule that he never
experiences rasa. For example, a harlot who, through avarice or cupidity
enters into amorous dalliance for the pleasure of others, may at times
herself experience great delight ; a singer singing to delight others at
times himself experiences great delight. Similarly an actor while playing
the role of a character may at times be completely absorbed by that role
and experience rasa.®

It is quite clear from the very definition of rasa, given by the Natyadar-
pana(I11.7), that it holds, like Lollata, that rgsa is laukika (as in actuality).
1t holds rasa to be alaukika only in the sense that the vibhdvas as depicted
in a play or poem are not real. Inthe case of a real man and a real woman
the rasa is apprehended vividly because its vibhavas are actually present ;
and it is on account of this actuality that the vyabhicarins and anubhavas
produced by rasa are clearly perceptible. In the case of a spectator or an
actor however the rasa is apprehended only indistinctly for the vibhavas
portrayed in a play or a poem do not have real existence. Consequently
the vyabhicarins and the anubhgvas too which follow rasa are not clearly
perceptible. That is why the rasa, apprehended in a spectator is called
alaukika (not of actuality, non-worldly, supranormal).2®

It would seem from the above that the authors of the Ngtyadarpana,
strongly differ with Abhinavagupta on two points regarding rasa. Abhina-
vagupta holds all the eight (nine, includingsgnta) rasas to be pleasurable
(anandaripa) whereas these authors speak of two distinct groups of rasa:
1 §ragaradi (the erotic and others), which are pleasurable and 2 karu-
#adi (pathos and others), which are unpleasurable or painful. Abhinava-
gupta locates rasa primarily in the spectator (or hearer) whereas these
locate rasa in the original character, the spectator (or the hearer), the
poet and at times even the actor.

% Natyadarpana, p. 142.
1 1bid., 143
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And now as regards Siddhicandra’s view :

Siddhicandra, a contemporary of Jagannatha, first explains the
experience of paramananda, the supreme joy of rasa, according to the
doctrine of the Vedantins. His use of terms like ‘raty@dyavacchinnam
(caitanyam), ‘bhagnd@vararam (caitanyam),! strongly remind us of
Jagannatha’s explanation of rasa as ratyadyavacchinna (bhagnavarara
cideva rasah), in his Rasagangadhara.’® As compared with it, a peculiar
pleasure which arises on watching a dramatic performance or hearing
the recitation of poetry is similar to the pleasure of anointing one’s body
with sandal-paste or of pressing the breasts of a young beautiful woman
is itself rasa—this is the view of the moderns (Navinas) who belong to the
17th century.’® In other words, the Navinas (possibly, the author him-
self) regard the aesthetic pleasure as on a par with ordinary pleasures of
of the sense—as only laukika (worldly). As a corollary to this view they
hold that there are only four rasas : the erotic, the heroic, the comic and
the marvellous ; and reject the claim of the pathetic, the furious, the
terrifying and the disgusting to the title of rasas.'* The pathos (karuna)
and others, arising from sorrow (Soka) etc., although are revealed with
cit (or caitanya)—consciousness comnsisting of delight, they cannot be
called rasa since the sthdyi ania (part) is opposed to the state of rasa.
Again, if you argue that they, being revealed by alaukika vibhavas, etc.
deserve to be called rasa like the pleasurable bites inflicted in the course
of love game, our reply is ‘No’. For following this line of argument you
will have to call mental distress caused by hunger, thirst, etc., as new or
different rasas. The bites in the course of sexual enjoyment remove the
pain caused by overpowering passion and give a sense of relief as when
a burden is taken off one’s shoulders. But to say that sorrow (§oka) etc.,
like love (rati) etc., consists of (leads to) light, knowledge and joy is
simply a madman’s prattle.® Further, in ‘dja-vilapa’ (Aja’s Lament)
etc., because of varsaniya-tanmayibhavana ‘identifying one’s self’ with
the event or situation portrayed, how could there arise the aesthetic joy
similar to brahmananda ? In the disgusting (bibhatsa rasa) which describes
vividly flesh, pus, etc., the reader or spectator does not vomit or spit is
itself a matter of surprise ; how could it produce rasa consisting of supreme
joy. It may be granted that the §gnta somehow deserves the title rasa with

U Kavyaprakasakhandana, Bharatiya Vidya Bhavan, Bombay, 1953, p. 16.
12 Kavyamala 12, Nirnaya Sagar, 1939, p. 27.

18 Kavyaprakasakhandara, p. 16.

14 1bid,

18 Ibid., p. 21
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reference to persons who have given up completely all vgsangs (various
instincts) but certainly not with reference to sensualists as in (the §anta)
involves abstention from all pleasures of the senses. The heroic and the
furious do not differ as their vibhgvas bear resemblance. Regarding dana-
vira, etc., the poet’s chief intention is to describe the supreme generosity,
greatness, etc. of the hero. The poets describe “The Lament of Aja’, etc.
for pointing out the profound love of Aja, towards Indumati, his beloved
queen. So too the Santa is described to demonstrate the intense sense of
worldweariness of Mumuksus (persons desirous of liberation). So too
the terrifying in order to illustrate the tenderness of heart of the heroes
concerned. In fact (to tell the truth), poets depict these/various situa-
tions to demonstrate the richness of their pratibha (creative imagination)
in the same way as they write padma-bandha (artificial composition in
which the words are arranged in the form of a lotus flower), etc.1®

This point of view that “rasa is lqukika, is made up of pleasure and
pain, and that it in no way differs from other pleasures of the senses”,
however did not find able advocates among the Alamkarikas and was
thrown into background, if not completely eclipsed by the writings of
Abhinavagupta, Mammata, Hemacandra, Visvanatha and Jagannatha.

Although the Jain writers do not make any significant or original
contribution to the subject of Sanskrit poetics and aesthetics they deserve
our gratitude on grounds more than one. They incorporate almost word
for word, passages after passages, large and important sections from
standard and authoritative works of master minds and preserve them
in tact and help us immensely in restoring the corrupt and hence obscure
text of Abhinavabhgrati (about which the first editor, Ramakrishna Kavi
remarked: *“...... even if Abhinavagupta descended from Heaven and saw
the Mss. he would not easily restore his original reading’*” and Locana,
the two unique commentaries on Bharata’s Ngt yasastra and Anandavard-
hana’s Dhvanyaloka respectively by Abhinavagupta, the greatest autho-
rity in Sanskrit lMterary criticism and aesthetics. These works are the
sources of many aesthetic ideas, concepts and famous comparisons of
later alarkara literature. They preserve important passages and sections
from authoritative works on alanmkara which are now irretrievably lost.
The commentaries of Jain authors utilise earlier works and elucidate the
text and help us a good deal to understand better the original works on

18 Kavyaprakasakhandana, p. 22.
7 Natyasastra of Bharatamuni (GOS No. XXXVI), Vol. I, Baroda, 1956. Preface
to the First Edition, p. 63.
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alamkara that they comment upon. Most noteworthy works which belong
to the above categories are Hemacandra’s Kgvyanusasana, Natyadarpana
of Ramacandra and Gunacandra, Kalpalataviveka of Ambaprasada (?),
Namisadhu’s Tippasa (commentary) on Rudrata’s Kavyalamkara, Mani-
kyacandra’s commentary Samketa on Kgvyaprakdsa and Gunaratna-
gani’s Saradipika, another commentary on Kavyaprakasa.

Though Hemacandra’s Kavyanusasana does not constitute an original
contribution to the subject it is not quite correct to describe it as
a compilation exhibiting hardly any originality as Kane!® does or to
charge Hemacandra of plagiarism as De!® does or to label it as ‘$ikgd-
grantha’ as De, again, does. Instead of briefly summarising or para-
phrasing or describing in his own words the theories and doctrines of
his great predecessors too illustrious to be mentioned by name, if
Hemacandra preferred to present them in their original form we need
not find fault with him. Besides we cannot forget the fact that his writing
was of a $astriya(scientific) nature and in scientific books such quotations
are justified. We will only be betraying poverty of our imagination and
scant respect for Hemacandra’s intelligence if we were to insinuate that
Hemacandra pretended that all the passages and sections which he quoted
would pass as his own. The truth of the matter is that Hemacandra
regards the masterpieces of his worthy predecessors as the property of
the entire world. He is a man of pratibha (creative imagination) but his
pratibhg is more of the bhavayitri (appreciative) and less of the kgrayitri
(creative) type. His capacity to select choicest passages from his autho-
rities and to organise them into a homogeneous and organic whole is
supreme. Moreover, Hemacandra shows independence of thought and
judgement in good many places, refusing to follow blindly his acknow-
ledged authorities.

Hemacandra adopts the entire long section of Abhinavabharati
on the famous rasa-séitra of Bharata. He also adopts explanations of
Bharata’s Dadaripakadhyaya from Abhinavabharati. He also freely
incorporates passages after passages from his authorities as shown in
my paper ‘“The Sources of Hemacandra’s Kavyanusasana’.?0 If the
sections and explanations from Abhinavabharati were not preserved in
tact by incorporating them in his Kgvygnusasana, it would have been next
to impossible to restore the corrupt text of Abhinavabharati on the key

18 History of Sanskrit Poetics, 1961, pp. 288-89.
19 Studies in the History of Sanskrit Poetics, Vol. 1, p. 203.
30 Journal, Oriental Institute, Baroda, Vol. XIV, No. 2, December, 1964.
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rasa-sttra. Next to the Rasadhyaya of Ndtyasastra, the Bhavadhydya is
all important. The commentary Abhinavabhgrati on it has been lost.
Every student of Sanskrit poetics and aesthetics feels very much the loss
of this portion. As late as 1969 A.D. Dr. I. L. Masson and Prof. M. V.
Patwardhan observe in their recent work, Santarasa and Abhinavagupta’s
Philosophy of Aesthetics, ““All of the seventh chapter of the Abhinava-
bharati but the very beginning has been lost, which is a great misfortune,
since Abhinava refers to it frequently. It must have been a large and
important section of the 4.Bh.” (p. 120 f.n.2). In my paper “Abhinava-
bharati Ch. VII Recovered?”’ I have shown decisively how the portion
of the Kalpalatgviveka from p.2861 22 to p.3031 3, dealing with the
thirty-three vyabhicari-bhavas of the Natyasastra is a straight quotationof
the major portion of the original Abhinavabhdrati on the Bhavadhyaya.®
Kalpalataviveka of Ambaprasada, Ndatyadarpara of Ramacandra and
Gunacandra and Kagvyanusasana of Hemacandra have been of great use
in recovering the original readings of Abhinavabharati and Locana as
well. Again, Hemacandra’s treatment of gugzas is noteworthy : “On
gunas Hemacandra is a follower of Anandavardhana and he draws upon
Mammata and probably from Rajasekhara also...... As regards the three
guras, Hemacandra considers that madhurya is of the highest degree in
vipralambha, a little less in karuga and still less in $@nta......This is one
of the views recorded later by Jagannatha.” It is noteworthy for “his
reference to strange views on guras”. One view holds that ojas, prasada,
madhurya, samya and audarya are the five guzas (in the sense of the
pathadharmas). The other view is these five guzas belong to certain
metres. Hemacandra criticises both. What is remarkable is his refe-
rence to strange views on guzas which are not mentioned elsewhere by
any Alamkarika. Hemacandra’s Kavygnusasana and Ambaprasada’s
Kalpalatgviveka shed abundant light on the vexed problem whether
Gnoli’s claim that his publication, Udbhata’s Commentary on the Kavya-
lamkara of Bhamaha,?* really represents some fragments of the “lost”
Bhamaha-Vivarasa. These two texts contain passages which support
Gnoli’s identification.

Again, Kalpalataviveka lucidly explains the six verses of Bhamaha
(Kavyalamkara V.5-10) which have baffled modern scholars, pandits and
commentators alike. In a paper *“Kalpalataviveka on Bhamaha’s Kavya-
lamkara (Chapter V. 5-10)"2®* I have shown how Kalpalataviveka

8L Journal, Oriental Institute, Baroda, Vol. XX No. 3, March, 1971.

23 Roma, Institute Italiano per II, Medio Ed Estremo Oriente, 1962,

¥ Published in my Studies In Sanskrit Sahitya-Sastra, B.L. Institute of Indology,
Patan, pp. 123-129.
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throws a flood of light on the tough verses dealing with Logic and
Epistemology.

As poets the Jains have also contributed their share to the literature
of the Drama.?* Muni Ramacandra, a wellknown disciple of Acarya
Hemacandra wrote a number of plays. It may not be exaggeration to
describe him as Bhasa of medieval India. Some years ago I had occasion
to read his delightful play of a prakarara type called Mallikamakaranda.2®
A common man is puzzled to find a Muni, who has renounced the world,
depicting scenes of love between young men and women and describing
approvingly the charms of young beautiful damsels. It also seems that
some people professing to guard jealouslythe dignity and high position of
Munis, especially Jain Munis, must have severely criticised Ramacandra
for writing plays dealing with $§yiggra and hasya (the erotic and the
comic) sentiments. For peace or quietitude is of the essence of Munis
and these sentiments are harmful to maintain and develop the attitude of
quietitude, Ramacandra defends himself against this criticism thus :
“The whole world knows that sama (peace or quietitude) is of the very
essence of Munis. (Don’t you however forget the fact that) although gods
are born in heaven they move about in all the three worlds.” The sugges-
tion is : Munis too should occasionally leave the high pedestal and come
down on earth and should write plays and appreciate them when staged.
Just as the gods do not lose their divine nature simply because they
move about in the three worlds even so the Munis who write plays and
aesthetically appreciate them do not lose their sageness or monkhood.

Ramacandra on occasions expresses his views about beauty :

tam ciya paramatthepam ramagijjam jattha hiyayarvasamo
harisamti asoyalaya jeram payappaharehim

This aesthetic concept strongly reminds us of Abhinavagupta’s hrdaya-
visranti or carurdpani virantisthanam (Beautiful means that which gives
rise to aesthetic repose).

yad yasya nabhirucitam na tatra tasya sprha manojiie’ pi
ramapiye’pi sudh@msau na nama kKamh sarojinyah '

“Whatever one does not like, one has no eager desire or longing for it
even if it be beautiful. The lotus-plant has indeed no longing for even
the beautiful moon.” Ramacandra has ; of course, adopted this verse
from Bhartrhari’s Srigarasataka. ‘ :

*¢ M. Winternitz, 4 History of Indian Literature,Vol. I, University of Calcutta, 1933,
pPp. 546-548.
25 Published by L. D. Institute of Indology, Ahmedabad, 1983.
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Finally a word or two about Prakrit examples in Sanskrit works on
alamkara i Sanskrit thinkers introduce about 2500 Prakrit verses in
their works by way of examples. The principal reason behind such a large
number of Prakrit citations is that these thinkers (Alamkarikas) made no
difference between Sanskrit and Prakrit literatures. They appreciated
both-—some of them wrote in both the languages. The norms laid down
in their works were equally applicable to both and, indeed till recently to
literatures even in our modern languages.

The Prakrit text of many verses is, in many places, corrupt or shows
small or big gaps and in some cases it is so hopelessly corrupt that it
becomes obscure. The Prakrit languages and literatures have been
especially preserved by the Jains.

In some quarters it is alleged that these Prakrit verses are full of obsce-
nity. The Alamkarikas have defined in their works what constitutes the
fault of obscenity. Use of words which give rise to feelings of shame, of
disgust or convey the sense of inauspiciousness or such words which are
taboo in cultured and polite society are condemned by them as obscene.
They have, with their sharp intellect, recorded and denounced as obscene
even particular combinations of letters giving rise to words meaning the
names of private parts of the human body. So there is no question of
defending obscenity.

These Prakrit verses fall into two groups : those which are highly
erotic and those which portray illicit or clandestine or adulterous love.
We must clearly distinguish between the erotic and the obscene. The
writings of great poets, both Sanskrit and Prakrit, are highly erotic and
artistic. To brand them obscene, as impatient critics do, would mean
putting these great works out of the reach of the sensitive readers
(sahrdayas). We must not mistake the highly erotic for the obscene.

Indian tradition treats the joys of love and the relations between the
two sexes in a frank manner. The explanation for the citing of the second
group of verses could be given as follows: <“The height of purelove is said
to exist in relations with other men’s wives or unmarried girls.”” Naturally,
poets, Sanskrit as well as Prakrit, composed verses portraying caurya-
rata and the Alamkarikas quoted such verses as specimens of dhvani-
kavya refusing to be impressed by considerations of morality. In other
words, Alamkarikas show a very sensitive understanding of the aesthetics.
Their approach to it is strictly a-moral. What they object to is not
immorality but whatever is bad in aesthetic taste. To their minds eroti-
cism was not bad in taste ; aesthetically it was most appealing to them.



Determinism and Indeterminism in
Anckanta Philosophy

S. C. JAIN

The theories of determinism and indeterminism have been attracting
the attention of almost all the thinkers on the problems of philosophy.
In spite of their being so old they have not lost their bewildering nature,
and have been taking newer turns with the advance of time. By deter-
minism we generally mean that all the events in the world-process are
absolutely determined. Regarding the determining factors of an event
the answer takes three shapes. First, the events in the world process are
determined by their substantial causes ; secondly, they are determined by
their helping causes and thirdly, they are the joint effects of their sub-
stantial and helping causes. So the general belief is that there is perfect
determinism in the world. On the other hand there are thinkers who do
not like to uphold such a theory of determinism. According to them this
type of determinism is extremely fatal to the ethical concept of moral
accountability. If an agent is not free to choose and act, his actions can-
not be made subject to moral judgment and he cannotbe held responsible
for them. If the life-history of jiva is totally determined then it is no use
of preaching him principles of Ethics and Religion as the events will turn
as they are ordained to turn. So in the sphere of morality freedom of will
has been admitted by some as a foundational concept. Not only ethically
but also metaphysically indeterminism comes out to be a fundamental
aspect as reality.

On analysis determinism turns out to be a theory of causation.
‘Causality is a relation of determination.’® To saythatthereis determinism
in the world means that the events in the world process are determined
by their antecedent causes. So the theory of determinism pre-supposes
relationism ; that is, the entities in the world admit of relations. If the
elements in the world process are absolute discrete, the events in the
world process will be absolutely different from each other, and the ques-
tion of their relation of causation and hence of their determination falls
to the ground. Dr. Mookerjee observes : “Relations cannot be held
between absolutely distinct or absolutely identical facts. Identity and
difference both are pre-suppositions of relation.”? These relations are

1 S. Mookerjee, Jaina Philosaphy of Non-absolutism, p. 212.
2 Jbid., p. 197.
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not purely a product of subjectivism, but have an objective status. Regard-
ing the potency of relations it is said, “Relation, whether internal or
external, is integral to the terms and is the result of an internal change in
the nature of terms.”® By this we must mean that there is no absolutism
of relationism ; non-relationism finds an equally significant place in the
structure of reality, “°If there is absolute relationism, both the terms in
the relation stand unproved. If there is absolute non-relationism, a real
loses its universality and particularity.”* Such is the view of Samanta-
bhadra. It is this relational-cam-non-relational nature of reality on which
stands the theory of causation. So causation is not destructive to the
independent identity of the entities that come into relation of causation.
Hence a valid form of determinism must imply the independence of the
determinatum and its dependence on the causal factors. “The effect is a
modification of the cause and thus is not absolutely different or identical
with the cause. Qua substance the two are the same, qua qualities and
modes they are numerically different.” This conception of causation is
anekantika in spirit and well maintains the truth of the two implicates
of the theory of causation.

According to indeterminism what we think determination of one event
by another is nothing more than a parallelism. The events run parallel
to each other and there is nothing like a causal efficacy for mutual deter-
mination in them, their coincidence being a chance happening. Buta
sober thinker must hesitate from holding the supremacy of chance in the
world. The universe shows so perfect a design that an inclination to hold
it a divine creation is felt by some. The universe is subject to some laws,
it is a cosmos not a chaos. Even in the realm of morality indeterminism
does not seem to be all valid. The actions which are subject to moral
judgment originate from conscious beings. For this reason such actions
are psychological, and there are psychologists who think that all psycholo-
gical phenomena are determined. Thus morality is thought to require
free actions while psychology is considered to provide actions. Where
to seek for the free actions?

If the entities in the world have nothing in themselves except the deter-
mined elements, they become non-entities and there is nothing in them
to be determined. Following a similar chain of reasoning in case of all
other entities they are found to be contentless. Thus determiniatum with

3 S. Mookerjee, Jaina Philosophy of Non-absolutism, p. 208.
4 Samantabhadra, Apta-mimansa, verse 73.
5 8. Mookerjee, Jaina Philosophy of Non-absolutism, p. 213.
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all its determining factors vanishes and there is no occasion for any type
of determinism. Absolute determinism is self destructive. This leads to
the conclusion that the entities must have something in themselves which
becomes the object of determination. Such a position cannot distinguish
between mechanical and theological types of determination, as the prin-
ciple applies equally to both of them. This aspect of the entities seems to
be the base for the process of determination, and it smells out indeter-
minism inherent in it. Taking another view of the situation the series of
happenings connected with an entity is said to be mainly determined by
its inherent nature—its attributes and powers. So every entity is found to
be determined by itself. This type of determinism is only gratuitously
called so. At the most it can be a self-determinism which is not found
incompatible with indeterminism. If an indeterminism of the absolute
type is upheld, it would mean the total absence of the regulative
principles in the universe, which then will be reduced to a chaos.
Indeterminism in the form of self-determinism is not contradictory to
moral accountability.$

As we have already seen, the nature of reality is not only relational or
non-relational. The relational and the non-relational are the concomi-
tant implicates of reality. A real cannot be identified with its relations
alone, nor can it shake them off totally. Relations bring about a change
in the nature of the relata. Hence a real must be conceived not in abstrac-
tion from its surroundings but along with its setting and field. Martin
Heidagger rightly remarks ;: “The essence of existence is in its existence.
The mode of existence of human being has a structure : it is being-in-the
world. This being in-the-world which constitutes human being is being
of a self in a separable relations with the not-self.””? Such a conception of
reality presupposes its non-relational side without which relationism
becomes impossible. Relationism combined with non-relationism gives
us a better picture of reality. This again means that a real has its indepen-
dent existence and this very existence is qualified by its setting or field.
Such is the anekantika conception of reality, and it admits of a theory of
causation. When Kundakunda holds that there is not transformation of
one substance or attribute into another substance or attribute,® he simply
puts a limit to the process of a causation and does not deny it. He seems
to hold that with the above limitation the theory of causation can very
well flourish. Entities make use of the virtual action (upakgra) done to

% Rashdall, The Theory of Good and Evil, p. 328
" H. J. Balkhan, Six Existentialist Thinkers, p. 88.
¢ Kundakunda, Sarmayasara, verses 110, 377.
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them by other entities ; and the action is called virtual on account of the
limitation referred to above. This is the only manner in which the entities
can help or hinder the functions of other entities. So our conclusion in
this respect is that every entity has its existence (which is its non-relational
side) to make relationism possible within the limit of mutual non-trans-
formation of substances and attributes.

This prescription of a limit to the process of causation has led some
thinkers to believe that the theory of virtual action among different sub-
stances is a pseudo-concept. By this they mean that we perceive entities as
helping or hindering the functions of other entities, but actually speaking
every entity is solely responsible for its functions. We must distinguish
between the sets of entities, one of which shows such a relation with some
entity while the other does not. Let us take an example. According to
the Jaina conception a soul does not accept virtual action of the karma-
matter lying unbound with it or bound with other souls ; it accepts the
virtual action of that karma-matter alone which is bound with it. The
same medicine given under different conditions shows different results.
The capcity to yield different results is something which gets transformed
in different settings, or the prescription of different helping conditions for
its use is futile. In a similar way all entities are not seen to establish a
relation of causation with an entity. Now if causation is simply a pseudo-
concept, both the sets of entities must be ineffective to the entity under
consideration. This very difference is suggestive of the efficacy and
potency of virtual action. To hold that causation is possible only when
there is mutual transformation of substances and attributes of the causes
is a piece of unsound reasoning, as nature refuses to admit such a possi-
bility. To view an entity as self centred i.e. as in itself and divorced from
all its relations is only a way of approach to reality and can give us only
its one sided picture. This does not mean that such viewing of reality is
false, but we must admit that it is only a partial comprehension of reality
and is based on abstracted process of comprehension.

This position may again be interpreted as leading to perfect deter-
minism of entities by themselves and their setting. But following the true
nature of world dynamism one will not find difficulty in ascertaining the
elements of determinism and indeterminism in it. We have already quoted
the view that self-determinism is not very much incompatible with indeter-
minism. The recognition of entities to bring about relationism is the
undetermined aspect of the world process. To the extent to which these
entities admit the virtual action done to them by other entities they are
determined. Determinism and indeterminism are interwoven in the very

texture of a real. Every real smells out determinism and indeterminism
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simultaneously. It is upto the observer which smell he should prefer, but
a comprehensive view of an entry would not be inclined to one of the
other side. It would take cognizance of the two aspects as constituting
a whole.

To understand the situation better potentiality may be drawn. An
actuality is an actuality in relation to its potentiality ; it is a potentiality in
relation to its future actuality. If an event is held to be only actual, it
cannot lead to future events. If an event is held to be only potential, it
cannot be supposed to exist without being actual. Prof. A. N. Whitehead
observes, ‘“This extensive continuum is real, because it expresses a fact
derived from theactual world... This continuum is itself merely the poten-
tiality for its division, an actual entity effects this division.” So far as an
entity is capable of atomization, it is a potentiality and is undermined.
Its atomization turns it into an actuality. Capacity for atomization and
the atomized state are copresent in an entity, we don’t require even two
distinct moments for their existence. Hence every event has the power of
giving out two smells of actuality and potentiality. Its true identity is
actuality-cum-potentiality. Potentiality leads to determinism while actua-
lity is the determined state. So the same entity comes out to be deter-
mined and undetermined at the same time. Any absolute view in this
sphere will prove unfaithful to reality. For this very reason any parallelist
theory about the world must come out to be invalid, as the two series of
causes and effects cannot be held to be totally independent of each other.
Such a modification of parallelism must not be interpreted in favour of
interactionism which requires a transformation of the causal conditions
into the effect. The way to unearth the secrets of the world process lies
between parallelism and interactionism, neither of which taken absolutely
will unlock the treasure house of the world process.

We have already referred to the difficulty that ethical judgments re-
quire freedom of actions while psychology provides only a series of deter-
mined actions. It is in anekanta philosophy that a solution of the problem
may be found. Anekanta philosophy gives us a deeper type of psychology
which hasbeen designated as karma psychology.® It admits of the freedom
of the energies of the agent and their determination by the karmic energies
and other conditions helping the causal process. Inspite of this fact the
Jaina ethical view, which is termed as the pure point of view, does not
take cognizance of relationism in the form of causation and maintains

® S, C. Jain, The Structure and Functions of the Soul in Jainism, p. 259.
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the purity of the self all through its existence by emphasizing its indepen-
dence.l® Such an ethical point of view must give this picture of the ethical
ideal, as its aim is to remind the aspirant of the highest state attainable by
him. Moreover we should bear in mind that all partial truths give only
abstracted views of reality. So the pure point of view yields only a partial
truth about the self. The true way of approach to reality is not identified
with such partial comprehensions, nor can it be very distinct from them
all ; butlies in an impartial attitude of the knower to all of them.!* Another
implication of the Jaina ethical point of view is a contented fatalism—
asurrender to what is destined to happen. To hold that what is to happen
must happen is sheer tautology, and it cannot be taken to be a reasonable
ground for determinism. The world is a series of events, and the flow
of such events must go on incessantly. So to say that something must
happen to every entity every next moment does not give us a determinism
in the true sense of the term. If this something were absolutely deter-
mined, there could have been a sense in the above referred fatalistic view
of reality. In nature determinism and indeterminism are peacefully
united, and there is no chance for the absolute supremacy of the one or
the other. Contented fatalism may carry some value for an aspirant from
the ethical point of view, but to say that it is the whole truth is
unwarranted.

Generally, omniscience is taken to lead to perfect determinism. No
doubt there is a relation between knowledge and its objects, but know-
ledge has nothing to determine the world process. So also omniscience
has no causal efficacy to determine the events of the world, we must seek
for the determining factors elsewhere. Knowledge cognizes the events
pertaining to past, present and future without contributing towards their
determination. A better knowledge of the situation yields a better type
of comprehension of the events. So the best possible type of knowledge
contained in omniscience only gives a correspondence betweenitself and
the events in the world process. This very characteristic of ominiscience
has led some thinkers to believe in perfect determinism whithout which, as
they think, perfect knowledge is impossible. Omniscience cannot be
supposed to have causal efficacy to determine the world process. It does
not care whether the world process is determined, undetermined or deter-
mined-cum-undetermined ; but it must cognize it as it exists. Every event

10 Kundakunda, Samayasara, verses 16, 43.
U Amrta Candra, Purusarthasiddhyopaya, verse 8
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in the world process is an instance of a subtle structure in which deter-
minism and indeterminism are very exquisitely put together. To perceive
an aspect of it and to hold it to be the total reality is to resort to an abso-
lute view. Our partial knowledge accepts the dominance of one aspect
over another ; but when it goes to negate the other aspect completely ;
it suffers from the fallacy of exclusive predication. Reality is not identified
totally either with determinedness or undeterminedness but is something
which implies both determinism and undeterminism, Such a view does
not only solve an ethical difficulty but also gives us a satisfactory explana-
tion of the causality inherent in the world process.



An Introduction to Jaina Cakravartis

MANORAMA JAIN

For the progress of human race and culture it is necessary that some
great men should arise to guide and lead the human race. Such men are
called salaka-purusas in Jaina Culture. They are sixtythree in number :
24 Tirthankaras, 12 Cakravartis, 9 Vasudevas, 9 Baladevas and 9 Prati-
Vasudevas.

According to Sthananga and Samavayanga Sitra these sixtythree
Saldkapurusas are born in each utsarpini and avasarpini period of the
time cycle in Bharata-kgetra or Indian sub-continent.

Here, in this article, we will speak of Cakravartis only. The names of
the twelve Cakravartis as found in the above Sitras are as follows :

1 Bharata, 2 Sagara, 3 Maghava, 4 Sanatkumara, 5 Santi, 6 Kunthu
7 Ara, 8 Subhuma, 9 Mahapadma, 10 Harisena, 11 Jaya 12 Brahmadatta.

It is said that in whose armoury a cakra-ratna appears becomes a
Cakri or Cakravarti. Following the cakra which moves of its own accord
he conquers the six segments of the Bharata-kgetra and for this he is
also known as sarkhanda-bharate$vara.

More than one Cakravarti may be born at a certain period of time
but they are not born in one ksetra.

Initiation of Cakravartis

It has been said in Avasyaka Sitra that all the Cakravartis renounce
the world at their own birthplace except Subhuma and Brahmadatta.
They do not embrace monkhood also. Bharata and Sagara renounces
at Vinita (Ayodhya or Saketa), Maghava at Sravasti, Santi, Ara and
Kunthu at Hastinapura, Mahapadma at Varanasi, Harisena at Kampilya
and Jaya at Rajagrha. Subhuma was born at Hastinapura and Brahma-
datta at Kampilya,
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Colour, Height and Age of Cakravartis

The colour of the Cakravartis is bright as pure gold. The height
(in dhanus) and age of the Cakravartis are as follows :

S.No Name Height Age

1 Bharata 500 84 lac years

2 Sagara 450 72 »
3 Maghava 423 5 .

4 Sanatkumara 404 3 »
5 Santi 40 1 ’s

6 Kunthu 35 95 thousand years
7 Aranatha 30 84 )
8 Subhuma 28 60 '

9 Mahapadma 20 30 vs

10 Harisena 15 10 ”

11 Jaya 12 3 .

12 Brahmadatta 7 7 hundred years

(A dhanus is equal to 4 ft. in length)
Time of Cakravartis

The first Cakravarti Bharata was contemporary of the 1st Tirthankara
Rsabhadeva, the second Cakravarti Sagara was contemporary of the
2nd Tirthankara Ajitanatha, the third Maghava and fourth Sanatkumara
happened to be in between the time of Dharmanatha and Santinatha,
the 15th and 16th Tirthankaras, Santi, Kunthu and Ara were 5th, 6th
and 7th Cakravartis as well as 16th, 17th and 18th Tirthankaras, 8th
and 9th Cakravartis Subhuma and Mahapadma were contemporaries
of Tirthankara Aranatha and MuniSuvrata, the 10th and 11th Cakra-
vatis, Harisena and Jaya were contemporaries of 21st Tirthankara Nami
and 12th Cakravarti Brahmadatta was born in between the period of
Aristanemi and Parsvanatha.

Strength of Cakravartis

Due to the destruction of viryantaraya karma the Cakravartis are
said to be so powerful that even a whole army consisting of elephants,
cavalry, chariots and infantry alongwith 32000 kings cannot drag him
sitting on the edge of a well bound in a chain but instead he would be
able to drag them easily towards himself even with his left hand.
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Food of Cakravartis

Food of the Cakravartis consisted of kg#r (milk pudding) with high
quality of rice and other rich dry-fruits. The milk used for it was milched
from the cow which had been fed on the milk of one lac cows. This is
the key of his strength. It is said that if an ordinary person happens to
have the food prepared for the Cakravarti or his prime queen he will go
mad and out of control.

Domain of Cakravartis

A Cakravarti is the lord of nintysix crores of villages, protector of
seventytwo thousand large cities and ruler of ninetynine thousand towns
accessible both by land and sea. He is supreme lord of fortyeight
thousand towns approached by land only or water only and of twenty-
four thousand poor towns as well as isolated towns. He is lord of twenty
thousand mines of jewels et cetera, a ruler of sixteen thousand towns
with earthen walls. He is protector of fourteen thousand grannaries
and fiftysix island settlements. He is chief of fortynine poor kingdoms
and he enjoyed the rest of six part of Bharataksetra.

Treasury of Cakravartis

The large treasury of the Cakravartis is known as mahgnidhi and
had the area of nine yojanas. Besides gold, silver, jewels, ornaments etc.
received as presents, he possesses nine special treasures (navanidhi)
each always attended by one thousand Yaksas viz., Naisarpa, Panduka,
Pingala, Sarvaratnaka, Mahapadma, Kala, Mahakala, Manava and
Sankha. These are sources of food, grain, ornaments, army, building-
materials, jewels, art, agriculture and what not.

Besides these a Cakravarti possesses 14 ratnas of which seven are
inanimate and seven animate. Seven inanimate rafnas are i Cakra,
Chatra, Danda, Asi, Mani and Kankini. Seven animate ratnas are
Senapati (commander), Grhapati (steward who can grow grain, fruit
etc. in the evening by sowing it on Carma ratna inthe morning), Vardhaki
(mason who can build instantly), Purohit (Preceptor), Stri (Wife who
removes the fatigue of the Cakravarti), Asva (Horse), and Hasti (elephant).

Wives of Cakravartis

The names of the Stri-ratna of the 12 Cakravartis are as follows @
Subhadra, Bhadra, Sunanda, Jaya, Vijaya, Krsnasri, Suryasri, Padmasri,
Vasundhara, Devi, Laksmimati, Kurumati. Besides Stri-ratng a Cakra-~
varti possesses 96 thousand queens in his harem.
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Names of Fathers and Mothers of Cakravartis

Chronologically these are as follows ! Rsabhadeva-Sumangala,
Sumitravijay-Vaijayanti, Asvasena-Sahadevi, Visvasena-Acira, Surya-
Sri, Sudarsana-Devi, Krtavirya-Tara, Padmottara-Jvala, Mahahari-Mera,
Vijaya-Vapra, Brahma-Culini.

Fate of Cakravartis

Eight Cakravartis (Bharata, Sagara, Santi, Kunthu, Ara, Mahapadma,
Harisena and Jaya) went to moksa, Maghava and Sanatkumara entered
3rd kalpa (heaven) whereas Subhuma and Brahmadatta went to the
seventh Prthvi (hell) as they remained involved in worldly affairs till
death.

Future Cakravartis

The names of the future Cakravartis who will be born in the coming
avasarpini are also found in the Jaina literature. They are Bharata,
Drdhadanta, Gudhadanta, Suddhadanta, Sricandra, Sribhuti, Srisoma,
Padma, Mahapadma, Vimala, Vimalavahana, and Varistha.



The Sociological Approach of the
Jaina Ritualistic Study

1. K. BHARATEEYA

The rituals generally represent human anxiety for the expression
of the religious and non-religious sentiments, ideas, assumptions etc.
in the symbolic forms and translate them into the social and individual
behaviours. The long journey of the rituals starts before the birth of a
human being and ends after his death. Several rites take place in this
period ; and the religion, either primitive or modern, is a main base of
it, on which the ritualism builds its castle. It is, therefore, Durkhiem and
others had searched the origin of the religion in the rituals on the one
hand and on the other, Jane Harrison viewed that the art too had its
origin in the rituals. But it may be said that it is a form of prescribed
and elaborated behaviour and occurs both as spontaneous invention
of the individual and cultural trait,* whereas, in the cultural grade, the
ritualism reflects and sustains social organisation with the moral approach,
because the morality itself finds its most cogent support in the ritual
emphasis.? The ritual makes for morality ; and morality finds its origin
and sanction in the religion.? But vital religion must create and sustain
a social relationship,* which can be strengthened through the ritualism.
The influence of the religion, sociologically speaking, is two fold® as
positive-integrating and as mnegative-disintegrating. The religion-based
rituals always play the role of integrating the groups, as the group-
conciousness is emerged fromit. In Malinowski’s words : “The creative
elements in the rites of the religious nature serve to integrate the groups.”
They (rites) contribute in no small measure in shaping and determining
the organisation and the spirit of the groups.® Specially, the family
possesses such integrating force, which derives from common religious
rites, as the performance of them is always more efficious and signifi-
cant and the ritual acts connected with the worship etc. meticulously

! Beligman Edvin, The Encyclopedia of Social Sciences, pp. 336-97.
* Hastings James, The Encyclopedia of Religion and Ethics, p. 754,
* Willis Cook, The Social Evolution of Religion, p. 145.

¢ Wach Joachim, Sociology of Religion, pp. 27, 29.

§ Ibid., p. 35

¢ Ibid.
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regulated and observed.” The rituals relate various parts of the group
to each other by use of symbols that create an unified whole,® which
represents the process of the socialization of a man. It is, therefore,
the earlier manifestations of the religion were those of the groups and
the individual too recognised himself only in his communal relations.
As the primitive religious rituals were under the dramatic representa-
tion of the doings of the spirits and gods,? the people of the primitive
age were anxious to find out the answers of the problems like how to
keep the sun and moon doing their duty etc., because they were the
nature-born people. The individual problems like how to meet the
needs of the life too were before them and in the magical rites they got
their answers. The origin of such rituals lies thus in the attempt to control
the unpredictable elements in human experience ; and magic took birth
from this attempt.’ The efficacy of the rite, whether for good or for
the evil, is due to the magic, which resides in the rites.? The magic is
made up of beliefs and rites!?, but the magical rites do not have any
social element, despite its impact on the society. With the growth of
the religion under the ritualistic and priestly influence, symbolism, other
than magical rites, became the important feature of it as it belongs to
the age of rituals. The symbols represent the God in the outward form,
as well as He comes, when needed,!3 but there are rites without God and
Gods also derived from them. The rites without Gods may be dependent
on the ethical conduct, which prescribe how a man should comfort himself
in the presence of the sacred objects.!?

The Jainism too does not recognise God, (as generally understood)
but it observes such religious rites, which are based on their ethical
conduct. The social and individual behaviour plays important role
through such rites. In their public performance, they also touch the
sociological ground, as the public rites always belong to the religion,1®
which is society oriented. The rites are related with the social organisa-
tion, like family, class etc ; and the ritual techniques too have been
devised to establish efficious relations with the source of the life, well-
being, stability and equilibrium in the society. The means like dances,

? Wach, {bid., pp. 60, 61

8 Ibid. p. 220

® Willis, Ibid., pp. XVI, XVII, 141,
1 Blackman A. M., Myth and Ritual, pp. 2, 8.

11 Barth A., The Religions of India, p. 48.
12 Durkhiem Emil, Elementary Form of Religious Life, p. 42.
18 Willis, Ibid., p. 143 ff

¢ Durkhiem, Ibid., 35, 41.

18 Yust Walter, The Encyclopedia of Britanica, p. 324.
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dramas, etc. always utilised for this purpose as the tensions and the
strains were relieved ; and human energies were directed in the new hopes
and confidence. Their functions are to promote the social infercourse
and security, which are needed in the society.l® In such devices, rituals
express most deeply rooted hopes, fears and the emotions of the commu-
nity. They belong to the same order of reality, as poetry, art and music,
and express the inner quality of the life.? It is, therefore, the art and
rituals were closely linked in Greece and Egypt, as they had social urges.
The rite in Greek is called a ‘thing done’ which involves imitation too.1®
In Indian tradition also, art is linked with the rituals, as changed story
of Vikramorvasiya reflects the transition from rituals to the drama.1®

All such performances, which represent age of the collective life, can
be developed into the scientific social life, processed by the socialization,
not harming to the individuality. A ritualist, to a modern mind, is a
man concerned perhaps unduly with fixed forms and ceremonies with
carrying out the rigidly prescribed ordinances of a church or sect,? but
a scientific approach can create new life in it if the ‘form’ is not allowed
to bypass its ‘contents’.

The rites are variously classified as magical religious, positive-
negative, attractive-avertive, participative-ascatic etc.?® The Jainism
too has all sorts of such rites and even might occupies an important
place in the Jaina literature. Some of the Jainas of Rajasthan were
considered as magicians.?? Every sect of Jainas has its own peculiar
rites, just as the Svetambaras have sixteen main marriage rites as well
as Digambaras have twenty,?® apart from other rites. From the birth to
death of a Jaina, several types of rites take place individually or socially.
For instance, to bind athread round the neck of a little mite, chatthipiija
naming, hair-cutting (mundana) and  other ceremonies, wedding,
etc. ; and, at last, the death ceremonies are common in them, like Hindus.
All the rites are not necessarily religious. Apart from these rites, the
conduct-based rites such as the vows, vratas, pratimgs etc. are usually

18 James E. O., Myths and Ritual in Ancient India, pp. 29, 284.
17 Reik Theodor, Ritual : Psycho-analytic Studies, pp. 305 309.
¥ Harission Jain, Ancient Art and Ritual, pp. 9, 21, 25, 26, 35.
¥ Kosambi D. D., Myth and Reality, pp. 42.
20 Harission, Ibid., 9.

* Hastings, Ibid., (Worship), p. 754.

22 Sangve V. A, Jain community : A Social Survey, p. 257.

3 Jbid., p. 165,
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observed with the strict ritualistic technique and, in fact, they are the
essence of the Jainism. Just as thirty five rules of conduct are considered
golden way to uplifting a layman. Thus, very minute detail of every
ritualistic conduct was given in the code books of them. It is expected
that they should follow them according to the status of each part of the
organisation.

Other rituals like idol-worship or customs also must be observed
according to the traditional ritualistic system. They include from the
idol-washing rite to the grati-pija in the temples, different ways of
arranging the rice in akgatapija, fruit offering, according to the traditions
of the sects, reciting of navakara-mantra ritually, meditation, samvatsari,
bathing of Gomatesvara with special rites etc. According to the
Adipurara, Jainism has enjoined upon a person to perform about fifty
three such rites (kriyas) and some of them have social outlook like the
change of the caste (varza-labhd).

But the most important element in Jainism is to observe the rules of
the conduct ; and all the action of a Jaina are weighed through his con-
duct.2* Jainism, therefore, may be fairly regarded as a system of ethics,
rather than a religion, because the ethical conduct of a Jaina through
the ritual procedure is considered to be a source of efficacy.2?

Even the emphasis on some ritualistic conduct had changed the
structure of Jaina society, as nearly all the Jainas became the traders,
due to purely ritualistic reason ; and their special manner of trading
too was determined by the rituals.2® Some of the Jainas, were in the
warrior-class, but only the traders, and not the soldiers could so con-
sistantly observe the religious precepts of Jainism, as its requirements
for ritually correct life could be met only in certain profession.2” The
Jainism is atheistic (in the sense that the Jaina God is not a creator)
and one of their fundamental principles would seem to have been that
there is no power higher than man, though in practice, it proved perhaps
unworkable.?® Still the attitude, derived from such beliefs, has changed
whole outlook and stress was given consistently on the right conduct,
guided by the ethical procedure. Jaina ethics took pains to provide for

2¢ Dr. Boolchand, Lord Mahavira, p. 73.

8 Yust, Ibid., pp. 322 B, 323.

28 Weiber Max : The Religions of India, p. 200.

*? Wach, Ibid, p. 261.

18 Mrs. Stevenson Sinclair, The Heart of Jainism, pp. XIV.
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welfare of both the society and the individual.?® If the path is followed
with the realization of its true meaning the height of the humanity can
be achieved, as Jainism claims that its aim is to reach to the highest
stage of the humanity. But in the attempt to reach such humanity,
human society cannot be overlooked.

The Jainism lays utmost stress on the personal conduct and his
ultimate goal of life can be achieved by observing the ethical code, which
contains the religious rites like six daily duties, six daily gvasyakas etc.3
In one of these avasyakas, samayika has a special theoretical status as
its aim is to lead a man towards s@mya, the equity, and to discard the
worldly passions. The pledge like karemi vante samaikam, is, though
ritual, significant ; and the sense of equity with all the creatures cannot
exclude the man and the society in which he exists. If it excludes them,
it denies the principle of equity and social significance cannot be attached
to it. The ritualistic, abstract sense of equity has no meaning if the
human society is not approached. This pledge binds the worshipper with
the human society, if the negative attitude does not prevent the way.
The process of the socialization of a human being is similar to the attempt
to reach the highest humanity, as it can not be achieved without the
socialization. In the age of science, no other interpretation could be
practical. If God-worship is not there, the transformation of the indivi-
dual into the society should occur under such pledge with highest stage
of the spirituality. The ritual form must not prevent the way of the
exploration of its true contents. Other gvasyaka kriyas too support it.
If the Jaina system has no room for the bhakti (of God)®, the bhakti
of a human society can not be avoided. Otherwise, the ritualistic conduct
would become merely mechanical.

Ahimsa too is a way of life for a Jaina, but it can be developed in the
midst of the society of human beings and the other creatures have no
cause to clash with the interests of a man or a society. In fact, man has
no envy of other creatures. Why then men is so neglected before them ?
The simple reason lies in the attempt to reach an imaginary stage, by-
passing the human society, which makes the man a social animal. The
Jaina rituals supported by samayika or ahimsd can play a role of inte-
grating the moral force or the human society, if they will be seen in such

3 Sangve, Ibid., p. 229.
% Ibid., pp. 351, 52, 221-224.
31 Hastings, Ibid., (Prayer), p. 188.
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perspective. The equity and non-violence in the society can create two-
fold dynamism in the Jainism and through it, the ethical conduct of the
ritualist will strengthen the true Sramanic culture, which has a urge
for the society. The Jainas believe in the sacrifice of their own through
the ritualistic fast etc. and two most essential elements of rituals are
prayer and sacrifice.32 But the sacrifice of others for the self is not per-
mitted in any way in Jainism, though the Jaina rituals are closely connec-
ted with the Hindu-rituals. But they differ fundamentally in above-
mentioned respect, as Jainism had never compromised with it, as hap-
pened in the case of casteism. After denouncing it too, Jaina society
practised it. But it is beyond doubt that ghimsa become a life-source
for the Jainas, though it is often criticised as a negative doctrine.?®

The ritualistic behaviour may lead them to integrate their group-life
under the sectism, and the devotional traditions also could be preserved
through the ritualistic conduct, but the creative force of equity and
non-violence will not be sustained, if it is not practised in the human
society. The ritualistic conduct may lead them toward the body-religion,
but the heavy load of the ritualistic structure break the life-line of
Jainism, as ritual is after all a form and not the content.

32 Hastings, Ibid., (Worship), p. 787.

33 Mrs. Stevenson, Ibid., p. 290. (“The ideal of their religion offers them is a ritual
rather than a personal holiness. A Jain magistrate once said (to the author) ‘I call
Jainism a dummy religion. Even 1 took bribes and give false judgements, I should
still be considered a holy man, so long as I was careful never to eat after dark.”)



Gods and Goddesses :
Spivitual Hllumination

Gleanings

Marble Marvels of Rajasthan

Vivek Bammi

The pleasant train journey to Abu Road, lying on the Delhi-
Ahmedabad track, alternates the aridity of Rajasthan with periodic
relief in patches of garson (mustard). Vernal stalks and sunny sprouts
combine riotously with the magenta of peasant attire. Colour in Rajas-
than seems to have defeated mot just dryness, but also the chivalric
absurdity of Rajput violence.

From Abu Road, a narrow strip clambers up the Aravallis for an
hour to Mount Abu. Elevation and leafy greenery make Abu a scenic
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counterpoint to most of Rajasthan, but mythology binds it firmly to
events below. For it is at the legendary Agni-kund that four great Rajput
clans, the Paramaras, Solankis, Pariharas, and Cauhanas, were regene-
rated by the Gods, appalled at the lack of order that followed
Parasurama’s slaying of the Ksatriyas. These Agni-kulas restored the
partnership of Brahmin and Ksatriya to its fateful role in Indian
history. The contemporary fame of Abu, however, rests rightly upon
the apogee of refinement in Indian art, the Jain temple complex at
Dilwara.

Col. James Tod, the indomitable chronicler of Rajputana and one
of the remarkable breed of European Indologists that “rediscovered”
India in the nineteenth century, journeyed to Abu in 1822 despite
debilitating illness. Dazzled by the marbled splendour of Dilwara,
he placed it next to the Taj Mahal among the brightest gems of Indian
architecture. They represent two poles of perfection—the Taj unsurpassed
in structural conception, the Dilwara incomparable in detail and
ornamentation.

The two finest Dilwara temples, the Vimal Vasahi (1031AD) and
the Luna Vasahi (I1230AD), arose with the patronage of Jain ministers
in the courts of Kathiawar and Saurastra. Since most Jainas were
merchants by profession, these temple represent the splendid contri-
bution of the third caste, which completed the ruling triumvirate of
prayer-war-money in traditional India. Even while supporting the
state, however, Jain artisans challenged its violent foundations in their
stupendous sculpture. There is conscious exclusion at the Dilwara of
the thundery confrontations and blood-curdling feats of gods and
goddesses that adorn most Hindu temples. Instead, an atmosphere
of peace, gaiety, and gentle humour pervades the ceilings and
walls, an essentially “feminine” leavening in a dominantly patriarchal
society. ’

Unlike Buddhism, however, Jainism never lost its intimate symbiosis
with Hinduism, borrowing freely from the latter’s fund of mythology,
while keeping alive its distinct identity through its personalities and
ideology. Thus the Tirthankaras or Jaina religious leaders and founders,
presiding in meditative benevolence over the sanctums at Dilwara,
merge into resplendent Hindu mythical figure in their surroundings.
At the Vimal Vasahi, built by Bimal Shah, friezes of horses and dancers
mingle with superb portrayals of Sankesvara Devi (Parvati), Narasimha,
and Ambika (a variant of Durga, called Arbuda in Gujarati, hence Abu).
Krsna frolics with gopis during a frenzied Holi, coloured water spurting
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from the discarded horns of cows and bulls. Brothers Tejpal and Vastu-
pal, who built the Luna Vasahi, fell victim to another Indian myth,
the enduring confict between their wives. In this case, the egos of both
women were satisfied, with a gokhra (enclosure) erected for the Jethani
(elder sister-in-law) and the Dergni (yonger sister-in-law) outside the
sanctum. However, the Jethgni had the last word, as usual, gaining 25
elephants at the base of her gokhra as opposed tothe unfortunate Dergni’s
24, and forcing the statue atop the later’s to bow in deference to her own
upright idol. The carving at Luna Vasahi surpasses even the Vimal
Vasahi, the delicacy of the portrayal of the Revati-kusd (a Junagadh
water tank), of sunflowers, and of the vigorous folk-dance garbd, being
creations of ineffable genius.

Superbly Sculpted Figure of Krsna with the Gopis :
Atmosphere of Peace, Gaiety and Humour

The true centre of the Jaina temple lies not at the sanctum, but on
the domed ceiling with its pendant, usually lotus-shaped, that explodes
downward toward the viewer, a compelling spark of spiritual illumination.
Ranged around the pendant are figures of goddesses in graceful activity
and a supporting cast of animals. The circular form confirms the feeling
of a complete whole : Man, Animal and Nature united in the unique
and immortal Jaina concept of ahimsa, respect for all life.

Babul and Eucalyptus trees shade the beautiful hour’s drive to,
Ranakpur, located in a glen and blessed with plentiful water. The temples



nestle on the edge of a jungle, where the handsome langurs complement
sturdy men and women of these parts. A brand bidi, displayed pro-
minently on the walls, marks the only commercial intrusion here, with
no sign even of the red triangle. They all contribute to the remarkable
tranquility of Ranakpur.

At the massive Caumukha (four-mouthed) temple, built by minister
Dharna Shah in the reign of Rana Kumbha of Mewar (1433) the facade
and elevation are handled more impressively than at Dilwara. Airy
balconies greet the pilgrim, hinting at the open galleries inside that allow
for a scrutiny of pillars, ceilings, and sculpture at contrasting heights.
Similar variation on the roof combines rounded domes with sleek spires
and lofty Sikharas. The friendliest priest that I've ecountered in India
conducts me through the halls, pointing to imperial folly in the adhura
kirti stambha. Rana Kumbha (grandfather of the more illustrious Rana
Pratap) built this pillar with the intention of touching the dome, but
goddess Ambika intervened to leave it incomplete, since temporal ambi-
tion was intruding upon spiritual quest. Actually, the pillar is a master-
piece, its receding edges leading the eye into expanding depth, a concep-
tion successfully used by some modern architects. Another dazzling
sculpture has the 23rd Tirthankara, Parsvanatha, shadowed by the
thousand-hooded snake, coiled in a sinuous maze, Western and eastern
cultures alike obsessed with death and reincarnation, have been end-
lessly fascinated by the serpent that sloughs off its old skin, to be “‘reborn”,
a creature of dred and veneration.

At the four domed ceilings of the Cawmukha, the presiding figure of
Vidyadevi or Sarasvati appears in twelve modes of artistic activity :
singing, dancing, and sounding a variety of instruments. A glorious
celebration of the Muses, Jainism here links aesthetic endeavour and
excellence with spiritual fulfilment, a profound philosophical truth from
the Jina (root word for both knowledge and Jain). An evening drati,
where the candled chandeliers flicker their shadows on the majestic walls,
completes the emotion of aesthetic bliss.

Two other temples at Ranakpur offer fine diversion. Relieved from
more weighty concerns, the Parsvanatha temple features langorous
aquisite Apsaras and mildly erotic scenes around the indulgent Tirthan-
kara. The Hindu Surya temple moves across the heavens with its familiar
rearing horses. Despite an inferior quality of marble at Ranakpur, its
ambience makes it a preferable pilgrimage to the Dilwara, highlighted
by a clean and comfortable dharamsala and very satisfying vegetarian
cuisine.



At sunset, the Aravallis as backdrop create a dramatic communion
with the ebb of day. To experience sunset in Ranakpur is to experience
mystical longing with an intuitive promise.

Jain Tirthankaras : lmmortalising the Concept of Ahimsa

from Exnress Magazine. June 7. 1987.
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Drink
Kenduguri Tea
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Delicious, Fresh And Flavoury
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Quality Tea

Orthodox, CTC and Green Tea
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THE KALYANI TEA CO. LTD.

(Owner of Kenduguri Tea Estate)
Nilhat House, 6th Floor
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GREEN TEA TO STAY GREEN FOR EVER
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Choicest Green Tea Keeps You Evergreen
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Calcutta Agent
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Your Children
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PHILATELIA
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CALCUTTA 700013

Phone : 28-8549




A. M. BHANDIA & CO.

JUTE BROKERS

23/24 RADHA BAZAR STREET
CALCUTTA 700001

PHONE : 26-8054, 26-8368, 27-1042, 27-6466 Resi : 565-1015

Gram : MEETALL
Dial :

AAREN EXPORTERS
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