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PUBLISHER'S NOTE

We feel immense pleasure in bringing out this book ‘A

Perspective in Jaina Philosophy and Religion’ by Prof. Ramjee
Singh, Vice-Chancellor, Jaina Visvabharati, Ladnun, Raja-

sthan ( Deemed to be University ) in the hands of scholars, as
64th publication of Parévanatha Sodhapitha. It is a collection
of his valuable research papers and articles, written on various
aspects of Jaina Philosophy and Religion, appeared in different
journals, seminar proceedings, felicitation and commemoration
volumes. These have been classified under sections ~— Jaina
View of Life, Jaina Epistemology, Jaina Metaphysics, Jaina
Ethics, Jaina Psychology, Non-absolutism and its Relevance

to Jainism and Jaina-Yoga.

We are extremely grateful to Prof, Singh, who did usa
favour by giving this work to the institute for publication.

Prof. Singh, an eminent scholar of international fame on
Gandhism and Non-violence, is also an authority on Jaina
studies, and has made a significant contribution to it. A true
Gandhivadi he follows its doctrines in word and spirit and
practices in his life,

We are grateful to Dr. Ramanbhai C. Shah and other
members of Shree Bombay Jaina Yuvaka Sangh for providing
grant of Rs. Ten Thousand for publication of this book.

We are thankfal to Prof. Sagarmal Jain, Director of Par-
svanatha Sodhapitha, who has becn instrumental in obtaining
this work for publication and seeing it through the press.
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Our thanks are also due to Dr. Ashok Kumar Singh,
Research Officer, who has been associated with proof reading
and publication of this book.

We are also thankful to Mr. S. K. Upadhyaya of Naya
Sansar Press for proof-reading and fine printing.

13-2-1993 Bhupendra Nath Jain
Nuchem Plastics Ltd. Secretary
20/6 Mathura Road, Piijya Sohanalala Smaraka

Faridabad. Par¢vanatha Sodhapitha



PREFACE

The basic ideology of Jainism has been close to my heart
for the following reasons — firstly, I have found an intellec-
tual basis of the Gandhian principle of Ahimsa in the Jaina
theory of Anekantavada ( Non-absolutism ); secondly, I had,
therefore started my initial research on Syadvada-Anekanta-
vada which was later changed into the “Jaina Concept of
Omniscience” on the advice of my revered teacher late
Dr. D. M. Datta. Thirdly, I have been greatly benefitted in my
life from the association of several Jaina scholars and :saints,
who have bestowed upon me their affection and kindness.
Lastly, as a student of Indofogy, I thought that it is better to
devote my attention to Jainology, which has been relatively a
neglected descipline although it has immense potentiality.

Jainology is an amalgalm of Jaina philosophy, Religion and
Culture. The scope of the literature produced by Jaina masters
and scholars are unlimited. However, a systematic research on
Jaina philosophy, Religion and Culture has been very meagre.

The present work is perhaps the first important contribu-
tion in this comprehensive field born out of deep study and
analysis. It is undoubtedly a scholarly compendium of Jaina
Epistemology, Metaphysics, Ethics, Psychology, Religion and
Culture. However, unlike an introductory outline, it is marked
by profundity and the typical synthetic approach to all prob-
lems. The book is neither sectarian nor unsympathetic in this
treatment but fully balanced.

This book will enrich the small shelf of books on Jainism
in English of every intelligent scholar and lover of Jainism.

My first work on The Jaina Concept of Omniscience
was published by L. D. Institute of Indology, Ahmedabad in
1974. 1o the meantime, I have prepared scveral rescarch papers
on Jaina Philosophy, Religion and Culture, which were presen-



[ VI]

ted to various national and international conferences. However,
they have been so arranged that the collection looks like a
monograph.

My grateful thanks go to my friend and Director, Dr.
Sagarmal Jain, of Pardivanitha Sodhapi;ha, Varanasi, who
agreed to publish it from his Institute. Whatever deficiencies
are there, they are¢ mine, and whatever merit is found go to
Dr. Jain and the management of his Institute without whose
help this work would not have seen the light of the day.

15-8-1992 Ramjee Singh
Address Vice-chancellor
Bhikhampur, Jaina Visvabharati
Bhagalpur — 812 001, ( Deemed University )

Ladnun ( Rajasthan )
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INTRODUCTORY

( 1) Jaina View of Life.

( 2 ) Jaina Agamas and Indian Culture.
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Chapter One

JAINA VIEW OF LIFE*
[ 1]

( 1) Life is a struggle for perfection. Philosophy should
serve as the light house in this struggle of life. Hence, true
philosophy, must be a philosophy of life. Our attention has
uptill now been mainly directed towards the problems of reality
and knowledge, God and Soul etc., but we have neglected
Man. However, arts and science, philosophy and culture have
got significance only in relation to man. Hence, Vyisa corre-
ctly said : ““There is nothing higher than man” ( nahi érestha-
taram kificit manusat )” Chandidas perhaps went a little
further : ““Man is higher than everything and nothing is more
important than him” ( Sabar upare manusa satya, tahar
upare nai ). Even the Greek Sophists with their own inter-
pretation regarded ‘““man as the measure of all” ( Homo men
sura ). The Jainas, even denied God, because they believed in
the potential divinity of man. This reminds us of the famous
Vedic saying : ““Those who know Brahman in Man knows the
Being who is Supreme” ( Ye puruse Brahman Viduste Viduh
Paramegthinam : Atharva Veda, X. VII. 17 ).

(2) According to Jainism, man can attain divinity con-
tained .in the concept of Four-fold Infinities ( anantachatu-
staya ). Thus, it shifted the emphasis from God to Man--an
outcome of the development of inwardness. Hence, the
interest of Jainism has been centered mainly around man, his
morality and destiny. Of the seven fundamental categories of
Jaina philosophy, only two, the ‘self’ and the ‘Non-self’ are
dealt with from a metaphysical point of view; the other five
are more corrolaries. Asrava ( inflow of karmic-matter ) is

* Jaina Lecture to the 54th Session of the Indian >Philo-
sophica] Congress held at Madras.
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the cause of mundane existence and Sarhvari is the cause of
liberation. Everything else is only its amplification.

( 3) Our conduct cannot be isolated from our way of life.
Truth and valuation are inseperable. Samantabhadra in his
Yuktyanuérsanam ( Verse 15 ) says: “Without knowing the
real nature of things, all moral distinctions between bondage
and liberation, merit and demerit, pleasure and pain will be
blurred.”

(4) For Plato, Sarmskara and Bradley, philosophy, broadly,
is the ‘knowledge of reality’ for the logical positivist it is only
‘linguistic analysis’. However philosophy, to be true, must
be philosophy of life, where we do not have a part-view but
the whole-view or world-view. *Idealism was unable to see
the trees in the wood, while empiricism could not see the
wood in the trees” said C. D. Broad ( Contemporary British
Philosophy, Ed. J. H. Muirhead, Vol. 1, 1924 ). These are the
two different ways of approaching the problem but they are
not the only ways. Hence, we should see the world steadily
and as a whole. If we do not look at the world synoptically,
we shall have a very narrow view of it Purely critical philo-
sophy is arid and rigid.

(5) The Jaina view of life known as anekanta (Non-
absolutism ) is nearer to such a synoptic view. To quote
Whitehead, such an non-absolutistic approach is ‘“an endea-
vour to frame a coherent, logical, necessary system of general
ideas in terms of which every element of our experience can
be interpreted” ( A. N. Whitehead : Process and Reality, 1929,
p. 4). The function of philosophy is not merely academic
pursuit of knowledge and reality, it also serves as a way of
life. It has the dual purpose of revealing truth and increasing
virtue so that it may provide a principle to live by and pur-
poses to live for. Hence, C. E. M, Joad opinions that “We
must achieve a synoptic view of the universe” (C.E.M.
Joad : A Critique of Logical Positivism, 1950, p. 29 ).
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[ 1]

(1) The Jaina attitude of non-absolutism is rooted in its
attitude towards life. Life is dear to all. To do harm to others
isto do harm to oneself. The Acaranga Satra (1.5.5)
declares : “Thou art he whom thou intendest to tyrannise over.”
Hence a feeling of immense respect and responsibility for
human personality inspires Jainism. It has upheld the worth
of life very much, hence its main emphasis is on Ahirnsa or
non-violence.

( 2) However its concern for non-violence is more due to
ideological consciousness than emotional compassion. Unlike
Buddhism Jainism does not view life as a transient and illu-
sory phenomenon, nor it regards it as immutable like the
Upanisad-Vedanta philosophers. Infact, both absolute perma-
nence and absolute impermanence is absolate non-sense.
Adhering to the common experience, Jainism regards the
nature of reality as having the characteristics of origination,
decay and continuance—giving a nen-exclusivists view.

( 3) Secondly, Jainism believes in the potential divinity
of man. Given freedom of development, every individual can
attain the supreme spiritual progress. Hence, any interference
means spiritual degeneration. Violence is nothing but inter-
ference with tife, hence it must be eschewed in thought, word
and deed. In this context, Anekantavada ( non-absolutism )
is an extension of Ahirasa in the realm of thought and so is
Syadvada a logical corrolary in the field of speech. Anything
should be viewed not from only one standpoint ( ekanta ) but
from many angles of vision. The real is a variable constant,
h:nce there must be variable angles of vision, which will
negate  dogmatism and imperialism of thought. Ekaata,
eaas the ‘only’ point of view, whereas Anekanta implies the

p:inciple of reciprocity and interaction among the reals of the
uiverse.

(4) This Anekanta-ideology is the spirit of synthesis
( 3amanvaya-drsti ) nutured into the synthetic culture of India,
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In the Vedas and Upanisads, the ultimate reality is described
neither as real ( Sat ) nor as unreal ( Asat ). Some described
the reality is one, while others hold it as many. In fact, the
ultimate reality as the same, though it is called by different
names. Ajfieyavada or Agnosticism of Safijaya shows recon-
ciliatory spirit through his Four-fold or Five-fold formula of
denial, so the Vibhajyavada or the Critical method of Investi-
gation of Buddha is contrasted with the Ekantavada. This is
his doctrine of Middle-path or the Madhyam-pratipada which
induced Buddhato “treat prevalent opinions with all due
consideration.” Nagarjuna’s Dialecties of Four-fold Antinomies
( chatuskoti ) resembles Anekanta approach. The Bhedabheda
system of Bharata-prapaificha is actually referred to as Ane-
kanta. While the Bhatta Mimamsa and the Sarnkhya have an
aneksnta bias with respect to some of their ideas and
methods. Therefore, Santaraksita attributes the concept of
vaichitrya to the Mimarsi as well to the Sammkhyas. Even the
critique on the light doctrines of Gautama resemble the Ane-
kantavada in its spirit and form although they are not as
‘pervasive as they are in Jainism.

( 5) Anekantavada is the heart of Jainism. It constitutes
its moral original contribution to the philosophical spe-
culation. However, Anekantavida-syadvada has been more
maligned than understood even by the great Vedantic and
Buddhist Acaryas. It is misfortune that system like Advaita
which realises the inadequacy of logic to appreciate the evi-
dence of experience as well as the probablistic interpretation
of multi-valued logics, which can reconcile the apparent
contradictions in the Anekantavada. AnckZnta implies twin
functions of analysis and synthesis known as conjunctive and
disjunctive dialectics respectively or Nayavada and Syadvada.

( 6) Viewed in the light of the doctrine of Anckanta, the
reality reveals not merely as many ( anantatmakarm ) but also
as infinitely manifold (ananta-dharmatmakam ). The reality
is possesed of infinite number of attributes and human know-
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ledge is limited untill it attains omniscience. Hence we cannot
have the complete grasp of the whole reality or an absolute
affirmation or complete negation of a predicate. To know is
to relate, therefore our knowledge is essentially relative and
limited in many ways. In the sphere of application of the
means of knowledge or in the extent of the knowable our
thought is relative. The whole reality in its completeness,
cannot be grasped by this partial thought. The objectivity of
the universe reveals that the universe is independent of the
mind which implies principle of distinction leading to the
recognition of non-absolutism.

(7) In absolute sense, a thing is neither real nor unreal,
neither permanent nor evanscent but both. This dual nature
of things is proved by a reductio-ad-absurdum of absolutism.
Further, this is also the basis of the Law of Causation, because
an ‘absolute real’ can neither be cause nor an effect. However,
an ‘absolute flax” cannot be the basis of operation for the
Law of Causation. Similarly, the controversy between unity
and plurality can be easily solved by the Anekanta logic,
which affirms attributes in a unitary entity. A thing is neither
an absolute unity nor an irreconciliable multiplicity. Infact,
it is both multiplicity-in-unity. Similarly, both absolute exis-
tence and non-existence are metaphysical abstractions.

[ HI ]

(1) To say that a thing is neither real nor unreal, neither
cternal nor non-cternal, neither static nor mobile but partakes
of the dual nature perhapsis an affront to the believers in
the traditional Laws of Thought. No body rejects them but
these abstract formulations are not suited to dynamic character
of the universe. Our own observation and experience reveals
thet the two-valued logic seems to be unreal. So far that
abstract formulation of the Laws of Thought A is A ( Iden-
tity ), Ais not A ( Contradiction ), A is either A or not A
( Excluded Midoh ), they may be right. But their concrete
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formulations ( A Radio is a2 Radio ) admits of change. A real
radio is constantly undergoing change, hencs there is change
according to space and time. Similarly, even change is meani-
ngless without the idea of persistence. Hence the contradiction
( A Skylab cannot both beand not be ) is only national
because ‘A Skylab’ is a Skylab so long it works as a labo-
ratory in the Sky but when it takes as a debris after degenera-
tion, if it is not the same sky-lab in the same condition.
Hence, a skylab can be both a skylab and not a skylab. There
is no difficulty to accept this in actual experience.

(2 ) The denial of pre-non-existence and post-non-exis-
tence as part of a real leads to the impossibility of all theore-
tical and practical activity. Similarly, the denial of non-
existence of mutual identity ( pumerical differences ) and
absolute non-existence is also impossible. If there is no
difference, there will be no distinction, hence no independence
between subject ond object. If there is negation of identity,
there is worse confusion. Hence the nature of reality can
neither be exculsively identity nor multiplicity. As regards
relations, no relation is meaningful if there is pure identity
and no relation is possible between the two absolutely inde-
pendent and different terms. Similarly regarding causal
efficiency, the real cannot be either ‘absolute constant’ nor
can it be an ‘absolute variant’ but a ‘variable constant’,

[ IV ]

( 1) Itis asked, whether this kind of non-absolutism is
itself absolute or not. 1f it is former, there is at least one real
which is absolute; if it is not, it is not absolute and universal
fact. Whether non-absolutism is itself absolute or relative
depends upon the nature of proposition which is either com-
plete ( Sakaladefa ) or incomplete ( Vikaladeéa ). The former
being the object of valid knowledge ( Pramapa ) and the
latter, two object of aspectal knowlegde ( naya ). This means
that the directive of non-absolutism is not absolute uncondi-
tionally. However, to avoid the fallacy of infinite regress, the
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Jaipas distinguish between the true non-absolutism ( Sam-
yak-Anekanta ) and the false non-absolutism ( Mithya-Ane-
kanta ). To be valid, therefore, non-absolutism must not be
absolute but always relative. When one attribute is stated as
constitution the whole nature of the real and thus implies the
negation of other attributes, such cognitions are examples
of the ‘false absolute’. But Ngye is not false though itis
partial or knowledge from a particular standpoint.

( 2) The nature of unconditionality in the statement “All
statements are conditional’ is quite different from the normal
meaning of unconditionality. This is like the idea contained in
the passage “I do not know myself”’ where there is no contra-
diction between knowledge and ignorance, or in the statement
‘I am undecided’, where therc is atleast onz decision : “lIam
undecided” the uncoditionality is not at the level of existence,
while at the level of essence ( thought ) anything is alternative.
We do not live in the realm of thought or reason above. Behind
reason, there is always the watershed of unreason or faith.
The Jainas. too have faith in their scriptures as anybody else
has in his or her. Her is uncenditionally. In each community,
there is a special absolute. The absolutes themselves are alter-
nation so far as they are possible ( till we are on thought
level ), but I have chosen one and stick to it, it is more than
possible, it is existent or actual. At this point, there may be
a reconciliation between conditionality and unconditionality.
On thought level, the statement *“Everything is conditional”,
holds good but when we adopt the point of view of existence,
we are led to rest with unconditionality.

[ V]

( 1) Ideologically, we cannot make one-sided exposition.
But 1n actual usage, whenever we make any particular state-
ment ( Sis P or S is not P ), it takes the form of a categorical
proposition, Even a Hypothetical ( If S then P ) or a Disjunc-
tive ( Either S or P) issaid to have a categoric basis and



10 Jaina Perspective in Philosophy and Religion

therefore, they can be converted into categorical propositions.
But since our thought is relative, so must be our expression.

(2 ) There is another problem also—how to synthesise
the different angles of vision or internal harmony of the
opposed predications ( Sis P, S is not P, S is both P and not
P, S is neither P nor not P ). It is, therefore, the Jainas prefix
Syat ( Somehow, in some respect ) as a corrective against any
absolutist way of thought and evaluation of reality. This is
a linguistic tool for the practical application of non-abso-
lutism in words. Because of this prefix Syat and the relative
nature of proposition, itis called Syadvada. But words are
only expressive or suggestive ( Vachaka or Jaapaka ) rather
than productive ( Karaka ), Thus the meaningis, however,
eventually rooted in nature of things in reality and we have,
therefore, to explore a scheme of linguistic symbols ( Vachana-
vinyasa ) for model judgements represeniing alternate stand-
points. ( Nayas ), or a way of approach or a particular
opinion ( abhipraya ) or view-point ( apeksa ).

( 3 ) This philosophy of standpoints bears the same rela-
tion to philosophy as logic does to thought or grammer to
language. We cannot aflirm or deny anything absolutely of
any object owing to the endless complexity of things. Every
statement of a thing, therefore, is bound to be one-sided and
incomplete. Hence the doctrine of seven-fold predication
( Saptabhanga ) in the logical consumption of the doctrine of
relative standpoints ( Syadvada ). If we insist on absolute
predication without conditions ( Syat ), the only cause open
is to dismies either the diversity or the identity asa mere
metaphysical fiction. Every single standpoint designated in
every statement has a partial truth. Different aspects of reality
can be considered from different perspectives { Niksepa ).
- Thus Naya is the analytic and Saptabhanga is the synthetic
method of studying ontological problems.

If this form of statements, this doctrine insists on the
correlation of affirmation and negation. All judgements are



Jaina View of Life 11

double-edged in character-existent and non-ecxistent. The
predicate of inexpressibility stands for the unique synthesis
of existence and non-existence and is therefore ‘unspeakable’
( avaktavya ). Thus three predicates—‘existence’, ‘non-existe-
nce’ and ‘inexpressibility’ make seven exhaustive and unique
modes of expression of truth.

[ Vi ]

(1) We arc aware of various criticisms against Anekan-
tavada-Syadvada that they involve the fallacies of self-contra-
diction ( Virodha ), Absence of Common Abodi ( Vaiy:dhi-
karanya ). Infinite-Regress ( Anavastha ),  Confusion
( Sanka ), Exchange of Natures ( Vyatikara ), Doubt ( Sam-
$aya ), Non-apprehension ( Apratipatti ), Both sides ( Ubhaya)
etc. However, we do not want to go into details.

(2) We have considered the most formidable criticism
that how far non-absolutism of Syadvada is not absolute but
relative. However, it is wrong to confuse the Pragmatic and
Pluralistic realistic attitude of Syadvada with either Pragma-
tism of James-Dewey either or with the objective relativism of
the sophists or even with the relative absolutism of Whitehead
or Bodis or with Einstenian relativity except in the most
general attitude. Pyrroh’s prefixing every judgement with a
‘may be’ must not be identical Jaina ‘Syat’. The former dege-
nerates into Agnosticism or Scepticism, the latter leaves no
room for any such thing. Scepticism means in the minimum,
absence of any assertion, whereas Syadvadins always assert,
though what they assert are alternatives—each being valid in its
own Universe of Discourse, which controls the interpretation
of every word. This is the logic of Relatives.

(3) Perhaps on account of its catholicity of outlook
Syadvada is branded as a form ‘eclecticism’ or a ‘philosophy
of compromise’. “Since an eclectic system is a loose piece of
mosaic work, rather than an organised body of original thought,
the term has come to be one of reproach.” However, this is
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unjust to brand it as a ‘loose piece of mosaic work® or ‘odd
collection of arbitrary half-truths’. In fact the truths presented
are alternative truths which are true in their own aspects. Of-
course, Syadvada rejects the ‘dispotic absolute truth’ or the
‘block universe’ or a ‘seemless coat’. Even in the synthesis
achieved through the dynamics of Syadvada, there is ‘discri-
minative unity’ rather than ‘secondless unit’. In short, absolu-
tism in thought is rejected to avoid arbitrariness in action.

(4) To brand Syadvada as agnosticism or Scepticism
like that of Sanjaya or of Pyrroh is again another injustice.
The prefix ‘Syat’ does not mean ‘perhaps’ but ‘in respect of” a
particular context. Each model truth is valid from its own
standpoint. It is not a doctrine of ‘know nothingness’ or
‘unknowability’. Each standpoint of the saptabhangi is definite
in its own place. Syadvada statements are not ‘indefinite’
( Belvalkar ), but‘indeterminate’ ( Hiriyanna ) which means
that it cannot be defined absolutely. No single mode of expre-
ssion is adequate to express the nature of reality. The various
modes of truths are not merely many truths, but alternative
truths, each being as definite as anything.

( 5) Regarding the charge of “Self-contradiction’ against
Syadvada by the great Vedantic and Buddhist Acaryas, I
feel that the motive behind it must be extra-logical. How one
can believe that Dharmakirti will call Anekantavada as mere
non-sensical talk ( Pralapamatra ) in view of Jaina theory of
dual character of universal and particular of a thing. He asks
of all realities ara Sat, there would be no difference between
cow and camel. Prajnakara Gupta and Arcaja point out that
the triple charactered naturec of reality having origination,
destruction and permanence cannot exist together and hence
is self contradictory, éﬁntarak§ita thinks that there would be
a comingling ( Sankarya ) and a confusion ( Sandeha ) in the
dual nature of reality, the result of which would not be heipful
to decide which is general and which particular,

Karnakagomin also refutes the dual characteristic theory
of the Jainas in his own way. In his famous treatise Refutation
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of Anekintavida ( Anek4antavida Nirasa ), Jitari says that
one cannot have identity as well as difference by the same
nature.

Sankara and Rim#Anuja also point out to the violation of
the law of contradiction.

However, all these thinkers forget that the laws of thou-
ghts should be considered by the testimony of experience and
not be pre-conception. Experience shows that a thing is real
in own respect but not so in other respect.

The triple character theory is supported through anvastha-
nupapannatva hetu. From the realistic standpoint there is
so such difference which could indicate the seperation between
identity and difference. The reality is synthism of identity-in
difference and each synthesis is a Jatyantara ( Sui generis ).
Akalanka points out that the Buddhists philosophers ignore
the formula Sarvobhavastudatssvabhiati and tries to establish
equality between curd and camel.

Infact, Syadvada is against the formulations of formal two-
valued logic. It avoids vicious intellectualism and the fallacy
of exclusive particularity. Thus Syadvada is a new dynamics
of thinking which is based on catholicism and regard for
truth seen from different angles.



Chapter Two

JAINA AGAMAS AND INDIAN CULTURE

The Place of the Agamas in Cultural History of India

Language and Literature apart from art and architecture
constitute the most important records of the cultural history
of a country. Hence, the study of the Agamas is bound to
reveal the most important observations of Jainism and its
contribution to Indian culture,

As we all koow, the collective term given by the Jainas
to their Sacred literature is called Agamas written in Prakrt
just as the Buddhist Pitakas in Pili and the Brahmanical
Vedas in Sataskrt. The Jaina Agamas like the Buddhist
Pitakas contain the sermons of their founders. They were later
on codified by their trusted desciples into the language of the
people just for the larger benefit of the masses. Thus the
original Sacred Books of both the Jainas and the Buddhists
were written in Prakrt, i. e., Ardhamagadht and Pali respecti-
vely. Being missionaries, their mission was to interest not
only the intellectuals but the common people and hence they
used the language of the common man. The Jaina Agamas
accord a very respectable position to Ardhamagadhi by calling
it not only the language of the ‘Aryans®! but also of the celestial
gods?, The Buddhist Typitakas enjoin upon their followers to
use the local dialect of the people® for the propagation of
their sacred teachings. This was nothing but a legitimate pro-
test against the touch-me-not attitude of the Vedic scholars
who would never descend down from their ivory tower of

1. Bhagavati Sttra, V. 5. 4.

2. Prajnapana Sitra, 1.

3. Chulla-Vagga-Khuddaka-Vatthu-Khandha-Buddha-Vacha-
pa-Nivrtti,
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Sarhskrt language and on the other hand they would look
down upon the use of these languages of the people for impar-
ting religious instructions. Prakrt and Pali were declared to
be the languages of the outcastes or Mlechchhas.r This shows
their regard for maintaining the so-called cultural purity by
the priestly order to ensure their monopoly for ever. To be
impartial, we cannot deny that there was some amount of
animosity among the Jainas and the Buddhist scholars against
the use of Sarhskrt language at least at the critical stages which
is amply reflected in the painful sight of some of Pali and
Prskrt scholars maintaining linguistic isolationism as a result
of which they remained unaware of the Indian heritage as
depicted in Samskrt language and literature. The Bhikkhus of
the Hinayana cults of Buddhism in Burma and Ceylon are
examples of such isolationism. Similarly, many eminent scho-
lars of Sarhskrt of that age remained unaware of the growth
and development of ideas in the field of Pali and Prakrt
languages. The cause of this linguistic animosity was also
unhealthy religious rivalries which are demonstrated into the
literature of the 7th and 8th centuries A. D. All these factors
went to retard the growth of cultural synthesis in India at-
least for some time.

In this respect, the Jaina tradition has been rather liberal.
Down from the days of Arya Raksit ( 2nd Century of Vikram
Samvat ) and Uma Swamst ( 3rd Century of V. S. , there has
been equal interest in Prakrt and Saimskrt so much so that
both these languages became the common and combined
treasures of the Jaina. Naya, the Jainas have adopted other
regional languages also like Kannada and Tamil in South
India, Gujarati and Maratht in Western India and even Hindi
in Central India for the propagation of their religious teachings
or literary pursuits.

1. No Mlechchhaitavai Napabhasitavai — Mahabhasya of
Patanjali, p. 49.
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Pt. Sukhalalji* has divided the entire extent of Jaina philo-
shophical literature broadly into four periods beginning with
the Agamic period. Not withstanding the differences in the two
tradition of Digambaras and évetﬁmbaras, the Jainas gene-
rally agree that the Agamas constitute the inspired wisdom
of Lord Mahsvira?, when he attained perfection and Omni-
science. The sermons were later on codified by his chief disci-
ples called Gacadharas. According to the Jaina tradition,
there are only two types of persons, who are qualified to
know the secrets of religion—the Omniscient ( Kevalin ) who
directly perceive everything of all places and of all times.
Then there is another class of persons who understand the
meaning and significance of sermons indirectly, i. e, through
the lectures or sermons by the Kevalins themselves. They
are called Sruta Kevalins. Acarya Yati Vrsabha has given
the chronological account of the Missionary ( Acarya ) tradi-
tion of 683 years after the Nirvapa of Lord Mahavira having
3 Kevalins, S Sruta Kevalins, 20 different orders of Acaryas.?

According to the Svetambara tradition®, the last compila-
tion of the Agamas had been done at Valabhi after 980 years
of the death of Lord Mahavira at the time of Devardhi,
however the compilations of some of the Agamas were done
at Pataliputra also which was after 250 years of Lord Mahavi-
ra’s death. The Agamic literaure is vast and stupendous,
comprising of 12 Angas, 12 Upangas, 4 Malas, 2 Chulikas

1. Sukhalal Sanghavi, Darfana Aur Chintana ( Ahmedabad,
1957), p. 362.

2. Kailash Chandra Sastri, Jaina Dharma ( Kashi, 2475
V.N.), p. 254.

3. Mahendra Kumar Acszrya, Jaina Darsana ( Kashi,
1955 A. D.), p. 16. He says that Harivania Purapa,
Jayadhavala, Adi Purapa and Srutavatara also support
it. see Preface to Jayadhavala, Volume I, pp. 47-50.

4. Dalsukha Malvania, Jaina Daréanika Sahitya Ke ¥ikas K1
Ruparekha ( Varanasi, 1952), pp. 1-4.
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Sutras, 6 Cheda Stutras, 10 Prakirpakas etct. The commenta-
tion on these Agamas are called Niryuktis and Bhasyas, which
are in poetry style and those in prose style are called Caruis.
Available Niryuktis, are said to be compositions of Bhadrabzhu,
the Second, which contain subtle philosophical discussion on
the problems of existence of soul, analysis of knowledge and
meaning etc. The Bhasyas contain the fuller accounts of all
subjects. Sanghadas Gapgi and Jinabhadra are the two famous
Bhasyakaras. Jinabhadra was a versatile genius, who has written
practically on all subject under the sun. Sanghadas Gagi has
limited himself to the task of dealing with the problems of
epistemology and the ethics of the Jaina Sadhus. Among the
Cirnikaras, Jinadasa Mahattara is a notable figure. Ciirgis are
shorter commentaries in prose on the pattern of Jatakas. In
Saiskrt, the oldest commentaries of the Agamas is of Acarya
Haribhadra ( 757-857 V. S.), next to whom are Silanka Siri
(8th Cent. V. S.) and Sanghacarya, Abhayadeva and Malla-
dhari Hemacandra and last but not the least Malayagiri. All
these scholars wrote their commentaries in Sarhskrt and Pra-
krt but they were so vast and deep that shorter commentaries
in the languages of the people was considered essential. Hence,
we find the composition of many Primers and Beginners in
regional languages like Taba in Gujarati. Acirya Dharma
Singh is said to be an important author of such Beginners and
Primers.?

According to the Digambara tradition3, all the old Agamas
are said to have lost except the 12th called Drgtivada. They
regard Bhadrabshu as the last Sruta Kevali, with him out of
14 Purvas, 4 were lost. After Bhadrabahu, the different Acaryas
became the teachersof 11 Angas and 10 Parvas and the pro-
cess of disintegration continued up till 683 years after Mahs-
vira’s Nirvapa. An important Ac4arya named Dharasena initia-

1. Dalsukha Malvania, Jaina Darsanika Sahitya ka Singhavalo-
kana ( Kashi, 1949 ), pp. 2-3.

2. Ibid, p. 6.

3. Kailash Chandra Shastri, Jaina Dharma, p. 255.
2
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ted his two most able disciples, named Puspadanta and Bhita-
bali into the Agamas, who later on compiled the Sermons in
the form of a monumental epics of religion called, Sat-khapda-
gama in Prakrt. A contemporary of Acarya Gugabhadra com-
piled Kasaya-Pahuda upon which Yati Brsabha wrote a comm-
entary in Prakrt after he learnt it from Arya Mansku and Na-
gahasti. There are quite a few commentaries on these two
monumental treasures—Satkhandagama and Kasaya-pahuda.
The last of the commentaries on Satkhandagama called Dha-
vali is by Virasena, which comprises 72 thousand verses. The
commentary on Kasaya-pahuda, called Jayadhavala is equally
monumental having 20 thousand verses written by Virasena
and 40 thousand added by his disciple Jinasena. The final por-
tion of the Satkhandigama is called Mahabandha which has
41 thousand verses. This has been composed by Bhiitabali
himself. Fortunately, all those three monumental Agamas are
treasured at Mudabidri’s temple library. Acsrya Nemichand
Siddhanta Sastri Chakravarti of the 10th century was supposed
to be an authority on'these three Agamas. He had composed
Gommatasara and Labdhisara to give the essences of these
Agamas. Todaramalahas written commentaries upon Gommata-
siara and Labdhisara in Bhasa. Acarya Kunda-kunda’s Samaya-
sira, Pravacanasira, Nivamasara and Paficastikaya-sara are
in acknowledged Prakrt works which are regarded as good
as the Agamas by the Jainas. Jainacirya Umaswati wrote
Tattvartha-Satra, which is regarded as the Veritable Bible
of the Jainas by both the sects. The legend of the propa-
gation of Jaina religion rests with the Tirthankars and their
disciples called eleven Ganadharas, who are said to have con-
verted a community of 4411 Sramapas! from whom the entire
Jaina community has grown.

2. The Contribution of the Agamas

The Validity of Scriptural Knowledge—Except the Carvakas,
all systems of Indian Philosophy admit the validity of scriptural
knowledge. In the Vedic tradition, the Vedas which are

1. Kalpa-Sitra, p. 285,
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regarded as impersonal, constitute the highest authority of
religion. In the tradition of the Sramanic culture of Buddhism
and Jainism, the authority of scriptures rests with their
prophets, who are supposed to be Omniscient as well above all
desires and aversions. In the Jaina tradition, the validity of the
scripture is accorded at par with direct perception® since the
scriptural knowledge is knowledge gained by the Omniscient
being, who has directly perceived the reality. Thus scriptural
knowledge is also definite and indubious like the omniscient
knowledge. This is admitted by Samantabhadra in his Apta-
Mimarmsza2. It should alsobe noted that the knowledge and
practice of Scriptures (Agamas ) also leads to the attainment of
Kevala-jiiana, so as to the knower of the Srutas are called Sruta-
kevalin. Anybody and everybody cannot be Sruta. In order to
be a Sruta, he must fulfil the conditions of becoming desireless
( Vitarzga ) and he must destroy the Karmas which obscure the
real nature of Sruta.s Only then, such a Scriptural knowledge
serves like the bliss.*

According to the Vedic tradition, the Vedas manifest
their own validity. Words used by us, according to them,
denote things that can be cognised by other means of know-
ledge, and, if we cannot know them through other means,
then those who utter them must be of unquestionable autho-
rity. So non-Vedic utterances cannot possess any inherent
validity.? According to Prabhakara, such non-Verbal know-
ledge is of the nature of inference because only the verbal
cognition of the Vedasis strictly verbal.® The Vedic thin-
kers adopt the doctrine of impersonate authorship perhaps to

1. Gommatasara ( Jiva-Kzapda ), Gatha 368; Tattvartha-Sloka-
Varttika, I. 9. 20.

2. Apta-Mimamsa, Sloka 105.

3. Tattvartha-Sloka-Varttika, 1. 20. 2.

4. Kunda-kunda, Daréan pihuda, Gathi, 17.

5. Parthasirathi Miira, éastra-dipikﬁ, p. 53.

6, Silﬁnka, Prakaragpa-Paficika, p. 83,
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maintain its infallibilityl, because a person is liable to many
defects. However, in order to prove the impersonal author-
ship of the Vedas, the Vedic thinkers; especially the Mimarm-
sakas introduce a mystical theory of the eternality of the
Vedas. They hold that the relationship between the word
and its meaning is natural and not created by convention.
The purpose of the Mimarmsakas in rejecting the authorship
of the Vedas to Gods is because God, who is incorporal, has
no organs of speech and hence he cannot utter words, and if
He assumes the human form, then He is subject to all the
limitations of material existence and hence his utterances will
not be authoritative. Then there is no tradition of divine or
human authorship of the Vedas. If it is said that the Vedas
are human compositions because names of saints and seers
occur, it may be said that the hymns deal with the eternal
phenomena of nature and the names of persons have only
symbolical significance and not any historical significance,

In tracing their Agamas to the utterances of Lord Maha-
vira, the Jainas have a more secured position. Firstly, since
Mahavira is Omniscient ( Kevalin ) what he says must be
true. Since, he is above desires ( Vitaraga ), what he says is
free from any subjective prejudices. Lastly, since he is com-
passionate, what he says is for the benefit of the people. Thus
the Jaina theory of scripture as the sermons of Lord Mahavira
is more intelligible and rational. The adherence of one’s
faith in the personality of Lord Mahavira gives a religious
colour. Lastly, such a theory of scripture having its source in
the personality of a realised man raises the dignity and status
of man to the status of God. Omniscience is not divine but
human. It requiresa Sadhana. Thus the Jaina doctrine of
Agamas sets up everything in real and historical context, while
the explanation of the impersonality of the Vedas is rather
vague and ambiguous. However, it looses at one place—by
treating the Vedic authorship as impersonal, it implies that
itis perhaps very-very old and ancient because a person s

1. Kumarila Bhatta, Sloka-Varttika, II.
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after all a historical event. Here the Jaina reply is that since
the truth contained in the Agamas are one, eternal and perma-
nent, it is as old as anything. The objects of the knowledge
are the one and the same for all. Hence their cognition is
neither new nor old. Hence, there is an argument in the teaching
of all Arhatas.l In this sense, the teachings are eternal and
universal and hence impersonal. Thus, the line of demar-
cation between personal and impersonal authorship of the
scripturc gives way to a reconciliation. A prophetic utte-
rance, in the sense, it is eternal and universal, is impersonal;

however, since it comes from the mouth of a historical person,
it is personal.

Agama and its Interpretation — The statement of a trust-
worthy person is said to be Agama. Otherwise, words them-
selves are inert, lifeless and even ambiguous. Hence, the
validity of Sabda rests with the person who uses them. Hence,
the interpretation of the Agamas depend both upon the
Speaker and also upon the Audience. So far, the speakership
of the Agamas is concerned, it is held to be the direct sermons
of the Omniscient Lord, which have been compiled and
codified by their chief disciples called Gapadhara.2 So far
the interpretation of the Agamas from the point of view of
the audience is concerned, it should be clearly noted that a
certain amount of intellectual ability and moral preparation
is needed for the appropriate grasp of the subject matter. In
absence of such a preparation, the same Agama admits of
different and even conflicting interpretations about one and
the same subject, like the different interpretations of the
Brahma-Sttra and the Bhagavad-Gsta The Jaina Agamas
are the sermons of the Tirthankaras which have been corre-
ctly reported by the Sruta-kevalin and the Gaypadhara, who
are also supposed to be omniscient and also above all desires
of love and hate, hence the validity of the Jaina Agamas is

1. Acaranga-Siitra, 4. 125; Sitra-krtanga, 2. 1. 15, 2. 2. 41,
2. Avadyaka-Niryukti, G, 192 and Nandi-Satra, G. 40,
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doubly raised because both the Source as well as the Course
of the Agamas are pure.

The Place of Samayika — There are three distinctive contri-
butions of Jainism to Indian Culture — Equality ( Sama ),
Self-control ( Sama) and Dignity of labour ( Srama ).
Equality or Samayika issaid to be the heart of Jainism. In
the Jaina religious scripture, Dvadadangi or in the 14th
Purva,2 the place of Samayika is the first and foremost
among the six daily duties. Without the practice of Samayika
or equality, there is no hope for any religious or spiritual rea-
lisation. When a householder accepts the Jaina religion, he
solemnly pledges to abide by the principle of equality.? The
whole of Videsavaéyaka-bhasya of Jinabhadra Gani is an
exposition of this principle of Samayika. The three jewels of
Jainism, i. e., Right Faith, Right Knowledge and Right Con-
ductt depend upon the principle of equality. The Gita calls it
the inner poise or the evenness of mind ( Samatvam3 ), or
equal mindedness (Sama Cittatvam® or Samata” ) and
such a man who attains this is called seer with an equal eye
( Samadar$inah® or Sarvatra-sama-darfana®). This princi-
ple of equality must be reflected both in thought and action.
In thought it is the principle of Anekanta, in action it is the
principle of Ahimsa.

(@) Anekanta — Anckanta is the application of the princi-
ple of equality in the sphere of thought. Thus itis not a philo-

1. Sukhalal Sanghavi, Jaina Dharma ka Praga ( Kashi,
1952), p. 2.

2. This is called the Acaranga Siitra.

3. Karemi Bhante Samayeam,

4. Umaswami, Tattvartha-Satra, 1. I,

5. Bhagavad-Gita, 11. 48,

6. Ibid, XIIL 9.

7. Ibid, X, 5.

8. Ibid, V. 18.

9. Ibid, VI. 29,
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sophy but a philosophical standpoint just as there is the Advai-
tic standpoint of Sankara and the standpoint of the Middle-
path of the Buddhists. Anekanta literally means non-absolution.
Though the Anekanta Period in Jaina philosophical literature
comes after the end of the Agamic period, the genesis of the
Anekantic idea is already present in the Agamic literature. The
famous Bhagavati Sutra refers to the important and intere-
sting dreams that Lord Mahavira had just before he had attai-
ned Keval-jiana. In one of the dreams, thereis reference to
‘multi-faced” or ‘multi-coloured’ ( citra-vicitral ) wings of
Pansakholi which symbolises the multi-faced reality,

The Buddhists also have their doctrine of Vibhajyavada or
‘conditional expressions’, which means that they discard one-
sided view ( ekansavada ).2 However, the Buddhists believed in
Vibhajyavada to a limited extent, where as the Jainas believe it
to the full extent, so that it was finally developed into the
Theory of Non-absolutism ( Anekantavada ).3 In Buddhism,
Vibhajya means division and Vibhajya Vyakarniya means ans-
wering a question by dividing. While the Buddhists attribute
the divergent attributes at the same time with regard to two
different things, the genius of the Jainas is reflected in attribu-
ting the different attributes in the one and the same subject, of
course, the contexts are different. This leads to the organon of
Sapta-bhangi and the multi-valued logic of Syadvada. Even in
the Vedast and UpanisadsS, the description of the reality
is in terms of contradictory attributes, like real and unreal,
mobile and immobile. Nasadiya Sukta, therefore, avoids to
describe the reality either as real or unreal.® Thus Anekanta
1. Bhagavati Satra, 16. 6.

2. Digha-Nikaya, Sangeet Paripama Sgtra No. 33,
3. Sutra-krtanga, 1. 14. 19, I 14. 22; Bhagavati Siitra, 7. 2.

270, 12. 2. 443, 25, 4, 1, 8, 72.

4. Rg-veda, 1, 164, 46,
5. Ifavasya Upanisad, 5; Taittiriya Upanisad, II.7; Brhadara«

wyak Upanisad, L. 21. 1; Chandogya Upanisgad, 6. 2,

6. Rg-veda, X. 129.
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seems to be a dynamic of thought-reconciliation, through
which we find an attempt at synthesis between apparently
contradictory attributes of eternality and non-eternality of the
world! or finiteness or infiniteness of the Jiva? or difference
or non-difference between the body and the soul.? Aneckanta
however, should not be understood to mean that reality is
contradictory. It simply means that it has innumerable number
of aspects and attributes which can be thoroughly compre-
hended only when we can put all of them together. This is ideal
of perfection, which can be attained only when we become an
omniscient. However, we can have the knowledge of one or
other aspect if we are free from prejudice and bias.Thus, on
the one hand it has its ideal of finality of knowledge, in reality
it aims at aspectal knowledge or naya.*t As a corollary, we have
to be cautious in our speech. Lord Mahavira explained every
problem with the help of siyavaya® or Syadvada. Absolu-
tism in speech and language is as bad as absolutism in thought.
The Agamic stress on Anekanta and Syadvada is due to its
great adherence to Ahirhsi. Anekantavada or Syadvada is
extension of the principle of Ahirhsz on intellectual level.
Jainas think that without non-violence in thought, non-violence
in practice is impossible.

(b)) Ahimsa — Ahimsa follows as a logical corollary from

the principle of Equality ( Samya ) of souls. The inequalities
_of physical and mental abilities are only accidental and they
are due to the Karmas. How, since ‘life is dear to all and
since everything has got life’, we have to accept the principle
of Ahirnsa as an important means of spiritual realisation. To
the Sramanic cult of Jainism, the means are as important as
the ends. Our end is no doubt self-realisation or Moksa, Now,

1. Bhagavats Sutra, II. I, IX. 6; Sutra-kytanga 1. 4. 6.
2. Bhagvati Siatra, I1. 1. 90, IX. 38. 7, XIII. 4. 481.

3. Tbid, XIIL. 7. 495, XVIL. 2.

4, Ibid, VIL 2, 273,

5, Sukhalal Sanghvi, Jaina Dharma K3 Prana, p. 2.
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this self-realisation is impossible without the love of self and
this love of self is nothing other than Ahirhsa, since self resides
in everything. Jainism looks upon the whole world as filled
with life. Nothing is fallow or sterile, nothing is dead and
inert. What to speak of living beings, even plants and every
portion of matter have got life. Hence, respect for life is a
spiritual act, it is a law of our being. If we forget it, life be-
comes well nigh impossible. ‘As we feel our pain, so we must
feel the pain of others’, says the Acaranga. The same truth is
stated in Dagvaikalika, where it is clearly said that ‘all beings
desire to live, none want to die’. All our religions accept Ahi-
msa as a virtue but Jainas have worked out a complete philo-
sophy of non-violence, hence here Ahirsa is more due to rati-
onal consideration than emotional as we find in Buddhism
and Christianity. The Jaina Ahirss, embraced the whole
universe and is not restricted to humanity. There we can find
that Advaita Vedsnta and others admit oneness of soul and

practically removes the ground of mistrust and violence, which
are the result of duality.

Nivarttaka Dharma — Ahimhsa together with Aparigraha
constitute the cthical wholeness of self-control or self-restraint
in social relationship, self-control is the foundation of a higher
moral life as in individual life, it is the basis of higher spiritual
life. Except for the Mimasisakas, who believe in heaven etc.
all the Vedic and non-vedic systems adopt Moksa as the
Summum Bonum of life, which is a state of cessation of the
wheels of existence. It is happiness ( Sreya ) rather than pleasu-
re ( Preya ) which is the goal of life. Thus self-purification
( Atma-Suddhi ) and not the acquisition of any earthly or
heavenly pleasures, which is the aim of life. The obstacles in
the forms of delusion, ignorance and craving must be rooted
out by practising the ditferent vows or Vrargs, throughout life,
Hence, the importance of a realised soul rather than some
mysterious agency is emphasised. In short, all these constitute
the Nivaritaka Dharma or world-withdrawing religion, which is
said to be the heart of Jainism. It is bound to be individualis-
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tic, world-withdrawing and self-negating. Emphasis on renunci-
ation, asceticism, penances etc. in the account of Sadhana given
in the Acaranga is literally soul-stirring. Like Buddha, Maha-
vira also presented a gloomy picture of the world, ‘The Jiving

world is afflicted, miserable’ — thus begins the second lecture
of the first book of Acaranga.
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Chapter Three

FROM NESCIENCE TO OMNISCIENCE

(1) Soul : The Basis of Science, Nescience & Omniscience

By overthrowing rational psychology in his ‘Critique of
Pure Reason’®, Kant has disproved the very existence of the
soul and thereby the doctrines of the immortality and simpli-
city of it. But what he lost in the ‘Critique of Pure Reason’,
he regained them in the ‘Critique of Practical Reason’. Lord
Mahavira presenting the Parva-paksa in the Vifesavasyaka
bhasya? comes to the conclusion that the soul does not exist,
but in the Uttar-paksa, refutes all the arguments of the
opponents and successfully establishes the existence of the
soul. Eminent psychologists of today have been finding
themselves helpless to do away with the hypothesis of the
soul. “Modern man (is also ) in the search of a soul.”3
““The reality of self is obvious to the Introspectionist as the
reality of the organism is to the Behaviourists.””* James
supports it and his pupil, Calkins comes out strongly for a
‘psychology of selves’. Stern, Dilthy, Spranger and Allport
have been endeavouring to build up a ‘science of perso-
nality’. ‘The theory of soul holds that the principle of consci-
ousness must be a substantial entity, psychic phenomena
are activities, and the activity is possible unless there exists
an agent. Therefore William James regards its admittance
‘to be the line of least logical resistance’. Calkins holds that
the self, far from being a metaphysical concept, is an ever
present fact of immediate experience and fully worthy to be

1. On paralogism of Reason in the transcendental dialectic.
2. Gatha : 1552 ( Ya$ovijaya Granthamala No. 1).
3. Jung’s : Modern Man in Search of a Soul, Kegan Paul.

4. Woodworth, R. S. : Contemporary Schools of Psychology,
pD. 241-242,
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made the central fact in a scientific psychelogy.? Hukxley,
Spencer and even Darwin have likewise admitted that the
materialistic hypothesis involves grave philosophical errors.?

In fact, nothing would be simpler than to start with sensa-
tion, which is as simple as simplicity, hence it is bound to be
indivisible affection which does not imply a reflection even,
Naturally, the subject of such sensations must then be a simple
substance, “The ancients employed the term ‘should’ to indi-
cate their conceptions of a knowing substance that was partless
and indestructible and therefore immortal.”’8 Words* abound
with references to the arguments for the existence of soul. It
is due to the soul that a body appears to be living, the soul
itself being the principle of consciousness.® Udyotkara®, the
famous author of Nyaya-Varttika, therefore observes that
there is practically no un-unanimity regarding the existence
of soul.

(2) Soul: Its Characteristics

Indian philosophers are agreed about the nature of the
soul as possessing consciousness. Even the Carvakas regard
Atman as Consciousness, which is a byproduct of the material
body.” The Buddhists® also accept this position, with little
difference, However, Jainism is very emphatic about the chara-
cteristic of soul as consciousness®, which consists of jiifina and

1. Mehta, M. L. : Jaina Psychology, p. 190.

2. Nahar and Ghosh : An Epitome of Jainism, p. 273.

3. Jaina, C. R. : Jaina Psychology, p. 3.

4. Viesavadyaka bhasya, Gathaz 1532, 1538; Prameya-kamala-
Martanda, p. 114 and éastra-varta-samuccaya, p. 44,

5. Kulkarni, P. G.: ‘The Jaina Concept of Soul’, Journal of
Philosophical Association, Vol. III, No. 11-12, p. 63.

6. Malvania, D. S. : Atma-Mimzinss, p. 34.

7. Caitanya — Viéista deha-eva-atma.

8. Visuddhi-magga of Buddha-ghosha, XIX. 23.

9. Cf : Sarvartha-Siddhi, 38; Dravya-Sangraha by Nemi-
chandra, 2; Pravacana-sara of Kunda-kunda, II, 80; Nyaya-
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dardana ( knowledge and intuition ). In the Tattvirtha-Siitra?,
the term for Cetana is given as Upayoga2 which includes bliss
and power besides cognition and intuition. So very Jiva, in
its natural condition possesses ‘four-infinities’.

(3) Karma : The Material Basis of Bondage

So infinite cognition, intuition, bliss and power belong to
the soul in the state of perfection. But the mundane souls are
infected by something foreign, which obscures their natural
faculties. This foreign clement is known as Karman. The
Jaina conception of Karman is not ‘action’ or *deed’ as it
etymologically means; it is an aggregate of very fine imper-
ceptible material particles. This Doctrine of the Material
Nature of Karman is singular to Jainism alone; with others
karma is formless. The Jainas regard karma as the crystalised
effect of the past activities or energies. But they argue that
“in order to act and react and thereby to produce changes'in
things on which they work, the energies must have to be
metamorphosed into forms or centres of forces.”3 Like begets
like. The cause is like the effect. “The effect (i.e. body)
is physical, hence the cause (i. e. Karma ) has indeed a physi-
cal form.”* But unless Karma is associated with the soul,
it cannot produce any effect, because karma is only the
instrumental cause and it is the soul which isthe essential
cause of all experiences. Hence the Jainas believe in the
Doctrine of Soul as the Possessor of Material Karma.5 But
why the conscious soul should be associated with the uncons-
cious matter ? It is owing to the Karma, which is a substantive

Stitra of Gautama, 72; Paficastikaya-sara of Kunda-kunda,
I. 27; Sarvartha-Siddhi, p. 163; Purusartha-Siddhyupaya, 9.

1. Tattvartha Satra, XIV. XII1. 8.

2. Upayoga means ‘active consciousness’ and Labdhi means
‘dormant conscience’.

3. Nahar and Ghosh : An Epitome of Jainism, p. 317.

4. Cf : Outlines of Jaina Philosophy by M., L. Mechta, p. 63;
Nyaya-Viniécaya-Vivarana, p. 292.

5. Outlines of Jaina Philosophy by M. L. Mehta, p. 61.
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force or matter in a subtle form, which fills all cosmic space.
“The soul by its commerce with the outer world becomes
literally penetrated with the particles of subtle-matter.””?
Moreover, the mundane soul is not absolutely formless,
because the Jainas believe in the Doctrine of Extended Cons-
ciousness, like the Doctrine of Pudgala in Buddhism and the
Upanisads? and also to some extent in Plato and Alexander.
While the Samkhya-Yoga, Vedanta, Nyaya-Vaidesikas and
the Buddhists kept consciousness quite aloof from matter,
the Jainas could easily conceive of the inter-influencing of the
soul and the Karmic-matter, hence the relation between the
soul and Karma became very easy. The Karmic matter mixes
with the soul as milk mixes with the water or fire with iron.
Thus the amvirta karma is affected by miirta karma as consci-
ousness is affected by drink and medicine. This is the relation
of concrete identity between the soul and the Karma.

Without the Karma Phenomenology, the diversity of the
variegated nature and the apparent inequalities among human
beings and their capacities remain unexplained. Kaslavsda
( Temporalism )3, Svabhavavada ( Naturalism )4, Niyativada
( Determinism )53, Yadrcchavada (Fortuism )8, Ajfianavada
and Sarhsaya-vida ( Agnosticism and Scepticism ) 7, Bhauti-

1. Radhakrishnan, S : Indian Philosophy, Vol. I, p. 319,

2. Svetadvatara Upanisad, 1. 16; Katha Upamsad Iv. 12.
Chiandogya Upanisad, I1I. 14, 3.

3. Atharva-veda, XIX. 53-54; Mahabhsrata ( $anti-parva )
chapters 25, 28, 32, 33; Nyaya-Siddhanta-Muktavals,
Karika 45.

4. Buddha-carita by Kogsambi, p. 52; Bhagavad- Gxtq V. 14,

5. Buddha-carita, p. 171; Digha-nikaya, I.2; Rhys Davids,
Dialogues, Part II, p. 69.

6. Nyaya-Sitra of Gautama, IV. I. 22; Nyaya-Bhasya of
Vatsyayana, IIL. 2. 31; Mahabharata (éﬁnti-parva) 33, 23,

7. Buddha-carita, p. 178; Sutra-krtanga, 1. 12. 2.
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kavada ( Materialism ) and Mays-vada ( Illusionism )3
fail to satisfy us. Karma is the basis of Jaina psychology and
the key-stone supporting edifice of the Jaina ethics.

( 4) The Concept of Nescience

The link between the spirit and the matter is found in the
Doctrine of the Subtle Body ( Karma-Sarira or Linga-éarfra )
a resultant of the unseen potency and caused by a Principle of
Susceptibility due to Passions and Vibrations. The Doctrines of
Constitutional Freedom of the soul and its Potential Four-fold
Infinities means that the Soul is intrinsically pure and innately
perfect. . It is due to Karma that it acquires the conditions of
nescience. Nescience is opposite to science or knowledge, i. e.,
through nescience we see reality not as it is and hence we are
deluded and misguided. This Ignorance or Nescience is the
“force which prevents wisdom shining from within, that is that
which holds it in latency.”® The relation between the soul and
the non-soul is beginningless and is due to nescience or avidya%,
otherwise called Mithyatvas, Ajiiana®, Mithya-Jfiana?, Vipary-
aya®, Moha?, Darfana-mochal0,Avivekall, Malal? and Padal3

. Digha-Nikaya, 1. 2.

. Brahma-Sitra ( Sankara-bhasya ), III. 2. 38.

- Key of Knowledge by C. R. Jaina, p. 743.

. Yoga-Darsana, 1. 24; Vaidesika-Sttra, XIX. 2. 10; Katha
Upanisad, I. 2. 5; Brahma-Satra ( Sankara bhasya )» I L
1; Samyutta Nikaya, 11, 17. 7-15,

. Sthananga-Satra, X. 1, p. 734.

. Samaya-Sara of Kunda-kunda, II. 92,

. Nysya-bhasya of Vatsyayana, IV. 1. 3.

. Sarmkhya-Karika of [4warakrspa, Karika 47, 48; Pradasta-
pada-Bhasya, p. 538.

9. Nyaya-Sttra of Gautama, IV. 1. 6.

10. Samaya-prabhrta of Kunda-kunda, 25-27,

11. Sarmkhya-Sttra, VI. 2,

12. Sat-ratna-sangraha, p. 36.

13. Ibid, p. 38.
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etc. in different schools of Indian Philosophy. They are respon-
sible for the worldly existence, or bondage, which is deter-
mined by the nature ( Prakrti), duration ( Sthiti ), intensity
( Anubhava ) and quantity ( Pradefa ) of karmas, Jivas
take matter in accordance with their own karmas because of
self-possession ( Kasaya ). This is known as bondages2, the
causes of which are Delusion ( Mithya-drsti ), Lack of Control
(Avirati ), Inadvertence ( Pramada ), Passions ( Kasaya )
and Vibrational-activites ( Yoga ).3

The Jaina term for avidya is mithyatva, which is divided
into categories and sub-categories differently. According to
Umaswams,® it may be divided into abhigrahita and
anabhigrahita; according to Pajyapada Devanandi3 it may
be divided into Naisargika and Paropdesapirvaka, the last
again sub-divided into four sub-classes. According to Kunda-
kunda delusion ( moha) may be divided into Mithyatva,
ajfiana and avirati®; according to the Fourth Karma Grantha,
mithya-darfana is divided into — abhigrahika, anabhigrahika,
abhinivesika, samasvaika and anabhoga.” However, the most
popular division is of Pijyapadas-ekanta, viparita, vainayika,
saméaya and ajfiana with their numerous sub-division. The
five-fold causes of bondage is sometimes reduced to two or

1. Tattvartha-Sutra, VIII. 3; Dharma-karma-abhyudayam,
XXI. 108; Paficastikaya-sara of Kunda-kunda, V. 148;
Karma Grantha, V. 96; Vardhamana Puripa, XVI. 45;
Dravya-Sangraha by Nemichandra, 33; Adhyatma-
Kamala-Martanda, IV. 7.

2. Tattvartha-Sutra, VIII. 2.

3. Tattvartha-Satra, VIII. 1; Dravya-Sangraha by Nemi-
chandra, 30; Sarvartha-Siddhi, pp. 374-375.

4. Tattvartha-Sgtra, VIII. 1.

5. Sarvartha-Siddhi ( on Tattvartha-Sstra, VIIIL 1), p. 375.

6. Samaya-sara of Kunda-kunda, 89.

7. Karma-Grantha, 4. 51.

8. Sarvartha-Siddhi, VIII, 1,
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three ( mithya-daréana, kagiya and yoga or simply kagiya
and yoga ) or four.® 1In short, nescience or mithyatva is
at the root of all evils and the cause of worldly existence.
The Jainas do not like to bother about its whence and why.
It is coeval with the soul, hence eternal and beginningless.
Both the questions of the Self and Nescience are accepted as
facts on the basis of uncontradicted experience. As the
bondage is determined by the karmas, the nature of bondage
is determined by the nature of karmas. There are eight funda-
mental varities2 of these karmas, i. €., jiianavaraniya, darsana-
varaniya, vedaniya, mohaniya, ayu, nama, gotra and antardya
with their different sub-divisions.? Vidyananda Swami in his
Tattvartha-Sloka-Varttikat says that as Right Attitude, Right
Knowledge and Right Conduct constitute the path to libera-
tion,5 the anti-thesis of this Trinity, i. e.,, Wrong Attitude,
Wrong Knowledge and Wrong Conduct must lead to the
bondage. If the very outlook is wrong, one cannot eéxpect right
knowledge and there cannotbe right conduct without right
knowledge.® There is close relation between Knowledge
and action. Conduct is the fulfilment of knowledge.”
Theory without practice is useless as practice without theory is
blind. Knowledge enlightens, penance purifies and restraint

1. Tattvartha-Siitra, Bhasya by Phulchanda Siddhanta Shastri,
pp. 367-368.

2. Adhyatma-Kamala-Martanda of Kaviraja Malla, IV. 2,
p. 89.

3, Tattvartha-Sutra, VIII. 4; Karma-Grantha, I. 2; Dravya-
Sangraha by Nemichand, 31; Praamarati prakarapva of
Umszswati, 34.

4. Mehta, M. L. : Outlines of Jaina Philosophy, pp. 135-138,
p. 146 (5,9, 2, 28, 4, 103, 2 and 5 divisions ):

5. Bhasya on Tattvartha-Sttra, I, 1, p. 72,
6. Tattvartha-Sutra, 1. 1.
7. Uttaradhyayana-Sttra, XXVIII. 30.
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protects.! Even after attaining tattva-jfiana, the soul remains
embodied for sometime to enjoy the fruits of its past saficit
karmas.2 So on the psychological grounds, the Jainas reject
the metaphysical position of all those who subscribe to the

Doctrine of Unitary principle (i. e., Wrong knowledge alone )
as the cause of the bondage.

( 5) The Concept of Omniscience

Definition and Analysis—Ominiscience or Keval-Jfiana is
a kind of direct but extra-sensory perception, ‘the perfect
manifestation of the innate nature of the seif, arising on the
complete annihilation of the obstructive veils,”3 which is
gained by the destruction of Deluding, Knowledge obscuring,
Belief obscuring and Obstructive Karmas,4 when the soul
is free from all karmic-matter owing to the non-existence of
the causes of bondage and to the shedding of all karmas,s
the subject-matter of which is all the substances in all their
modifications at all the places and in all the times.® Nothing
remains unknown to the omniscient.”

On analysis of the concept of ominscience, we have to
decide whether he is human or divine or both; whether the

1. Viéesavadyaka-bhasya, Gatha 1126, 1158.

2. Tatia, N. M., Ibid, p. 150.

3. Cf : Samkhya-Karika of I$wara Krsna, 67; Yoga-Daréana,
1V. 30; Nyaya-Satra, III. 2. 19; Vaisegika Upaskar, V. 2.
19; Dialogues of the Buddha II, p. 132; Tattvartha-Sttra-
Varttika, p. 72; Vedanta-Sara ( Niklinanda’s translation )
Sloka 217.

4, Pramaga-Mimarsa of Hemachandra, 1. 1. 15; Sthananga-
Siitra, 2. 26.

5. Tattvartha-Sdtra, X. 1.

6. Ibid, X. 2.

7. Ibid, I 30. Cf: Jaina-Tarka-bhigi of Yadovijaya, 21;
Pramapa-Naya-Tattvaloka, 2. 22; Avaéyaka Niryukti, 77;
Niyama-sar a, 15.
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knowledge of an omniscient is simultaneous or successive;
whether the power of omniscience is potential or actual;
whether an omniscient knows all the objects or simply the
most important objects; and whether he knows the past and
the future asthe present or as the past or future. To the
Mimarmsakas! the term omniscient may either mean ( 1) the
knower of the term ‘omniscience’ or ( 2 ) complete knowledge
of one thing such as oil or ( 3 ) knowledge of the entire world
in a most general way or (4) perfect ‘knowledge of one’s
own respective scriptural matters or ( 5 ) simply knowledge of

respective things through the respective Pramanas as far as
possible.

( 6) Historical Development and Comparative Estimate of the
Concept of Sarvajiiatva

The germinal concept of omniscience can be traced back
to the Vedas where Varuna sits looking at all. In the Upani-
sads, the state of omniscience is the state of bliss or Turtys-
vastha. He who knows Brahman, knows everything. Atman
being known everything is known.2 Hiragyagarbha is
Sarvajiia.® Likewise in the Vedanta, the Brahman alone,
who is one without a szcond*, is omniscient. In Buddhism,
omniscience is granted to the Buddha. True to their non-
metaphysical attitude, they do not bother about each and
everything5, but only about their Four Noble Truthss,
and their own religious observances etc. Prajiakargupta?

1. Tattvartha-Sitra-Bhagya, 1. 47, 1. 51.
2. Sanghavi, Sukhalalji : Jiana-Bindu-Paricaya of Yajlovijaya
(Jnana-mandala, Kashi, V. S. 1998 ), p. 45.
3. Macdonell, Vedic Mythology, p. 226.
. Brhadaragyaka Upanisad, 4. 5. 6.

5. Chandogya-Upanisad, 6. 23; Aitareya=Upanisad 1. 1. I;
Praina-Upanisad, 6. 3. 4; Mundaka-Upanisad, 1. 1. 9;
Sankara Bhasya ( Brahma-Sitra ) 2. 1, 22,

. Chandogya Upanisad, 6. 2. 1.

7. Pramana-Varttika, 1. 33, 353,
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in his commentary on Dharamkirti’s work has established the
trio-temporal-spatial omniscience of Sugat and that state is
attainable by any man free from attachment and taints.
Santaraksita? supports this. In idealistic schools of Buddhism
like Sunyavada and Vijaianavada, the Concept of omnisci-
ence comes very near to that Upanisadic monism where all-
knowledge amounts to self-knowledge. However to the
Buddhists, who subscribe to the Doctrine of Momentary
Stream of Consciousness, the fact of omniscience, extending
to post and future becomes meaningless. The creating Iévara
of Nyaya school is ommiscient.2 Vaijesika regards God as
omniscient besides other Yogic-souls. Similarly, Alaukika
Pratyaksa of the Nyaya® school, Asamprajfiata Samadhi
of the Yoga%, Jivan-Mukti of Sarmkhya3 and Vedanta®
Turiyavastha of the Upanisads? and Radhakrishnan’s8
Religious Experience have very clear implications of omni-
science, although they partly encroach on the realm of religious
mysticism. According to the Nyaya-Vaisesika, omniscience
means knowledge of its seven principles, to the Samkhya it
implies intuition of 25 principles, to the Buddhists, it implies
the right knowledge of Paiica-skandhas, to the Vedantins it is
the knowledge of the Brahman and to the Jainas it will mean
the ali comprehensive-knowledge of the six categories. Excep-
ting the Mimamsakas® and the Carvakas all Indian systems
believe in the possibility of human omniscience, however, the

1. Pramzaga-Varttika, 1. 147-148.

2. Pramava-Varttikalankara ( Ed. Rahul Sankytyayana ).

3. Tattva-Sangraha, Sloka 3309, 3328-3329.

4. Upadhye, A. N. : Ibid ( Introduction, LXXVIII ).

5. Naya-bindu-tika, p. 15; Nyaya-mafjari, p. 103; Nyaya-

kandali, p. 195.
. Yoga-darsana, 1V. 29, III. 49.
. Sarnkhya-Karika of 1§varakrspa, Karika 67.
. Vedanta-sara, Sloka 217.
. Taittiriya Upanisad, IL 9.
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Sramayic culture insistence on human omniscience more than
others to grant infalliability to their prophets, because on
this depend the very life and death of their systems.?

In short, the Doctrine of Omniscience follows as the sine
qua non from the metaphysical, religious and psychological
view-points of each of the school. True to their realistic meta-
physics, the Jainas conceive of omniscience as purely human
and actual—a direct knowledge of all knowable of all places
and times.2 The Agamas and the logical treaties have equated

Sarvajnatva with Dharmajnatva.3 Later Jaina thinkers like
Samantabhadra4, Siddhasena®, Akalanka®, Haribhadra?,

Vidyanandi® have separated the concept of omniscience? from

the idea of religious experience.1® With Acarya Kunda-kundall
Sarvajiiatva is a dogma, a religious heritage, almost similar

to the Advaitic and Upanisadic emphasis on treating Sarva-

jiatva as Atmajiiatva. The names of other Jaina thiankers

such as Umasvami®2, Anantakirtil3, Patrakesar:14, Prabha-
1. An Idealistic View of Life, p. 84; Cf: Joad, C.E. M, :

Counter Attack from the West, p. 79.

2. Tattva-Sangraha, p. 844; Cf: Mimar'nsé-Sloka-Varttika,
pp. 110-112.

. Upadhye, A. N. : Ibid ( Introduction, LXXIX-LXXX ).

. Cf : Jaina, C. R.: Jaina Psychology, p. 6; Nyaya, the
Science of Thought, ch. XVIII,

. Satkhapdagama ( Payadianu ), 78.

. Apta-mimainsa, Sloka 5, 6.

. Sanmati-prakarapa, Kariks 2.

. Asta-Sati, Sloka 5, 6 ( Common on Apta-mimainsa ),

. Sad-daréana-Samuccaya ( fourth chapter ).

. Asta-Sahasri (common on Apta-mimarsd incorporating
Asta-Sati ) 5, 6.

11. Pravacana-sara  of Kunda-kunda ( Jiana-prakarapa );

Samaya-sira of Kunda-kunda ( Jiva-kanda ).

12. Tattvirtha-Sqtra.

13. Brhat-Sarvajia-Siddhi ( Manikya Granthamala, Bombay )

14. Pafica-Namaskara-Stotra,
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chandra?, Abhayadeva Sgri2, Rajadekhara3, Vadibh Singh
Stri#, Anantaksrtis, Mapikyanands®, Pujyapada Deva-
pands?, Santi Sari®, Yafovijaya®, Mallavadinl®, Vadi
Deva Siri'!, Nemichandra'2, Hemchandra!3, Mallisenal#%,
Dharmabhusapal?, Devendra Sgril®, etc. are relevant.

(7) Mimamsaka’s Objections and Their Replies

The Mimarsakas try to show that omniscience cannot be
established through any of the Pramfinas.17 It cannot be esta-
blished through Pratyaksa. Perception implies sense-object-
contact during the present time and in the case of Kevala-
Jiiana, this is lacking. To this, we can say that the question
of sense-object-relation is not always valid, because things
are beyond the power of senses. Such invisible things like
atoms, things or persons remote in time or things far beyond

1. Nyaya-Kumuda-Candra of Prabhacandra ( Manika cha-
ndra Jaina Granthamala, Bombay ); Prameya-Kamala-
Martanda of Prabhacandra ( Nirpaya Sagar Press,
Bombay ).

2. Commentary on : Sanmati-Prakaraga.

3. Syadvada-Kalika.

4. Syadvada-Siddhi.

5. Prameya-Ratnamali.

6. Parikga-Mukham.

7. Sarvartha-Siddhi.

8. Nyayavatara-Varttika-Vytti ( Singhi Jaina Granthamala ).

9. Jnzna-Bindu-Prakaraga of Yadovijaya ( Singhi Jaina
Granthamala ),

10. Nyaya-Bindu.

11. Pramagpa-Naya-Tattvaloka.

12. Dravya-Sangraha by Nemichandra.

13. Pariksa-Mukham of Manikya Nandji.

14, Syadvad-Matsjari.

15. Nyaya-Dipika.

16. Karma-Granthas ( Atmananda Jaina Granthamala ).
17. Mimarnsa-Daréana, I, 1. 4.
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(like the Meru hill ) became known as the object of direct
perception, just like the knowledge of existence of fire in hill
from the smoke is also the subject-matter of perception.t
Here we may be reminded of the researches in para-psychology
and extra-sensory perception including telepathy and clairvo-
yance. As for perception, we can say that only a type of
perception which claims to know all things of all times and
places, can definitely say that omniscient does not exist. But
if there is such a type of all-comprehensive perception it is
no other than the omniscience.2 Similarly, omniscience
cannot be established through Anumana, because we cannot
think of a relation of universal concommittance between the
Sadhya and the Hetu. Sabda Pramana also cannot prove it,
because there is no infallibility of the Agamic authority to
support it and the fallible Agamas are either created by
omniscient or non-omniscient. Now, if it is through omnisci-
ent, there is the fallacy of circular reasoning® and if it is
through non-omniscient, there is fallacy of Contradiction.*
Upamana® also cannot establish this, because it works on
the basis of imperfect resemblances between two instances, but
there is complete absence of any similarity with regard to
the omniscient. Arthapatti® too is helpless, for nothing is
affected by the omniscient. Even Abhava? of omniscience
fails to prove its existence. Prabhacandra® following the

1. Pariksa-Mukha, Verse 2; Cf: Nyaya-Dipika, p- 42;
Nyaya-Viniscaya, pp. 361-362; Svayambhu Stotra, Karika
75; Asta-Sahasri, p. 45.

2. Apta-mimarsi, Karika 97.

3. Mimarhsa-Sloka-Varttika, p. 81; Tattva-Sangraha, p. 831.

4, Tattva-Sangraha, Karika 3188-3189.

5. Ibid, 3190.

6. Ibid, 3215.

7. Ibid, 3218,

8. Nyaya-Kumuda-Candra, Part I, p. 88.

9. 1bid ( Sarvajiiatvavada ), pp. 86-97.



42 Jaina Perspective in Philosophy and Religion

pattern of Vidyanandil successfully counteract all these
arguments and shows that none of these six Pramanas go
against omniscience. Even Abhava must prove it, since all
of them implies some reality as their objects.? Besides these
epistemological objections the Jainas anticipate some other
objections and try to meet them. Regarding the objection
that the Arhat is not omniscient because he is a speaker like
some vagabond, it is said “there is no contradiction between
the speakership and the omniscience. With the perfection of
knowledge, verbal skill is also perfected.®> However it may be
retorted that Vitariga Omniscience can not speak for speech
is related with desire to speak, and a Vitaraga Omuniscient is
devoid of any desires. But as a matter of fact, this argument
is fallacious. There is no relation between the two. An inte-
lligent person even if he has desire, may not explain the S3s-
tras and during swoon and dreams, where there is absence
of desires, people are seen talking and uttering something.*
Similarly, when it is said that the proof of the omniscience
follows from the final consumation of the progressive develop-
ment of cognition5, the Mimarsakas object to it and say
that there must be a limit of all progress like that in any
human activity. The Jainas reply that physical progress is
different from mental progress.® Knowledge is limitless and
infinite. When the soul shinesin full splendour it attains
omniscience.” To the objection that if an omniscient
knows all the objects of the universe at one instant, nothing
remains to be cognised by him in the next moment, hence the

1. Apta-Parikgr, pp. 206-229 ( Hindi translation Vir Scva
Mandir Trust Prakashan ).

2. Apta-Mimarmsa, Karika 98-108.

3. Syadvada Siddhi, VII. 3,

4. Ibid, VIIIL. 4 and VIIL 5.

5. Pramana Mimamss, L. 1. 16.

6. Jaina Dariana ( Hindi, Mahendra K. Acharya, Varanasi),
p. 311

7. Tattvartha-Sitra, X. 1; Sthananga-Sdtra, 226,
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soul would turn to be unconscious having nothing to cognise;
it is reported that it would have been so only if the perception
of the omniscient and also this world-order were destroyed in
the following moment. But both of them are eternal. Hence
it is foolish to hold that there is one single cognition.t
With respect to the objection that because the omniscient
knows ‘everything’, he might be tainted by the evils
contained in them, itis replied that knowledge is different
from active participation.2 One cannot be subjected to
attachment and miseries simply in knowing them, because we
cannot be called a drunker simply as we know about the
different ingredients of the drink.3 Next, it is objected that we
cannot think of an omniscient because through the world we
find only ignorant persons. To this it is said that our ignorance
cannot be our excuse. We cannot say that persons like Jamini
etc. were ignorant of the Vedas because we do not find any
such person at the present time.# When it is argued that
since the beginninglessness and endlessness are apparent in
the state of omniscience, things must appear in that way, it is
replied that the nature of reality does not change in perceiving
them. Things appear as they are.5 When it is said that
because the Agamas establish omniscience of the Arhat and
omniscients also create Agamas, this is simply paradoxical®,
it is said that the Agamas of the present are profited by the
past Agamas. The Mimamsakas say that omniscience may
mean either successive or simultaneous knowledge of all
objects. Now, if it is regarded as successive knowledge,
omaiscience becomes impossible since the objects of the world
in the past, present and future are inexhaustible, hence the

1. Jaina Psychology ( Jaina Sanskriti Sanshodhana Mandala,
Varanasi ), p. 112,

2. Jaina Dariana, pp. 311-312.
3. Ibid, p. 313.
4. 1bid, p. 313.
5. Ibid, p. 312.
6. 1bid, p. 312,
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knowledge would also be ever-complete. If the knowledge
is regarded as simultaneous, there will be confusion and
contradiction due to the presence of contradictory objects at
the same time. Past and future are non-existent at the present
time, hence a knowledge about them would always be illusory.
( 8 ) Some Proofs for the Existence of Omniscience

We have to face these difficulties because we regard omni-
science only as ordinary perception writ large. As a matter
of fact omniscience is a form of direct simultaneous® extra-
sensory-perception where there is no scope for CONFUSION,
ILLUSION or IGNORANCE. <Our phenomenal knowledge
suggests the noumenal as a necessity of thought, but not
known through the empirical Pramapas.? Metaphysically,
manifold and complete objectivity implies some extra-ordinary
perception. Psychologically, differences in intelligence etc.
in human beings presuppose the possibility of omniscience,
somewhere and in some body. Logically, on account of the
lack of contradictory proof, itis established beyond doubt.
According to the researches made by Sukhalal Sanghavi, the
origin of all these proofs may by traced back to the Yoga-
Satra of Patafijali.® Knowledge like measure and quantity
has got degrees, hence knowledge is bound to reach its final
consummation.# References about omniscience, in all other
literaturesS, are after the date of the Yoga-Satra. In Jaina
literature this argument was first of all advocated by Malla-
vadi,® though the sources concerned are not exactly clear.

1. Prameya-Kamala-Martapda, p. 254, pp. 260-261; Cf:
Nyaya-Kumuda-Candra, part I, pp. 88-97; Prameya-
Ratona-Mala, p. 52; Asta-Sahasri, p. 130; Brhat Sarvajiia
Siddhi, p. 130.

2. Radhakrishnan, S. : Indian Philosophy, Vol. 11, p. 509.

3. Yoga-Sitra, 1. 25.

4, Syadvada-Mainjari ( Hindi Tika ), p. 237.

5. Pradastapada’s Comments, Vyomavati, p. 108,

6. Nyaya-cakra ( Manuscripts, p. 123 ), quoted in Jazna-
Bindu-Prakarapa of Yadovijaya, p. 44.
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We can sum up the most formidable proofs of Akalanka-
Deva under the following three categories—firstly, omni-
science is proved because there is absolute non-existence of
any obstructive-Pramapas against it.* Akalanka tries to
prove the existence of omniscience on the basis of truth found
in the astronomical spheres, which indicates correctly about
the future eclipses of the sun and moon.2 Lastly, omni-
science follows from the essential nature of the soul as knower
of all things. As the sun shines fully after the removal of
the clouds, so the self knows everything when the knowledge-
obscuring-karmas is completely liquidated.? According to
Virasena Svami%, we can infer about the whole mountain
after perceiving a part of it, so we can be sure of complete
knowledge in self by perceiving partial knowledge. Saman-
tabhadra has proved the existence through the reasoning based
on Anumeyatva®, or capable of being known through infe-
rence. Dharmabhiisana explaining this says that ‘perception’
does not mean only ‘actual perception’ but also ‘object of
knowledge’®. Let us repeat with the author of Apta-Pariksa,
“when omniscience is proved by all the six Pramanas?,
who dare to reject it 7 None, perhaps none. Omniscience
is perfectly consistent with the Jaina conception of knowledge
as the removal of veil.8

@

1. Siddhi-Vinidcaya-Tika ( Manuscripts ), .Ibid, p. 421 (J. S.
P.); Cf : Tattva-Sangraha, p. 846; Apta-Pariksa, p. 54;
Asta-Sahasri, p. 47; Tattvﬁrtha-sloka-Varttika, p.- 13;
éastra-Varta-Samuccaya, p. 80; Prameya-Kamala-Mazar-
tanda, p. 370; Prameya-Ratna-Malsz, p. 54.

2. Syadvada Maijari, p. 237.

3. Jaina Daréana, p. 308.

4, Asca-éati Karika 3; Nyzaya-Vinidcaya 465; Asta-Sahasr, p. 50.

5. Apta-Mimarnsa, Sloka 5.

6. Nyaya-Dipika, pp. 41-42.

7. Apta-Pariksa, p. 212.

8. Tatia, N. M. : Vifesavadyaka Bhigya, p. 70,




Chapter Four

OMNISCIENCE : MISCONCEPTION AND
CLARIFICATION

{ 1) Meaning of the Term

There is a striking parallel between ‘Omniscient’ and
‘Sarvajiia’ because the Latin ‘Ommnis’® corresponds to the
Samskrt ‘sarva’. Even in ancient Indian languages like
Sarmnskrt, Pali, Prakrt, etc. there are many equivalents of the
term ‘Sarvajfia’?, but the most commonly used term is ‘Sar-
vajiia’ itself. The etymological meaning of Sarvajfia is governed
by a particular rule according to which the affix ‘ka’ comes
after a verbal root that ends in long #, when there is no perfix
preceding it and when the object is in composition with it
( ato-anupsarge kah ).3 As the Pali¢ and Prakrt® grammars

1. Lewis, C. T. & Short, C. (ed.): 4 Latin Dictionary
( Oxford Clarendon Press, 1879 rev. 1927 ), p. 1265.

2. Vacaspatyam ( ed.), T. Bhatticharya ( Varanasi Chow-
khamba Sarskrt Series, 1962, 8 vols. ), Vol. VI, p. 5208
gives its different meanings; Sabda Kalpadrumah (ed.),
R. K. Deva ( Delhi: Moti Lal Banarasidas, 1961, 5
vols. ), Vol. S, p. 303; Apte’s Practical Saraskrt Dictionary
(ed.)P. K. Gode & G. C. Xarve ( Poona : Prasad Pra-
kashan, 1959 ), Part III, p. 1656 agree with Vacaspatyam;
Monier & Moneir Williams ( A Samskrt English Dictio-
nary, Oxford Clarendon Press, New ed., 1956, p. 1185)
gives 30 references chosen from the varied fields of Sarnskrt
literature.

3. Panini, Astadhyayt (ed. ) S. C. Vasu ( Allahabad : Payini
Office, 1887 ), IIL. 2. 3.

4. Rhys Davids, T. W., Stede, W. : Pali-English Dictionary
( Surrey, Pali Text Society, 1921), pp. 139-140; Pali
Mahavyakarana ( ed. ), J. Kashyapa ( Sarnath; Mahabodhi
Society, 1940 ), p. 2.

5. Suri, V. R. (‘ed. ) : Abhidhan R#jenirah ( Ahmedabad :
R. J. S. Singh, 1925), Vol. 7, p. 567,
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practically follow the rules of Sarskrt, the dictionary mean-
ings of other important European languages like German?,
Russian2, Italian3, Spanish%#, French5, English® etc. are
generally grounded on the Latin meaning.” Thus literally,
the term ‘Omniscience’ means ‘all-knowledge’ or ‘knowledge
of all’. But the terms ‘all’ and ‘knowledge’ are used or can
be used in different contexts. Similarly the term ‘omniscient’
has got both straight forward and idiomatic meanings. When
‘we call 2 man ‘omniscient’”, we do not mean that he knows

everything, we simply mean that he is very learned and he
knows a lot. Thus there is a distinction between the ‘strict’
and the ‘hyperbolical’ meanings of the term. Then there are
special meanings also that are determined by the philosophical
and cultural background of a particular system.

It is clear that the lexical works do help to determine the
meaning of a term but they cannot finally decide the meaning
because they report only the existing usages. While retaining
the lexical identity, the term may have different connotations,

1. Breul, K. : 4 New German and English Dictionary ( London,
Cassell & Co., 1906 ), p. 321, Omniscient = all wissend.

2. Segal, L. (ed. ): New Complete English-Russian Dictionary
( London : Lund Hampheries & Co., 1948 ), p. 654.

3. Boulle, J. & Payne-Payne, De V. (ed.): A4 New French and

- English Dictionary ( London : Cassell & Co., 1905), p. 331.

4. Wessely, J. E. & Payne G. R. (ed.): A Dictionary of the
English and Italian Languages ( Leipzig, 1909 ), p. 135.

5. Bensely, E. R. (ed.): 4 New Dictionary of Spanish and
English Languages ( Paris : Ganeir Brothers, N. D. ), p. 453.

6. A New English Dictionary ( ed.) James Murry ( 18 Vols.,
Oxford 1888-1928), Vol. VI, p. 109; Webester’s New Inter-
national Dictionary ( Springfield, 1950, 2nd edition), p.
1368; The Shorter Oxford English Dictionary (2 Vols.,
Oxford, 1947 ), Vol. 1T, p. 1386,

7. Omni is a combining form of Latin Omnis, as Omnigenes,
Omnivalense, Omnipresence, Omniscientia etc,
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hence the meanings of the term ‘omniscience’ also differ
accordingly. For example, “the man who knows the word ‘all’
may be ‘all-knowing’ in name.”’? It means that the man who
knows the meaning of ‘all’ will also know what it signifies. But
this is a meaning in name only for no one can prevent another
person from giving a word any meaning he likes. The mean-
ing of a term depends upon human stipulation. Secondly, a
man may be called ‘omniscient’, if he knows about everything
of a given context ( for example, the names of all dramas of
K3alidasa and Shakespear ). This is precisely the hyperbolic or
idiomatic meaning, when a versatile genius or highly learned
man is discribed as ‘omniscient’.2 A third meaning of ‘all’
may be understood in the sense of the epitome of the world
included under the two categories, positive and negative.®
There are two defects here. This is very vague and not exhaus-
tive in particular details. Then we may delimit the use of the
term ‘all’ in a particular system hence the meaning of the term
is bound to vary from system to system.# To get rid of this
difficulty, one may say that the term ‘all’ stands for the object
of cognition.5 But the Mimamsakas may say that there are
supra sensible things which can not be cognised by the six
means of a cognition.® We know, the Mimarhsakas restrict
the application of the term to mean the knowledge of duty
(dharma )", while the Buddhists limit it to the knowledge
of morality ( Heya-Upadeya )® and to the Jainas, it is the

1. Sﬁntaraksita, Tattva-Sangraha ( with Commentary of
Kamala-$ila, (ed. ) G. N. Jha ( 2 Vols,, Baroda Oriental.
Institute, 1939 ), Vol. II, Karika 3130.

. Ibid, K. 3131.

. Ibid, K. 3132.

. Tbid, K. 3134,

Ibid, K. 3134.

. Sloka-Varttika of Kumarila Bhatta (ed. ) G. N. Jha.

. Ibid, IL. 68.

. Dharmakairti, Pramana-Viarttika (ed. ) Rahul Sankrtyayana
( Allahabad : Kitab Mahal, 1943 ), L. 33, I1. 34,
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knowledge of <‘all substances with all their attributes and
modes in all times and in all places.” ( Sarva-dravya-guna
Paryayesu ).1

( 2)) Analysis of the Meaning of the term Omniscience

If we suppose that omniscience means the knowledge of
‘all substances with all their modes’, we can ask : whether
omniscience is false or true knowledge ? If it is false, it is sheer
non-sense but if it is true, we can further ask : “whether it is
knowledge of only the important things or of all the things.”
If it is the former, itis not omniscience in the sense under
study, if it is latter it raises a further question : Is it the know-
ledge of all the objects without or with their attributes. 1f we
accept the first alternative, it will raise many complicated
metaphysical issues, such as whether or not an object can be
known - without knowing its attributes or whether objects and
their attributes are so separable in knowledge even if notin
reality ? Thus, the second alternative is accepted which will
imply ‘knowledge of objects with their attributes’. But on
further analysis, it will raise another question : whether the
knowledge is of all objects with some or all attributes ? If the
former, the scope becomes limited, if the latter, there is ano-
ther dilemma. Is such a knowledge restricted to some parti-
cular place or to all the places ? 1f we accept the first alter-
native, it becomes restricted in space but if we accept the
second alternative, we are faced with a further problem :
whether the omniscient knowledge ( unlimited in space )
covers the entire present only or the entire span of time—past,
present and future. If we accept the former, itis restricted
to the present moment only but if we accept the second alter-
native, there is another difficulty : whether such knowledge
is successive or simultaneous ? 1If it be successive, there can
be no omniscience for all the objects with all attributes and
modes at all places and at all times can never be exhausted.
But if it is taken to be simultaneous, there crops vet another

1. Tattvartha-Sutra of Umasvams ( Arrah, 1920 ), L. 29,
4
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difficulty : 1Is such a simultaneous knowledge obtained by a
single act of cognition or by a series of cognitions ? The first
alternative is unacceptable since then it would be impossible
to distinguish between contradictory things and characteristics
like heat and cold simultaneously through the act of one
single cognition. But suppose, if it can be known througha
single supernormal cognition brought about by communion,
then there can be no means of cognition to vouch for such
knowledge because itis not produced either by perception,
inference or authority. But if we accept the second alternative,
we can still ask: whether itis actual or possible ? If itis
actual it would be difficult to conceive a state of knowledge
obtained through several cognitions covering even mutually
contradictory things. Then it is impossible to apprehend even
in hundreds of thousands of years each one of the innumerable
things and thus characteristics of all places and at all times,
But to -avoid this difficulty, if we suppose that such a know-
ledge is only possible we are again confronted with another
problem, If it is possible to know all things and their attri-
butes simultaneously, nothing will remain to be known by the
omuiscient being. In that case after having the knowledge, he
would behave as an unconscious being, since he will have left
nothing to cognate. Supposing, for the moment that we
somehow try to overcome this difficulty, we shall still be beset
with another problem : Whether past and future will be
known as persent or as they are, i. ., the past as past and the
future as future. If we accept the first alternative, distinction
of rime will be lost because the past and the future will merge
into the immediate present. But if we accept the second alter-
native it will imply that the omniscient being cognise the past
and the future which are at present non-existents. Thus, in
both cases, our knowledge would be illusory and wrong.

( 3 ) Categorization

In order to avoid these difficulties involved in the analysis
of the concept of omniscience, it has been interpreted to mean
the knowledge “important and essential things through their
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important characteristics” and not of ‘“each and everything
in their numerical details.”” But it may be told that unless all
the objects with all their attributes are known, how can the
distinction between the ‘essential’ and the ‘non-essential’
be made. Even if it be possible, some of the old difficulties will
reappear. But supposing as it is, even then we can ask : what
does this omniscience ( as the knowledge of important things
through their important characteristics ) refer to? To this
question, there are some answers in Indian thought, but for
my convenience, I shall choose only three for their elucidation
and examination : (a) Omniscience as the knowledge of
reality, ( b ) Omniscience as the knowledge of duty and (c)
Omniscience as knowledge of the self. I shall take one by one :

( a ) Omniscience as the Knowledge of Reality — Suppose,
omniscience means knowledge of reality, it is to be clarified :
whether it implies the knowledge of the ‘transcendental
reality’ or the ‘empirical reality’. If it be the former it will
mean difficulty in different systems of thought and meta-
physics. But if we do not bind ourselves to any particular
metaphysical stand-point and instead vaguely hold the general
view that omniscience means knowledge of the essential things,
we are faced with a difficult task of explaining the status of
the contingent and its relationship to the essential. The
Samkhya for example, may say that the knowledge of the
essential implies that of the contingent world. But if we admit
that the knowledge of the essence does not contain the know-
ledge of the accident, we shall have to turn ourselves to the
pluralistic-realistic systems. However, if we accept the second
alternative that omniscience is the knowledge of the empirical
reality, there is perhaps then no need of philosophy as the
different sciences are already doing the work. But no scientist
ever makes any claim to omniscience. But suppose we do
have knowledge of reality anyhow in any sense, there still
remains a problem : whether it is knowledge of the temporal or
non-temporal reality ? If we accept the first position, we shall
have to argue with science that omniscience is not possible.
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But if we accept the second view that the ultimate reality is
far from spatio-temporal limitations, we will be driven to an
idealistic view of the universe. Thus, either we accept the
views of science according to which omniscience is not possi-
ble or we accept the idealistic position, in which case again,
there can be no unanimity.?

( b)) Omniscience as Knowledge of Duty — Viewing those
difficulties, omniscience has been treated as the knowledge of
duty ( dharma ), since our moral life and hence its knowledge
is of supreme value to us. Here omniscience ( Sarvajfiata )
will be equated with the knowledge of duty ( dharmajiata ).
But even this religious-ethical approach involves some difficul-
ties : whether duty, referred to here, is duty in general ( Sama-
nya dharma ) or duty in particular ( Varpzg§rama dharma ).
If the first alternative is accepted, there may be conflicting
lists, since duties vary from person to person and to the same
person from time to time. If we adopt the second alternative,
another difficulty will arise : whether the particular duty is
private or public ? If the former, it may lead to narrowness
and sectarianism; but if it is the latter, we have to explore
some universal and eternal principles of duty, which is very
difficult. Even the concept of ‘Universal Religion’ is still
an utopia.2

( ¢ ) Omniscience as Knowledge of Self — To simplify matter
we can give up the dualistic approach of subject and object

1. For the most part of this analysis, I am indebted to
Abhidhana Rajendra of V. Suri ( Ratlam : J. S. S. 1927,
7 Vols. ), Vol. IIl, pp. 567-385; Nyzya-Kumuda-Candra
of Prabhacandra ( Bombay : M. C. D. Jaina Series, 1938 ),
Vol. I, pp. 86-97; Prameya-Kamala-Martagda of Prabha-
candra ( Bombay : S. B. Pandurang, 1921 ), pp. 247-264;
Apta-Partksa of Vidyanandi ( Saharanpur: Vir Seva
Mandir, 1949 ), pp. 206-239,

2. $loka-Varttika of Kumarila, IT, 111-112; Tattva-Sangraha
of Santa Raksita, K. 3135,
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and identify the object with the subject. Here the knowledge
of the object is identical with the knowledge of the subject.
However, this meaning of omniscience as the knowledge of
the Self is highly specialised and metaphysical because Sarva-
jhata is identical with Atmajnata.”?

( 4 ) Implications of Omniscience : Doubts and Difficulties

Those who argue for the existence of omniscience as a fact,
rests on metaphysical postulates that knowledge is the self-
functioning of the self. This is theory of the innate possession
of omniscience by every soul. What is needed is the actuali-
sation of this potentiality. This is a controversial question,
whether there is soul or not and if there is, whether even
potentially it is capable of knowing everything. But if we
accept these metaphysical postulates, there are serious moral
implications. If one knows the future acts of human beings,
there was no meaning in voluntary action. So Locke says
about omniscience of God : “If God exists and is essentially
omniscient, no human action is voluntary.””?2 Augustine also
says : “If you say, God foreknows that a man will sin, he
must necessarily sin. But if there is necessity there is no volu-
ntary choice of sinning but rather fixed and unavoidable
necessity.”® To say that since God compels no man to sin,
though he sees before-hand those who are going to sin by
their own will.# God’s omniscience cannot entail determinism
on the analogy of an intimate friend having the fore know-
ledge of another’s voluntary actions without affecting his
friend’s moral freedom, is not a very good argument. A per-

[un—y

. Brhadaranyaka Upanisad, II. 4. S.

. John Locke : Essays Concerning Human Understanding,
Book IV, Ch. XXI, Sec. 8-11; Cp. Boethius: “If God is
omniscience no human action is voluntary”, Consolation
Philosophiae, Part V, Sec. I11.

. St. Augustine : The City of Gods, Book V, Sec. 9.

. St. Augustine : The Libero Arbitrio, Cp. Fredrich Schiever-
mae, The Christian Faith, Part I, Sec, 2, Para 56.
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son’s knowledge about the future action of an intimate friend
of his is at most a good guess and not a definite knowledge.
To say that a man is free to do something which without
knowing that itis within his power to do otherwise is not
freedom but ignorance. What is foreseen is necessary and
what is necessary is outside the scope of ethics.® However,
if it is said that “itis not because God foreknows what he
foreknows that men act as they do, it is because men act as
they do that God foreknows what he foreknows,”’2 will
create awkward situation in which man’s actions will deter-
mine God’s knowledge. But suppose if it is the case of human
omniscience it will mean that the knowledge of the omaiscient
being is not unfeterred but determined by the actions of other
men. But since different people perform different actions, it
will create a difficuit situation for the cognising mind. To say
that the omniscient being believes in an infinitely large number
of true synthetic propositions is vague and self-contradictory,
for this depends upon the belief at least in one proposition :
“Nothing is unknown to him”. But this is to admit his omni-
science and hence it is like arguing in a circle.3

( 5 ) Validation and Vindication

But such a “Vicious circularity’®* as Fugel says, we
cannot escape when we cannot validate any fundamental
principle or ideal like this. J. S. Mill also says that ‘‘questions

1. Fred Newman : “Omniscience is Possible”, Australasian
Journal of Philosophy, Sydney, Vol. 42, No. 1, May 64.

2. Nelson Pike : “Divine Omniscience and Voluntary Action”,
The Philosophical Quarterly ( Cornell University ), Vol
LXXIV, No, 1, Jan. 65, p. 32.

3. F. Newman makes a distinction between two senses of
omniscience : necessary and actual like Buddha’s distin-
ction between dispositional and unqualified omniscience and
Jainas distinction between potential and actual.

4. Seliers, W. and Hospers, J. (ed.) : Readings in Ethical
Theory ( New York Appleton-Century-Crofts, 1953 ). Fugel
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of ultimate ends are not amenable to direct proof ! or as
Carpap says that it is necessary always to distinguish bztween
‘question within2 a presupposed frame’ and ‘question
concerning the frame’. In order to grasp this situation, a
fundamental distinction often neglected and blurred, must
be made between the two types of justifying principles or
knowledge-claims, namely, validation and vindication. Valida-
tion generally means a vigorous logical proof or ‘legitimising
of knowledge-claims’. Vindication on the other hand, means
the justification of an action, which is, though weaker than
validation, is an equally respectable method, especially when
we know that validation is impossible in matters of funda-
mental principles.

It seems that although the logicians have exhibited great
diabolical skill in enunciating the concept of omniscience and
arguing for its exemplification in reality the concept has not
been made altogether clear or completely defensible. But
apart from the rational approach, there is also another
approach. It is sometimes called the approach of faith or the
intuitional approach, which is applicable in matters of supra-
sensible and beyond space-time objects. The non-rational
(ahetuvada ) approach though different from the rational
approach ( hetuvada) is not an irrational approach. After
all, there are limitations to our reason as there are limitations

in his essay ‘*Validation and Vindication : An Analysis of
the future and the limits of Ethical Arguments” discusses
the problem of justification not only with reference to
ethical principles but also in regard to the more funda-
mental principles of deduction, induction and the criterion
of factual meaningfulness.

1. J. S. Mill : Utilitarianism, Liberty and Representative
Government (ed.) A.D. Lindsay ( London : J. M. Dent &
Sons, 1960 ), p. 4.

2. R. Carnap : “Semantics and Ontology”, Revene Inter-
nationale, 11. 1. 1950.
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to our senses, Thus, there are two separate fields of investi-

gation?, science and spirituality. Science deals with spatio-
temporal phenomena with the help of senses and common-
sense reasoning including scientific experiment. But there
are other fields also, unexplored and also beyond the scope
of scientific reach. It seems that there are different ways of
knowing, True, there is the western emphasis on critical
intelligence and eastern emphasis on creative intuition but
there is universal recognition of the spirit in man. It is nece-
ssary to be reasonable and not logical. Our whole logical life
grows on the foundations of a deeper insight. If intuitive
knowledge does not supply us with universal major premises
which we can neither question nor establish, our life will come
to an end. Intuitions are not substitutes for thought. They
are challenges to intelligence. This spirit of man or creativity
is felt everywhere in artistic achievement and poetic genius,
religious experiences and ethical life, in scientific genius and
psychological life.2

The concept of omniscience is such a concept, which can
admit of vindication (justification actions ) on the ground
ol faith which is supported by the seers having intuitional
insight. Modern researches in the field of para-psychology
specially in clairvoyance, clair-audience, precognition, telepathy
etc. also support the knowledge which can be gained by trans-
cending space-time and the senses. The science of Yoga can
be also examined in this direction. It has been the abiding
spiritual ambition of man to extend the frontiers of his know-
ledge. The very attempt to put a limit, an absolute limit to
our knowledge is unscientific. It was customary for the old
philosophy to discredit the knowledge gained by the senses,

1. Sanmati-Tarka of Siddhasena Divakara, III. 43-45; Apta-
mimarns3, of Samantabhadra, 76-78.

2. Radhakrishnan, S. : An Idealistic View of Life ( London :
Geye Allen & Unwin, 1947 ), Ch. IV; Intellect and Intuition,
Ch. V; The Spirit in Man.
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as it was for an old fashioned theology to discredit the nature
of the worth of the body.? Both have proved to be erroneous.
Human thinking with regard to goodness, duty and morality,
art and beauty, ‘‘extends without assignable limit the know-
ledge of mankind.”2 The growth of human knowledge has
been a sort of progressive limitation of sceptical and agnostic
attitude. Thus the possibility of omniscience is also contained
in the ideal of knowledge or ideal of science. Even in the
ideal of epistemological certainty without which all our claims
to knowledge must be suspects’® suggests that the quest for
certainty in knowledge is indeed a quest towards omniscience.
In reasoning, context is not seen simultaneously with the
meaning which has to be the object of reflection and analysis.
Thus reason cannot make prime discoveries. The miracle of
mind is well-known. What is needed is to unfold the gates of
mind and extend the limitless horizon of knowledge.

1. Ladd, G. T.: Knowledge of Life.and Reality ( Yale Univer-
sity, 1918 ), p. 97.

2. Ibid, pp. 98-99.

3. Ayer, A.J.:The Problen of Knowledge ( London : Mac-
millan & Co., 1958 ), p. 41.



Chapter Five

SIX APPROACHES TO OMNISCIENCE
IN INDIAN PHILOSOPHY

The acceptance or non-acceptance of the idea of Omnis-
cience in a particular system of Indian Philosophy can provide
us with a new principle of division of the Indian systems.
There are those like the Buddhists, the Jainas, the Nyaya-
Vaifesikas, the Sainkhya-Yogins and the Vedantins who accept
the idea of Omniscience either as a religious dogma or as an
epistemological-metaphysical principle. However, the idea is
very important and fundamental both to the $astras and
common usages. Its germinal concept can be traced back even
to the Vedas.?

However, the Carvakas, the Indian Agnostics, the Mima-
rsakas reject the very idea of omniscience. The Carvakas,
for example will naturally reject such an assumption because
the last word in the Lokayata epistemology is dircct sense-
perception.2 Hence, they cannot accept anything which is
transempirical or transcendental like soul3, God#*, Paraloka5,

1. Macdonell. A. A. : Vedie Mythology, Strassburg, 1897, pp.
22-26.

2. Debi Prasad Chattopadhyay thinks that “the purely destru-
ctive or negative character of the Lokdyata-epistemology,
as depicted by Madhava ( Sarva-Darsana-Sangraha, Eng.
trans. E. B. Cowell, R. E. Gough, London, 1914 ), was ficti-
tious Lokayata. People’s Publishing House, 1949, p. 30.
He is of the opinion that though the Lokayata-emphasis is
on the Primacy of scnse perception, it accepts reason also,
See Ch. 1, Section 8.

3. Shastri, D. R. (ed.): Carvaka-Sasthi, The Book Co.

Calcutta, 1928, Verses 14 & 49,

Ibid, Verses 41 & 42.

Ibid, Verses 33, 54 & 55,

b
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Karmaphalal ( the consequences of good-evil actions ). If the
existence of Atman or the eternal metaphysical subject is
denied, the very idea of omniscience is put to a naught. Soul
is supposed to be the substratum of knowledge and when this

ground is lost, the entire edifice falls down. Attributes cannot
exist without the substance.

The Indian Agnostics Sceptics accept a self-imposed limita-
tion to their knowledge, while the Nihilists by their attitude
leave no room for any discussion upon this subject. Know-
ledge by its very nature is limited. However, refined and
developed it might be, it cannot grasp all the complexion
and substitution of the whole world in the past, present and
future. The reality, to use Kant’s words, is unknown and
unknowable.

However, the worst critics of the doctrine of Omniscience,
are the Indian Retreatists or Mimamsakas. Strangely enough,
though they accept the unchallengeable authority of the Vedas
and its fundamental dogmas like the Soul, Heaven, Rebirth,
and Pre-birth etc., they openly and most avoided by deny the
existence of the omniscience God. The reason is obvious and
somewhat extra-ontological but thoroughly practical. The
Mimarmsakas are esscntially ritualists. To them rituals and
their proper performances can guarantec us the highest good
of life. So they in their enthusiasm to accord the supreme
place for the rituals and their sources, i. €., the scriptures,
they have denied the existence and personal God. According
to them the Vedas are eternal and gospel truth. They are
infalliable and impersonal.2 Kumarila’s criticisms of the idea
of Omniscience are well known.? Since, the teachings of

1. Shastri D. R. : Short History of Indian Materialism, The
Book Co., Calcutta, 1930, p. 17.

2, Mimarnsa-Sitra ( with Sabara’s Bhasya ), . 1-2; Mimarhsa
Sloka-Varttika, 110-112; Dinkari, p. 29.

3. Sloka-Varttika, II. 110-143, TI. 133-141.
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Buddha, Mahavira and Kapila differ among themselves.}
Kumarila has a ground to ask the readers how the Omni-
science have different views regarding the same thing ?

Omniscience, literally means, all knowledge or the perfect
knowledge. This may apparently look to be a very simple
idea but really it involves many problems. Let us discuss a
few of them.

All-knowledge is rather a very vague term. We have to
see whether this knowledge is to be taken denotatively or
connotatively, i.e., whether an omniscient being knows all
the objects with all their attributes numerically or through
their important characteristics. Then if Omniscience means
knowledge of Past, Present and Future, we have to know
whether the Omniscience knows past and future as the present
or past as past and future as future. In brief, whether Omni-
scient knowledge is simultaneous or successive, is an important
question. Now, let us also discuss, who is an Omniscient ?
Whether he is human or divine or both ? We know that there
are references both about human and divice Omniscience in
our religious and philosophical literature. But then, we have
to find out whether the concept of human Omniscience has
developed out of the idea of divine Omniscience or Vice
Versa ? Even, just to satisfy our sense of history, we have to
find out the particular system that has laid the foundation of
this idea and it would be more interesting to know the socio-
cultural causes for the emergence of this idea which is so
much talked about in our books. Whether this idea is the
product of pure philosophical speculation or a mere religious
dogma or both ? It is generally argued that the idea, at first,
evolved as a religious dogma but later on logical arguments
were also advanced to defend its validity. This view finds its
support in the fact that the validity or invalidity of the Vedas
formed the main planck of all discussions for and against

1. Tattva-Sangraha, K. 3148-3149, guar afx gda: &fyear afg
FT AAT | AT 19T I qGU G947 FAY
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the idea of Omniscience. Connected with this, we have to
discuss the relation between the idea and God and Omnisci-
ence. Apparently, we do not see any relation save and except
the fact that Omniscience is regarded as a divine attribute
of God. But in Indian Philosophy, both the thiestic and the
athiestic schools have supported the idea of Omniscience.
For example, the thiestic systems like the Nyaya-Vaidesikal
and Yoga2 along with the athiestic schools like Samkhyas,
Jainismt and Buddhism5 and purely metaphysical disci-
plines like the Upanisads® and the Vedanta” accept Omnis-
cience. Ofcourse, there are certain differences too. For
example, the Nyaya-Vailesikas accept the idea of both divine
and human Omniscience. However, Omniscience is a capacity
of knowledge only among the Yogis and not ordinary average
people. Nyiaya-Vaidesika do not regard Omniscience as a pre-
conditions of Moksa because the state of Moksa is the state
of utter unconsciousness. Samkhya, Yoga and Vedanta also
donot insist upon attainment of Omniscience as a pre-condi-
tion of Moksa as otherwise held by the Jainas.

Then there is yet another very important problem : the
relation between the two very important and related concepts
of Sarvajfiata (Omniscience ) and Dharmajfiata ( Revelation ).
We have to see whether the idea of Sarvajfiata is a product of
the idea of Dharmajfiata or vice versa, Buddhism is the veri-

1. Padarthadharma-Sangraha of Pradastapada, p. 187; Nyaya-
Kandali of Prafastapada, p. 195; Bhasa Pariccheda of
Viswanzatha, Section 3; Vaidesika Sitra of Kanada, IX.
1. 11-15.

2. Yoga-Siitra of Pata#jali, 1. 43; ITI. 16.

3. Sarmkhya Pravacana Bhasya of Vijiianabhiksu, 1. 91.

4. Pramzagpa-Mimarhss of Hemchandra, 1. 1.

5. Pramanpa Varttika of Dharmaksrti, 1. 33; 1. 35.

6. Brhadaranyaka Upanisad, IV. 5. 6.

7. $ankara Bhasya on Brahma-Sutra of Vadarayapa, 1. 2. 8;
L. 3.13.
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table champion of Dharmajiiatd because Buddhas’s Omni-
science is the sense of Dharmajiia or Margajiia ( Path-leader).
It senses that both these principles of Omniscience and reve-
lation have got inderendent origins, although later on they
have fused together. As pointed out earlier that the Buddhists,
at first, subordinates the idea of Sarvajfiata to the idea of
Dharmajfiata but later on, perhaps on account of the Jaina
influences, we find separate and independent treatment of
Omniscience even at the hands of the Buddhists. Lord Buddha
becomes an Omniscient deity. However, this is interesting to
know that the sectarian bias of each of the schools like the
Jainas, Buddhists, Sarmkhyas lead than to think only their own
perceptor as Omniscient and non-else. This has naturally led
the Mimarmsakas to put them is a very awkward position.
How is it that if all of them are Omniscientists, they differ so
vitally.

Before, T take up a fuller discussion of the problem, T like
to discuss broadly the six main approaches to the concept of
Omniscience in Indian Philosophy.

SIX APPROACHES TO THE CONCEPT OF OMNISCIENCE
IN INDIAN PHILOSOPHY

(1) The Approach of Worship

The Vedic Approach to the concept of omniscience is the
Approach of Worship. There is a tendency to extol each of
the many gods as the Supreme God, whois naturally the
Creator of the universe and possessing the attributes of omni-
potence, omniscience etc. However in the whole of the Vedas,
the particular term Sarvajfiatva or Sarvajfiata never occurs,
yet there are many words denoting the meaning of the said
word, as can be inferred from the following expressions :
Viéva Vedas®, Viéva Vid?, Viévani Vidvan3, Sarvavit4,

1, Rg-veda, 1, 21. 1; Sama-veda, 1. 1. 3.

2. Atharva-veda, 1. 13. 4; Rg-veda, 10. 91, 3.
3. Rg-veda, 9. 4. 85; 10. 122, 2,

4. Atharva-veda, 17, 1. 11,
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Jatvedas!, etc. However, throughout all these discussions,
‘Omniscience’ is a purely divine attribute. No where is found
a single passage where it is human. However, there are prayer-
passages to the gods to grant infinite knowledge and stre-
ngth.2 In the Vedic speculation, which is mostly primitive
and crude, we find that each god at first is a symbol of Nature
or a picture of the gross physical world as indicated by names.
Hence, we find the concept of physical omnipresence and
physical omniscience as can be inferred from the following
expressions : Sahasraksa®, Viévatagcaksul4, Visva-Drastahs,
Viéva-carsane®, etc. Infact, this physical omnipresence forms
the basis of their physical omniscience. Omniscience of these
gods are more physical than psychological or mental, so much
so that the power of vision is glorified more often than
the power of mind. Such omniscience of Lord Varugpa is
evident.” The words Pasyati, Prati-payati, Mahz-padyati and
Sarvam-pasyati®, are very suggestive in this respect ( The
omniscience of Agni®, Indral®?, Varupa®?, Vakalz, Purusais,
Somat4, etc. Is referred here and there. ).

1. Atharva-veda, 1. 7. 2; 1. 7. 5; 1. 9. 3; 2. 128; 2. 292; 3. 1;3.
2.1;4.15. 10; 4. 234; 4. 39. 1; 4. 40. 1-8; 3. 15. 8; 3. 22. 4.
2. Sama-veda, 1. 2. 199; Rg-veda, 8. 93. 34.

3. Atharva-veda, 4.28. 3; Sama-veda, 3. 1. 1; Yajur-veda,
31. 1.

. Rg-veda, 10. 81, 3.

. Atharva-veda, 6. 107. 4.

. Rg-veda, 9. 48. 5; Atharva-veda, 4. 32. 4.
. Atharva-veda, 4. 16. 5.

. Ibid, 4. 16. 2.

. Rg-veda, 1. 1. 1-2, 1, 12. 1.

10. Sama-veda, 1. 2. 199, 1. 4, 352, 1. 4. 382,
11. Atharva-veda, 4. 16. 5, 4, 16. 2.

12. Ibid, 4. 20. 4, 4. 40, 2,

13, Yajur-veda, 33. 1.

14, Rg-veda, 9. 66. 1.

O 0 NN b
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( 2) Approach of Atmsjiiats

In the Upanisads, the concept of Sarvajfiatva has been
equated with the concept of Atmajfiatva or Brahmajiiatva.
When ‘All this is Atman®l, we can conclude that ‘Atman
being known everything is known’.2 It is a common asser-
tion of the Upanisads that ‘By knowing the Atman, one
knows everything’.3 However, Atman and Brahman are
used synonymously, as expressed in the following. This
‘Self is the Brahman’.# ‘I am Brahman’.5 Like the expre-
ssion ‘All this is Atman’ we have the expression ‘All this is
Brahman’.¢ The famous Upanisadic dictums That thou
art’” and ‘I am Brahman’s affirm this identifieation. This
makes clear that the concept of Brahman is the primal and
pivotal concept of the Upanisads?® together with the concept
of Atman. So like the conversation in the Brhadaranyakal©,
we also meet a similar conversation in the Munpdak about

1. Chandogya Upanisad, 7. 25. 2.

2. Brhadaranyak Upanizsad, 4. 5. 6.

3. Chandogya Upanisad, 6. 21; 1éavas aU anigad, 6.8.7;
Brhadarapyak Upanisad, 6.8.7, 3.7.1, 5. 6; Pradna
Upanisad, 4 10-11; Katha Upanisad, 2. 1. 3 2. 2. 15;
Sandxlya Upanisad, 2. 3; Trivadvibhiiti Mah#nsrayaniya
Upanisad, Ch. 8, p. 382; Gauedottartapin Upanisad, Ch.
IV, p. 637; ch. VI, p. 640,

4. Chandogya Upanisad, 3. 14. 1.

. Brhadaranyak Upanisad, 1. 4. 10,

6. Mundaka Upanisad, 2. 2. 11; Brhadaranyak Upanisad, 2
4.6,1.5.6,1.4. 1.

7. Chandogya Upanisad, 6. 8. 7; Aitareya Upanisad, S. 3:
Svetalvatara Unanisad, 1. 16.

. Brhadaranyak Upanisad, 1. 4. 10.

9. 1Ibid, 1. 4. 10; Maitri Upanisad, 6. 77; Kausitaki Upa-
nisad, 4. 19.

10. Brhadaranyak Upanisad, 4. 5. 6,

W
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Brahman when $Saunaka enquires from Angira ‘knowing what
one knows everything’ it is replied that ‘It is Brahman’®,

While the term ‘Sarvajfiata’ does not occur even a single
time in the whole of the Vedas, it occurs for 31 times in the
whole of 120 Upanisads but where as in the principal Upani-
sads the term denotes ‘knowledge about the Self’, in the
minor Upanisads, we find references about the omniscience
of God and other deities. We pass from the Vedic conception
of Physical omniscience to the metaphysical omniscience of
the Upanisads. Soul-knowledge is all-knowledge, hence the
Upanisadic message : ‘Know thyself*2. But this ‘soul-know-
ledge’ which is equivalent to ‘all-knowledge’ does not mean
each and every details of the contingent world. It would
simply mean the complete negation of nescience, the cosmic-
illusion, by fully grasping the underlying reality. Strangely
enough, this Atmanic Approach to knowledge is common both
to the Upanisads and some of the Jaina thinkers like Kunda-
kunda and Yogindu. Kunda-kunda identifies Sarvajfiata with
Atmaijiiata meaning thereby that any ethics of self-realisation
must aim at knowing the Self which is the highest principle of
their metaphysics and morality. But at some places there is
greater emphasis over Brahman® or even the Creator God
and His omniscience than this subject-objectless Atman%.

1. Mundaka Upanisad, 1. 1. 3, 1. 1. 6.

2. Chandogya Upanisad, 7.1.1, 6.1.1-3; Brhadarapyak
Upanisad, 3. 7. 1; Mundaka Upanisad, 1. 1. 37.

3. Katha-Upanisad (éarzkara Bhasya ), 2. 2. 13;: Mandikya
Upanisad, 1. 6; Mundaka Upanisad 1.1.9, 2. 2. 7; Kena
Upanisad ( Sankara Bhagya )L 3.4 Svetadvatara Upanisad,
1. 4, 1. 9; Maitrayaniya Upanisad, 7. 1. 3. 21; Subala Upani-
sad, Ch. 5, p. 245; éuka~Rahasya, 1.9, p. 257.

4. Mandukya Upanisad ( Adi Prakaraga ), 3. 36; Alatsanti
Prakarapa, 4.85; 4. 89; Mundaka Upanisad, 1. 1.9, 2. 2.
7; Adhyatma Upanisad, V. 13, p. 537; Tripuratapina Upani-
sad, Ch. 2, p. 537.

)
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Like the Vedic tradition, sometimes the Upanigadic seers also
indulge in prayerful exhaultations to the deities.? Omniscience
of Visnu2, Brahma® and even Maheéat finds explicit refe-
rences. Lastly, the concept of omniscience is also associated
with the mystical syllable ‘Aum’5 which is the acne of spiri-
tualistic cosmogony of the Upanisads. ‘Aum’ is the world-all®
and hence to know ‘Aum’ is to know everything.
( 3) The Approach of Dharmajfiata

The heterodox systems like Buddhism and Jainism have a
religion without God but they would not like to miss the adva-
ntages that one gets in accepting God. God is omnipotent,
omniscient etc. Hence what is said by God, acquires additional
prestige and power. Hence as a substitute of God, they have
Prophets who are also omniscients in. Thisis the simple law
of spiritual sociology that necessity is the mother of invention.
Instead of God or godess, they strictly adhere to their respe-
ctive religious dogmas. The basis of religion is ultimately faith.
‘The heart has reason of which reason has no knowledge’,
says Pascal. Tennyson in his ‘Memorium’ has said ‘Believing
where we cannot prove’. The need for believing is inherent in
human nature. So we have nothing to say against the religious
dogmas. ‘“Religion may sometime justifiably be taken in the
Lucretian sense of superstitio”7, says Galloway. But what of

1. Mah#ansrayaniya Upanisad, 2. 9-10, 6. 2 & 5; Praéna-Upa-
nisad, 1. 8; Téavasya-Upanisad 8; Hansa-Upanisad, V. 1, p.
146,

Maitrayaniya Upanisad, 6. 38.

Narada-parivrajaka Upanisad, 8. 14.

Sarva Upanisad, V. 20.

Mandikya Upanisad, I; Chandogya Upanisad, 2. 23, 3;
Taittiriya Upanisad, 18-17; Maitri Upanisad, 6. 5, 6. 3;
Svetadvatar Upanisad, 1. 14; Katha Upanisad, 2. 3, 2. 1.
8; Mundaka Upanisad, 3.1.9; Praina Upanisad, 5. 1-5;
Kac¢ha Upanisad, 1. 2. 15-17.

6, Chandogya Upanisad, 1. 15.

7. Philosophy of Religion, p. 27 ( Edinbur., 1956 ).
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that ? ‘Religion is the poetry which we believe’—as Santyana
says in his Reason and Religion. Thus omniscience is demon-
strated as a religious necessity, i. e., we pass from metaphy-
sical determination to an ethical and volitional determination
of knowledge. This spirit of the evangelic religions may also be
traced back to the Mahabhzrat, where knowledge of Dharma
is held as the supreme knowledge. Even in the Jaina Agamas,
the concept of Sarvajiiata has been equated with the concep-
tion of Dharmajfiata®. Prajiiakargupta has proved Sugata
( Buddha ) as Dharmajiia together with Sarvajfias. $antara-
ksita also supports it3.

( 4) Approach of Reason

Dogmas if lift to the private field should not be questioned,
but if made public, they are bound to face postmortem exami-
nations and hence the formal reasoning is bound to step in.
So, we find quite a best of logicians who try to prove Omnisci-
ence with the rarest dialectical skill and logical acumen.
Among the Buddhists, the names of S’antaral‘:gita4 { 749-
770 ) and PrajnakarguptaS ( about 10th century ) are impor-
tant. Among the Jainas, there is long and continued tradition
of logicians who have tried to prove Omniscience with the
help of arguments. The names of Umaswati ( 2nd Century )8,
Siddhasena ( 5th Century )?, Samantabhadra ( 6th Cen-
tury )8, Pijyapada (6th Century )°, Akalanka ( 7th Cen-

. Satkhandagama ( Amravati, 1939 ), Sut. 78.

. Pramapavarttikalankara, p. 329.

. Tattva-Sangraha, K. 3328.

. Ibid ( G. O. S., Baroda ), K. 3328,

. Pramapa-Varttikalankara ( Mahabodhi Society, Saranath),

p. 329.

. Tattvartha-Stitra ( Varni Jaina Granthamala, Kashi ), I. 9.

7. Sanmati-Prakarana ( Ed. Dalsukha Malvania, Banaras ),
Ch. VIL.

8. Apta-Mimarsa (Jaina Siddbanta Prakashini Sanstha,
Calcutta ), Ch. VII. .

9. Sarvartha-Siddhi ( Bhrratiya Jnana Pitha, Kashi ), Ch. I, II.
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tury )*, Abhayadeva Stiri ( 7th Century )2, Haribhadra ( 8th
Century )3, Vidyananda ( 9th Century )%, Manikyanandi ( 9th
Century 5, Anantakirti ( 11th Century )6, Prabhacandra
( 11th Century )”, Hemcandra ( 11th Century )8, Vadideva
Singh Siiri ( 12th Century )°, Mallisena ( 14th Century )10,
Dharmabhiisana ( 14th Century )11, Yadovijaya ( 18th Cen-
tury )12 etc.3 are important in this connection.
( 3) Mixed Approach of Reason and Faith

Man has both head and heart, hence needs not only to be
silent but also to be convinced, i.e., we want a synthesis of
faith and reason, which is in conformity with the best tradi-
tions of Indian Philosophy. Bare reason is empty and blind

1 Asta-Sat7 ( Nirnaya Sagar Press, Bombay ), Sloka 5 & 6.

2. Tattva-Bodha-Vidhayini or Vada-Maharnava ( Gujrat
Puratatva Mandir, Ahmedabad ), Ch. I.

3. Sad-dar§ana-Samuccaya ( Chowkhambha, Banaras ),

Ch, 1V,

Asta-Sahasri ( Nirnaya Sagar Press, Bombay ), Ch. 1.

Pariksa-Mukham ( Central Jaina Publishing House,

Lucknow ), Ch, VI,

6. Brhat-Sarvajiia-Siddhi ( Manikya Candra Digambar Jaina
Granthamala, Bombay ).

7. Nyaya-Kumud-Candra ( M. C. D. J. Granthamala,
Bombay ) Chapter on Sarvajiiata, pp. 86-97.

8. Pramzpa-Mtmarnsi ( Bhasti Jaina Parishat, Calcutta ),
Appor. VI-XVIII.

9. Syzdvada Siddhi (M. C. D.J. Granthamala, Bombay )
Ch. VL

10. Syadvada-Manjari ( Paramshruta Prabhavaka Mandir,
Bombay ), Sloka 17,

11, Nyaya-Dipika ( Vir Seva Mandir, Saharanpur ), Ch. IL
Sec. 17.

12. Jiiana-Bindu ( Singhi Jaina Jfiana Pitha, Ahmedabad ),
Ch. VIIL

13. Santi-siiri ( Rajashekhar, Patrakesari, Devanandi Nemi-
candra etc. ),

o
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faith is dangerous. So what is needed is an integral approach
where we should learn to respect the intuitional experiences

of the trusted and tried persons and also maintain the intelle-
ctual and logical standards. I think, this is the typical Jaina

approach to the concept of omniscience. With the Jainas,
the concept of omniscience is both a religious dogma as well
as logical theory. The Agamas and the logical treatises equally
try to cstablish the theory of omniscience. Lord Mahavira’s
omniscience is a religious necessity and possibility of human
omniscience is a rare intellectual achievement of the Jaina
Logicians in the face of terrific opposition from the side of the
Mimiansakas.

( 6 ) The Yogic Approach

In the literarure of Nyaya Vaidesika and also Simkhya-
Yoga and some of the Tantras, we find that there are yogic-
disciplines, which if perfected can enable us to have extra-
ordinary powers, such as extra-ordinary perception, extrase-
nsory perception, pre-cognition etc The Nyadya-Vaisesika reco-
gnises Alaukika Pratyaksa® of which the yogic intuition is
one of the three varities2, Yogic perception differs from divine
omniscience in that it is produced, while the latter is eternal3.
The Yoga philosophy believes that if the art of Yoga is perfe-
cted, we can achieve the redirection of our consciousness,
which is brought about by practice and conquest of desirct,
The normal limits of human vision are not the limits of the
universe. Asamprajnata Samadhi of Yogas indicates the possi-
bility of human omniscience. Recent researchers in the field of
para-psychology simply go to strengthen this position®.

I. Laugaksi Bhaskars, Tarka-Kaumudi, p.9; Viivadatha’s
Bhasa-Pariccheda, Sec. 3.

. Padartha-dharma-sangraha of Pralastapada, p. 258.

. Ibid, p. 187, Nyaya-Kandalr, p. 195,

Yoga-Sgtra, 1. 2.

Ibid, 3. 49, 4. 29,

Names of J. B, Rhine, G. N. M. Tyrrell, P. D. Payne, L, J,
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CONCLUSION

Of all the six approaches to the concept of omniscience
in Indian Philosophy, the Jaina approach is most serious and
sincere. This problem is a problem of life and death to them.
They accept it as a religious dogma, as an outcome of reaso-
ning and Logic and also as a fruit of yogic exercises.

Benedit, H. H. Price, Charles Richet, R. Tischner, J. J.
West, G. E. W. Wolstenholme, E.C.P. Miller, R. S.
Woodworth, Carl Murchison, S. D. Katkin, Mayer, O.
Mc Dougall ete, are well known.



Chapter Six
NON-ABSOLUTISM AND OMNISCIENCE

(1) Is Non-absolutism Absolute ?

Is non-absolutism is absolute, it is not universal since there
is one real which is absolute and if non-absolutism is itself non-
absolute, it is not an absolute and universal fact. “Tossed bet-
ween the two horns of the dilemma non-absolutism thus simply
evaporates.”® But there are also the following points

(2) Every proposition of the dialectical seven-fold judge-
ment is either Complete or Incomplete?. In complete judge-
ment, we use only one word that describes one characteristic
of that object and hold the remaining characters to be iden-
tical with it. On the other hand, in Incomplete Judgement, we
speak of truth as relative to our standpoint3. In short, Com-
plete Judgement is the object of valid knowledge ( pramana )
and Incomplete Judgement is the object of aspectal knowledge
( Naya )*. Hence the <“non-absolute is constituted of the
absolute as its elements and as such would not be possible
if there were no absolute,”5

1. Mookerjee, S. : The Jaina Philosophy of Non-absolutism,
Bharati Mahavidyalaya, Calcutta, 1944, p. 169,

2. Umasvami : Tattvarthadhigama-stitra, Ceantral Jaina Pub-
lishing House, Arrah, T. 6; Vidyananda : Tattvartha-§lo-
ka-varttikam, 1. 6. 3, ( Ed.) Manoharlal, Nirnaya Sagar
Press, Bombay, 1918, p. 118, 1V. 43; Vadideva Suri :
Pramanpa-naya-tattvalokalankara, IV. 43, Kashi, Editor-
Himanshu, Vijaya Vira Samvat 2437,

3, Tattvartha-§loka-varttika, p. 118; Pramapga-naya-tattvs-
loka, IV. 45,

4. Pujyapada : Sarvartha-Siddhi, Bharatiya Jiiana Pitha,
Kashi, 1955, p. 20.

5. Mookerjee, S. : Ibid, p. 171.
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( b)) The unconditionality in the statement “All statements
are conditional” is quite different from the normal meaning
of unconditionality. This is like the idea contained in the pass-
age—°I do not know myself’, where there is no contradiction
between ‘knowledge’ and ‘ignorance’ or in the sentence, ‘I am
undecided’, where there is atleast one decision that I am
undecided. Similarly, the categoricality behind a disjunctive
judgement (A man is either good or bad etc.®) the categori-
cality is not like the categoricality of an ordinary categorical
judgement. ‘The horse is red’. The question of ‘why’ has been
discussed elsewhere2 in detail.

( ¢) Samantabhadra, an early Jaina logician, in one of his
worship-songs, clarifies this position the light of the doctrine of
manifoldness of truth. He says, “even to the doctrine of non-
absolutism can be interpreted either as absolute or non-absolute
according to the pramapa or Naya respectively. This means
that even the doctrine of non-absolutism is not absolute uncon-
ditionally.

{d ) However, to avoid the fallacy of infinite regress, the
Jainas distinguish between Vaild non-absolutism ( Samyak
anekanta ) and invalid non-absolutism ( Mithya Anckantat ).
Like an invalid absolute judgement an invalid non-absolute

1. Bradley, F. H. : The Principles of Logic, Oxford, 2nd ed.,
Vol. 1, p. 130.

2. Jaina Antiquary, Arrah, Vol. 22, No. |, article of the
author entitled ‘The Nature of the Unconditionality in
Syadvada’, pp. 20-24.,

3. Svayambhu Stotra, K. 130, Vira Seva Mandir, Sarasawa,
1951, p. 67 and Nyaya-dipika of Abhidharma Bhiisana,
Ed. Darbari Lal Kothia, Vira Seva Mandir, Sarasawa,
1945, pp. 128-129.

4. Samantabhadra : Apta-Mimzamsa, K. 108, Sanatana Jaina
Granthamala, Kashi, 1914; Asta-Sahasri : Vidyainanda,
Nirnaya Sagar Press, Bombay, p. 290; Nyaya-dipika,
pp. 130-131,
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judgement, too is invalid. To be valid, Anekanta must not
be absolute but always relative. In short, the doctrine of non-
absolutism is an opposite (theory ) or Ekantavada, one-
sided exposition irrespective of other view pointsl. Aneka-
ntavada literally means not, one, aside, exposition but many
sided exposition taking into account all possible angles of
vision regarding any object or idea.

Now, if we consider the above points, we can not say that
“the theory of relativity cannot be logically sustained without
the hypothesis of an absolute.”2 Thought is not mere distin-
ction but also relation. Everything is possible only in relation
to and as distinct from others and the Law of contradiction
is the negative aspect of the Law of identity. Under these cir-
cumstances, it is not legitimate to hold that the hypothesis of
an absolute cannot be logically sustained without the hypo-
thesis of a relative. Absolute to be absolute presupposes a

relative somewhere and in some forms, even the relative of its
non-existence.

Jaina Logic of Anekanta is based not on abstract intelfctu-
alism but on expericnce and realism leading to a non-absolu-
tistic attitude of mind. Multiplicity and unity, particularity
and the Universality, eternality and non-eternality, definability
and non-definability® etc., which apparently seem to be con-
tradictory characteristics of reality or object, are interpreted
to co-exist in the same object from different points of view

1. Kapadia, H. R. ( Ed. ), Anckanta-jaya-pataka of Haribha-
dra, Vol. I, p. IX (Introduction ), Gackawada Oriental
Institute, Baroda, 1940,

. Radhakrishnan, S.: Indian Philosophy, George Allen
and Unwin, London, 1929, Vol. 1, pp. 305-306 ( Cf.
Hanumanta Rao’s article on ‘Jaina Instrumental Theory
of Knowledge’, Indian Philosophical Congress, 1926
( Proceedings ).

3. Syadvada-Maiijari of Mallisena, (ed. ) A. B. Dhruva, Bhan-

darkar Oriental Research Institute, Poona, 1933, V, 25,

r
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without any offence to logic. All cognition be it of identity
or diversity or after all are valid. They seem to be contradi-
ctory of each other simply because one of them is mistaken to
be the whole truth®. In fact, “the integrity of truth consists
in this very variety of its aspects, within the rational unity of
an all comprehensive and ramifying principle.”’2 The charge
of contradiction against the co-presence of being and non-
being in the real is a figment of a priori logic.3

( 2) Is Knowledge Absolute ?

Since absoluteness is unknown to Jaina Metaphysics, so it
is in its metaphysics of knowledge. The Jaina division of know-
ledge into immediate and mediate* is not only free from the
fallacy of overlapping division but it is also based on common
experience® and point out to the initial non-absolutism.

However, the professed non-absolutism becomes more ex-
plicit, when knowledge is classified into Pramana ( knowledge
of a thing in its relation )¢, This aspect of knowledge existing

1. Sanghavi, S.: Advanced Studies in Indian Logic and
Metaphysics, Indian Studies, Past and Present, Calcutta,
1961, p. 19.

2. Desai, M. D.:The Naya-Karpika, C.J. P. H., Arrah,
1915, p. 25 (Introduction ).

3. Mookerjee, S. :1Ibid, p. 190 ( Chapter 1 decals with ‘Logi-
cal Background of Jaina Philosophy’ in the light of Ane-
kanta Logic ).

4, Tattvartha-Sttra, I, 11-12; Pariksa-Mukham of Mavyikya-
nandi-( Ed. ) S. C. Ghoshal, The Central Jaina Publishing
House, 1940, 1I.1; Pramaga-Mimarmsa of Hemacandra,
edited by Sukhalal Sanghavi, Bhartiya Vidya Bhawan,
Bombay, 1939, 1. 1-9; Nyaya-Dipika, p. 23; Pramapa-
naya-tattvialokialankara, 1I.

5. Prasad, R.: His Article on “A Critical Study of Jaina
Theory of Knowledge”, in Jaina Antiquary, Vol. XV, No.
2, Jan. 1949, pp. 66-67.

6. Tattvartha-Sttra I. 6; Nyaya-dipika, p. 8.
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in relation to a number of things and being liable to be in-
fluenced by others is a fundamental feature of Jaina epis-
temology. Pramapa is complete knowledge ( sakaladeda )
and Naya is Incomplete knowledge ( vikaladesa ).1 Other
controversies between the two traditions of Jainism Agamic
and the Logical, regarding the classification of knowledge are
referred to elsewhere.2

For clarification, it may be said that the terms ‘imme-
diacy and mediacy’ are used in different sense than the com-
mon meaning and understanding. Jainas deny the immediate
character of the ordinary perpetual knowledge like the western
representationalists but unlike the Realists. “The knowledge is
direct or indirect accordingly as it is born without or with the
help of an external instrument different from the self.”’3

However, to avoid sophistication and also to bring their
theory in line with others a distinction is made between really
immediate and relatively immediate.? The latter is empiri-
cally direct and immediate5 knowledge produced by the
sense-organs and the mind.®

1. Sarvartha-Siddhi, pp. 20-21; Tattvartha-Sloka-Varttika,
p. 118.

2. See, Sukhalal Sanghavi’s, Advanced Studies in Indian
Logic and Mectaphysics, Section 8, pp. 50-54.

3. Tatia, N. M. : Studies in Jaina Philosophy, Jaina Cultural
Research Society, Banaras, 1951, p. 28.

4, Pramina-naya-tativalokalankara, II, 45; Pramapa-mima-
msa, 1. 1. 15; Nyaya-dipika, p. 32; Prameya-ratna-mala
of Anantakirti, Commentary on Partksa Mukhar ( Ibid ),
p. 14.

3. Pariksa Mukham, Il. 5; Pramana-mimasa, I, 1. 21; Pra-
meya-ratna-mala, p. 14.

6., Pramapa-naya-tattvalokalankara, II. 4. 5; Nyaya-dipika,
p. 33; Tattvartha-Raja-Varttika of Akalanka, Jazna Pitha,
Kashi, 1915, Commentary on Tattvartha-Sitra 1. 14,
Sthananga-Satra II, 1. 71; Nandi-Siitra 4.
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Pramana and Naya represent roughly the absolute and
the relative characters of knowledge respectively and taken
together, as knowledge is constituent, it becomes non-abso-
lutistic. A closer study of the theory of Pramana is defined
as the knowledge of an object in all its aspects and since an
object has innumerable characteristics? it implies that if we
know all2 The universe is an interrelated whole. Noth-
ing .is an isolated phenomenon. Hence, right knowledge of
the even one object will lead to the knowledge of the entire
universe. This shows that our knowledge has got a relative
character. This relativism is realistic. It not only asserts a
plurality of determinate truths but also takes each truth
to be an indetermination of alternative truths.”3 These so
many truths are really alternate truths, so itis a mistake
of finding one absolute truth or even one cognition of the
plurality of truths.

“If knowing is a unity, known is a plurality, the objective
category being distinction or togetherness. If finally, knowledge
is the object, refers to the known, the known must present an
equivalent of this of relation or reference, a relation and its
content.”’* Intellectualistic abstractionism has to be given
up and we should try to dchumanisc the idcal and realise the
real. The reality is not a rounded ready made whole or an
abstract unity of many definite or determinate aspect but that
“the so called unity is after all a manifold being only a name
for fundamentally different aspects of truth which do not

1. Nyayavatara, V. 29; Sad-darsana-samuccaya of Haribha-
dra, 55 (with Guuaratna’s Comments ), Royal Asiatic
Society, Calcutta, 1905,

2. Acaranga-Satra, 13. 4. 122; Pravacana-sara of Kunda-
kunda ( Ed., Trans.), A.Chakravarti, Raichandra Jaina
Shastra Mala, Bombay, 1935, 1. 48-49.

3. Bhattacharya K. C. : His article on “The Jaina Theory of
Anekanta” in Jaina Antiquary, Vol. IX, No. L.

4. lbid, pp. 10-11,
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make an unity in any sense of the term.”? So far we know
or can know, the making of truth and making of reality is one,
Reality like truth is therefore definite-indefinite ( aneksnta ).
Its indefiniteness follows from the inexhaustible reserve of
objective reality and its definiteness comes from the fact that it
grows up into the reality of our own knowing which we make.

So we can fairly conclude that in Jainism, non-absolutism
is not only a metaphysical but also an epistemological con-

cept. There is no absolute reality, so there is no absolute
truth.

Jainas believe that ‘““when there is isolation and obstruc-
tion, there is everywhere, so far as the abstraction forgots itself
unreality and error.”’?

{ 3 ) Distinction between Syadvada and Sarvajfiata

Syadvada is not the final truth. It is merely an attitude of
knowledge. In fact, it simply helps usin arriving at the
ultimate truth. Syadvida works or can work only in our
practical life and it is therefore that the Jainas regard it as

1. Bhattacharya, H. M. : His article on ‘The Jaina Concept of
Truth and Reality’ in the Philosophical Quarterly, Cal-
cutta, Vol. 1IT, No. 3, October 1927, p. 213.

2. Bradley, F. H.: Essays on Truth & Reality, Oxford Uni-
versity Press, 1914, p. 487; Bradley F. H. : Appcorace &
Reality, Oxford University Press, 2nd ed., 9th imp., 1951,
“There is truth in every idea, howsoever false...... Reality
is now this; now that; in this sense it is full of negative,
contradictions and oppositions.”

Holmes, E. : The Quest of Ideal, p.21. “It would be non-
sense to say that every movement is either swift or slow.
It would be nearer the truth to say that every movement is
both swift and slow...”

Hegal, G. W. F. : A History of Philosophy, p. 465. “Con-
tradiction is the root of all life and movement, that every-
thing is contradiction...”
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practical truth ( Vyavahara Satya). Siddhasena Divakara
points out this fact clearly in the following verses —

i. e., without the help of Syadvada, we cannot execute our
business in our practical life.

But there is another realm of truth which is not in any way
partial or relative but absolute and which is the subject matter
of omniscience or perfect knowledge.

Let us illustrate the point of difference between these two
types of knowledge — Syadvada and Sarvajfiata.

( a ) The immediate effect of valid knowledge ( Prama ) is
the removal of ignorance, the mediate effect of the absolute
knowledge or Kevala-Jiiaina, is bliss and equanimity, which
the mediate effect of practical knowledge or Syadvada is the
facility to select or reject!, what is conductive or not, for
self realisation Pramagpa or Jizna? is the right knowledge.8
The development of omniscience is necessarily accompanied
by that of perfect or absolute happiness,® being free from
destructive Karmas.5 This happiness is independent of every-

1. Nyayavatara, V. 28; Mimarnsi, p. 104.

2. There seems to be difference between the categories of
(Jnana ) and the means of valid knowledge ( Pramana),
Tattvartha-Sttra, I. 9-10, however Manikyanand1 says that
a particular type of Jiiana is Pramana which has the deter-
mination of itself as well as of the objects not known
before. ( Pariksa-mukham, I, 1-2) so says Akalanka ( Asta-
dati, Asta-sahasri, p. 175) and Vidyanandi ( Tattvartha-
Sloka-Varttika, I. 1078, p. 174 ), According to Hemcandra,
a means of knowledge is the authentic definite cognition
of an object ( Pramapa-Mimarms3a, 1. 1. 2), sois the view
of Vadideva ( Pramana-naya-tattvaloka, I. 2. 3 ).

3. Nyaya-Dsipika, p. 9; Pramana-Mimarsa, 1. 1. 2.

4, Pavacana-sara of Kunda-kunda, ed. & trans. A. N. Upa-
dhye, Raicandra Jaina Shastra Mala, Bombay, 1935, I.
19, L. 59, 1. 68.

5. Ibid, 1, 60,
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thing and hence eternal it is not physical but spiritual.? Tt is
not the pleasures of those senses which are in fact miseries,
the cause of bondage and dangerous.?2

(b)) Syadvada is so foundational to the Jaina Philosophy
that it has been assigned a very high place in Jaina metaphysics
of knowledge. It is said to be flawless®, perhaps because it
is associated with the great Mahavira. True “both Syadvada
and Kevala-jiana ( omniscient knowledge ) illumine the
whole reality, but the difference between them is that while
the former illumines the object indirectly, the latter does it
directly.”* Vidyananda further explaining the point stresses
the fact that there is no contradiction between the two kinds of
knowledge, since by ‘illumining the whole reality’, it means
revolution of all the seven categories of self, not self etc.5
This attitude shows the spirit of Syadvada is so much ingra-
ined in Jaina culture that it finds it difficult to assign Syad-
vida an inferior place than omniscience.

(c) A vital point of difference between Syadvada and
omniscient knowledge is that while in the case of the former,
one knows of all the objects of the world in succession, in the
case of Kevala-jiiina, the knowledge is simultaneous.® By
its every definition, omniscience means “an actual direct
nonsensuous knowledge, the subject matter of which is all the
substances in all their modifications at all the places and in all
the times.” The omniscient knowledge is regarded as simulta-
neous rather than successive, perhaps because it is succesive,

1. Pravacana-sara of Kunda-kunda, Ibid, I. 65.

2, Tbid, 1. 63-64; 1. 76 ( Cf. Parmatma Praksala of Yogindu,
Ed. A. N. Upadhye, Parama Sruta Prabhavaka Mandal,
Bombay, 1937, V. 201 ).

3. Svayambhu Stotra, V. 138.

4, Apta-mimarnsa, V. 105.

5. Asta-sahasri, p. 288.

6. Apta-Mimdarnss, 101; Aéta-Sahasrr, pp. 281-282,

7. Tattvartha-§loka-varttika, I. 29-23, p, 253,
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there can be no omniscience. Since the objects of the world in
shape of past, present and future can never be exhausted,
consequently knowledge will always remain incomplete.l

But their might be difficulties even if we regard omniscient
knowledge as simultaneous, such as the following —

(1) The omniscient person comprehend contradictory
things like heat and cold by a simple cognition which seems
absurd.2 To this objection, it may bereplied that contradi-
ctory things like heat and cold do exist at the same time, for
example, where there is flash of lightning in the midst of
darkness, there occursa simultaneous perception of the two
contradictory things.®

( 2) Then, if the whole world is known to the omniscient
person, all at once, he has nothing to know any further, and
so he will turn to be quite unconscious having nothing to
know.%¢ To this, it may be said on behalf of the Jainas that
the objection would have been valid if the perception of the
omniscient person and the whole world were annihilated in
the following instant. But both are everlasting, hence there is
no absurdity in the Jaina position regarding the simultaneity
of omniscient perception.®

( d ) The most fundamental difference between Syadvada
and Sarvajfiata or Kevala-jiizna is that while the former
“leads us to relative and partial truth whereas omniscience
to absolute truth.”’¢ It comes within its own range. After all,

1. Prameya-kamala-martanda of Prabhacandra, Nirnaya
Sagar Press, Bombay, 1941, p. 251; Nyaya-Kumuda-Candra
of Prabhacandra, M. D. J. G. Bombay, 1938, Vol. 1, p. 88.

2. Prameya-kamala-Martanda, p. 254.

3. 1bid, p. 260.

4. Ibid, p. 254,

5. Ibid, p. 260.

6. Anekanta-jaya-pataka of Haribhadra, Introduction, Vol.
II: p. CXXQ
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Syadvada is an application of scriptural knowledge! which
determines the meaning of an object through the employment
of one-sided Nayas?, and the scriptural knowledge is a
kind of mediate or indirect knowledge.

True, unlike Naya ( knowledge of an aspect of a thing),
Syadvida in it sweeps all the different nayas; but even then
it never asserts that it is the absolute truth. In fact, Syadvada
is merely an attitude of philosophising which tells us that on
account of infinite complexities of nature and limited capacity
of our knowledge, what is presented is only a relative truth.
Now, one can point out that if we combine the result of the
seven-fold nayas into one, cannot we get as the absolute
truth ? Is not the absolute truth a sum of relative truths ? The
answer is in the negative, Firstly, the knowledge arrived at
through the alternative Nayas do not and cannot take place
simultaneously but in succession® leading to the fallacy of
infinite regress# since an object possesses innumerable chara-
cter. Secondly, to regard Syadvada as absolute is to violate its
very fundamental character of non-absolutism. Samantabhadra
has very explicitly said that even Anekanta ( non-absolutism )
is non-absolute ( Anekfnta® ) in respect of Prama.a and
Naya. Further, the distinction is made between Samyak-
Anekanta and Mithya-Anekanta® (i.e. Real and False non-
absolutism ) and it isheld that the real Anckanta is never
absolute but always relative to something else.” However,
this is not the case with omniscience. It is the knowledge of
the absolute truth.

1. Laghiyastraya of Akalanka ( Akalanka Grantha Trayam
Ed. Mahendra Kumar, Singhi Jaina Granthamala, Cal-
cutta, H. 1139), K. 62, p. 21.

Ny=yavatara, K. 30.

Apta-mimarnss, K. 101,

Nyaya-kumuda-candra, p. 89.

. Svayambhu Stotra, K. 102; Sanmati Tarka, 1II. 27-28.

. Apta-Mimarhsa, 108,

. A

sita~Sahasri, p, 290,

e N e

<



82 Jaina Perspective in Philosophy and Religion

(e ) Their is one more minor point of difference between
Syadvada, knowledge and omniscience. Syadvada like ordinary
knowledge rests on sense-perception, i. e., it is limited to our
sense-organs only. But Kevala-jiina has no dependence on
any sense and arises after destruction of obstructions.? Ordi-
nary individuals do not have this knowledge but only the
Arhats2, whose deluding ( Mohanijya ) Karmas are destroyed
and the knowledge and Belief obscuring ( Joanavaraniya 4
Darfanzavarapiya ) Karmas are removed and the obstructive
Karmas ( Antarayas ) are also destroyed.?

Here, knowledge is acquired by the soul directly without
the intervention of senses or signs4, for in that case it would
not have cognated all objects, for the senses can only stimulate
knowledge of object which can be perceived by them. Here
we find a complete absence of dependence upon anything
except the soul. Jainas like the western Realists and Repre-
sentationalists held that the ordinary sense-perception is really
mediate in character and hence according to the Jainas, the
transcendental perception ( Kevala-jiiana ) is immediate along
with Avadhi and Manah-paryaya, all of which do not require
the help of the senses.5

This attempt to free perception from the limitations of
senses accords it a very high status and hence it is regarded
as supreme knowledge characteristic of supreme state of self-
realisation and bliss.®

CONCLUSION

The following points have emerged out of the foregoing
discussions :

Pariksa-mukham, II, 11.
Pramana-naya-tattvalokalankara, IL. 14.
Pramapa-Mimarsa, 1. 1. 15; Tattvartha-satra, X. 1.
Pramana-naya-tattvalokalankara, II. 18.
Pravacana-sara, 1. 54.

. Ibid, I. 19, I. 59, 1. 60,

K Al
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( a) Importance of Anekanta Logic : Anckanta logic is as
important as the absolute wisdom or omniscience. The loss
caused by Anekanta or Syadvida by its being mediate is
fully made up by its capacity to demonstrate the truth of the
absolute wisdom to mankind. That is why it has been regarded
as indispensable for common practical life.l Not only this,
it has been accorded a special religious status. Even Lord
Mahavira’s sermons are delivered through the technique of
Syadvada,? which is very much perfect technique of express-
ing the manifold nature of reality. This is the technique of
the Victor and the perfect.s

(b) The dual nature of Anekanta—Anekanta & Ekanta i
Anekantavada is both Aunekianta and Ekanta. Itis ekanta in
as much as it is an independent view point, itis anekanta
because it is the sum total of view points. Anekanta may also
become Ekanta, if it does not go against the right view of

things.4

As the doctrine of Anekanta shows all possible sides of a
thing and thus does not postulate about a thing in any fixed
way, in the same way Anekanta itself is also subject to this
possibility and other side-that is to say, it also sometimes assu-
mes the form of onesidedness.5 However, the Jainas do not
have any objection even if their doctrine recalls on itself. On
the contrary, it strengthens their position and shows the unli-
mited extent of the range.®

1. Sanmati Tarka, III. 68.
2. Bhagavati Satra, VIL 2. 273; XIII 7. 495; Every sermonic

sentences of Lord Mahavira had always a prefix of Syat
for otherwise truth would have been violated, Cf. : Apta-
Mimarhsa, 105,

3. Svayambhu Stotra, 41 and 45.

4, Sanmati Tarka, III. 28.

5. Ibid, III. 27.

6. Anckanta-Jaya-Pataks, Vol. 11 (Introduction ), p. CVIIL,
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( ¢ ) Beyond Anekanta : True, absolute wisdom is baseless
without the Anekanta logic but to suppose that there is noth-
ing beyond Syadvada in Jaina theory of knowledge, is wrong.
The importance of Syadv da lies more in its analytical enquiry
than in concrete results. It is a way of philosophising rather
than a readymade metaphysics. The demand of higher spiritual
life is the life of a Yogin, who realises the complete unity of
existence in his consciousness, transcending the sphere of the
phenomena. He can view things sub-species aternitatis,
through his pure insight and intuition. “He is in possession of
absolute truth, transcending the realm of provisional truths.”?
This is the state of supreme knowledge, free from all limita-
tions, where ‘“the soul vibrates at its natural rhythm and
exercises its function of unlimiting knowledge.”2 This is
another name of pure perception or infinition in epistemology
and mysticism in religion. This is an attitude of mind which
involves a direct, immediate and first hand intuitive apprehen-
sion of the reality. Some Jaina teachers and another like
Acarya Kunda-kunda® and Yogindut¢ are outspoken mystics.
Their mysticism turns round two concepts — Atman and
Paramatman ( God but not creator ). Parmatman in Jainism
is nearer to that cf a parsonal Absolute and the different
states of spiritual development are merely meditational stages

being caused by sick-mindedness of the soul for its final
deliverance.

(d)) From Anekanta to Advaitiya Omniscience : So far
Jainism puts the highest value on the mystical experience of
a Kevalin who transcends the realm of the phenomenal and

1. Shastri P. : His article on “The Jaina Doctrine of Syad-
vada with a New Pragmatic Background”, in Siddha-Bha-
rats, 11, 93.

2. Radhakrishnan, S. : Indian Philosophy, Vol. I, p. 298.

. Pravacana-sara, 1. 35, I. 60, 1. 61, I. 29, II. 106.

4. Paramatma Prakaéa, I1I. 174, II, 201, II. 195, and his
Yoga-Sara, V. 9,

W
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reaches at the absolute truth, it approaches very near Advaita
Vedanta”.l Yogindu’s? identification between the spirit and
the super spirit is a triumph of monism in the history of Indian
religious thoughts. As the Vedantins distinguish between the
higher and the lower knowledge, so here also we find a distin-
ction between omniscience and Syadvada. However, inspite of
many other similarities, there is one vital difference, in the
Vedantic conception the objectivity is not outside the knower,
while for Jaina® omniscience, there is a complex external obje-
ctivity infinitely over both time and place and the individual
self retains its individuality even in the search of omniscience
and bliss.

1. Shastri, P. D.:1bid, p. 13; Cf.: Sce author’s article on
“Advaita Trends in Jainism™, published in Darfanika,
Faridkot, 1959.

2. Pravacana-sara ( Ibid ), Introduction, p. LXXVIL.

3. Sanmati-Tarka, 1. 49; 1. 150; Apta-Mimaisa’, 24 & 25;
Tattvartha-Sloka, 1. 23-53.
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( 2 ) Nature of Unconditionality in Syadvada.
( 3 ) An Examination of Brahma-Sutra ( II. 2. 33)
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Chapter Seven

ADVAITA TRENDS IN JAINISM

Avidyz ¢ The Cause of Bondage

Spiritualism is an essential feature of Indian mind. It
always endeavours after spiritual light or the vision of truth.
Hence the Vedic praycr — “lead me from falsity to Truth,
from darkness to light, from death to immorality.”” Bondage
is the process of birth and rebirth, the consequent miseries.
Liberation therefore is the stoppage of this process.® The
vision of truth is the vision of freedom. Ignorance therefore
is the cause of the bondage.

This is the principle which acts as the hindrance against
the apprehension of truth, obstructs our innate capacity
to know the truth. This is our degeneration or descent.
Hence knowledge is essential for liberation and hence the
prayer.

The seeds of Vedantic ( Advaitic ) thought can be traced
in the Upanisads, where Avidya is perversity of vision and
attachment to the world. Maya is the cosmic force that
brings forth the world of plurality. If the Mayi conditions
the universe, Avidyd keeps one attached to it. There is
Maya because there is Avidya. To Gaudapada, Maya is the
cosmic illusion and the avidya the individual ignorance — a
result of it. Sankara postulates Maya to explain origination
of cosmic illusion while Avidya the individual. However the
freedom is the goal. But this freedom is only through know-
ledge ( Jianat-eva-tu-Kaivalyam? ) without knowledge there is
no emancipation ( Rte-Jiananna Muktin® ). The purpose of
man ( is effected ) through the mere knowledge of Brahman-

1. Bhagavad-Gita, 2. 51; Katha-Upanisad, 1. 3. 7-8.
2. Malkani, G. R. : Vedantic Epistemology, p. 3.
3. Rg-veda.
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thus Badarayapa opines.? He who knows the self, overcomes
grief.2 He who knows that highest Brahman, becomes even
Brahman.3 He who knows Brahman, attaines the highest.#
Moksa is the absence of false knowledge says Padmapada.
This insight, this changed attitude to life and its happenings
is not so much a condition of Moksa, as Moksa itself.5 The
cause of pain is simply error or false knowledge.® The Jaina
term for Avidya is Mithyatva. Knowledge downs only after
the destruction of darkness. So the path of freedom isthe
path of knowledge. Knowledge therefore is the first of the
“Three Jewels’” The soul is inherently perfect and has
infinite potentiality. It is self luminous. It shines as the sun.
But there are clouds and fogs of Karma. So the moment the
clouds disappear, the Sun comes into its own. It is our igno-
rance about the real nature of our souls that bind us to the

Brahma-Stutra, Sankara Bhasya, 11I. 1V. 1.

Chandogya Upanisad, 11L. 1.

Mundaka Upanisad, IIL. 2.9.

Taittiriya Upanisad, II. 1., Chandogya Upanisad, VI. 14,

VIIL. 7; Brhadaranyak Upanisad, V. 5. 6-15, Svetad-

vatara Upanisad, 5. 13.

5. Radhakrishnan, S.: Indian Philosophy, Vol. 1I, p. 637.

6. Sankara Bhasya on Brahma-Satra, 1L 3. 46; Chandogya
Upanisad, VIIL. 8.4-5; Nyaya-Bhasya, 4.2.1; Pradas-
tapada Bhasya.

7. Tattvarthadhigama-Sgtra, 10, 1; Tattvartha-Sgtra, 1. 1;

Dravya-Sangraha, 40, p. 538; Cf.: Sasikhya-Karika of

Téwarakrspa ( Trans. by S. S. Shastri ), 44; Mathara-vrtti,

44; Tattvartha-Sloka-Varttika, p. 72; Candra-Prabha-

Caritam, K. 44; Yoga-dardana, 2.3, 3-5; Tattvartha-Siitra,

8. 1; Uttaradhyayana Sttra, 21. 19. [8. 123; Dharma-Sar-

mabhyudayam, 23. 43, 28. 20, 29. 71, 32. 7; Sthananga-

Sitra, 2. 2. 21. 123; Samaya-sira of Kunda-kunda, 1IX.

293; Paiicastikaya-samaya-sara of Kunda-kunda, 1. 47;

Pravacana-sara of Kunda-kunda, 1I. 81.
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Wheel of Samsara or bondage. Thus the need of right know-
ledge or the knowledge of reality is Supreme,

Here we find almost no distinction between Jainism and
Vedanta.

State of Liberation

We have seen that Mokga is the goal of human life. With
the solitary exception of the Carvakas all schools of Indian
philosophy accepts this as the Highest Good or Param puru-
sartha. However there are two different views regarding the
nature of Mukti—positivistic and Negativistic. The Buddhists?,
the Naiyayikas2?, the Samkhyas3, Yoga* and the Parva-
Mtmamsas, hold that in the State of Mukti there is complete
absence of miseries but not the attainment of some positive
happiness. The Jainas® and the Vedantins do hold that
the State of Mukti is the state of double blessedness. There
is first the end of miseries and then there is also the atlainment
of Positive bliss This is because the self possesses infinite
knowledge, Power and bliss. Here comes a difficulty. If
Moksa is the result of spiritual descipline, it can not be eternal,
if otherwise it is beyond attainment. Vedanta solves this diffi-
culty. To the Advaitins Moksa is the realisation of identity of
Jiva and Brahman. It isnot something to be attained afresh.

1. Cf. Madhyamika Vitti (P. T. 8. ), p. 197; Introduction to
Paramatma Prakada of Yogindu (Trams. by A. N,
Upadhye ); The World and Liberation, Prapaiica-pravrtti;
For positive Views of Nirvapa, see Visuddhimagga of
Buddha-Ghosh, 8. 247, 16. 64; 16. 37.

2. Nyaya-Bhagya, 1. 1. 21; Nyaya-manjari, p. 508; for
positive views, see p. 200.

3. Samkhya-karika of Ifwarakrsva, 67; Sainkhya-tattva-
kaumudt, 67.

4, Yoga-Bhasya, 4. 30.

s. Sloka-varttika, 107.

6 Samaya-sara of Kunda-kupda, 10. 4,
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It is “Praptasya Praptik’, so says the Upanisads ‘That Thou
art’* and not *“That Thou becomest’’, Since Brahman besides
Sat and Cit is also Ananda so Jiva becomes Anandamaya?®
when it realises it. Bliss and knowledge arc identical.® Thus
liberation is a positive bliss besides cessation of all kinds of
miseries. To conclude with Magpdana, mere absence of
misery is not happiness because misery and happiness, may
be experienced together by a person merged in a cool tank
with the scorching sun above.*

Nature of Soul

The concept of bondage and liberation follows from the
concept of the soul. For the self is prior to all, bondage and
liberation, truth and falsehood. Its existence is self-proved;
it can not be doubted, for it is the essential nature of him
who doubts it.5 It is known in immediate perception, prior
to all proof, It is logical postulate. Metaphysically the conce«
ption of self-existence implies that the self is eternal, immu-
table and complete.® So far Jainism and Advaita Vedanta
affirm the existence of self.

Again we find that self is conscious, both in Vedanta and in
Jainism, when bondage is the Souls® Association with the body
through ignorance, soul is something other than the physical
self. Self isthe pure existence which is not only uncontradi-
cted but also uncontradictably. This persists through all its
states.” The moment we try to negate we affirm. Then this

Chandogya Upanisad.

Taittiriya Upanisad, IIIL 8, il. 7.

Pravacana-sara of Kunda-kunda, 1. 59-60.

. Ramcaran : Concept of Mukti in Indian Philosophy ( Pro-

ceedings of the Indian Philosophical Congtess, 1944 ).

5. Bhagavad-gits, 1I. 37; Chandogya Upanisad, VIII. 7. 12;
Taittiriya Upanisad, 11. 1-7.

6. Ila. Upanisad, !; Sankara-Bhasya on Brahma-Sutra,
1. 1. 4.

7. Sankara Bhasya, [1.2. 1; Bhagavad-gita, IL. 16.
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pure existence is also pure consciousness. Therefore the Atman
is nothing other than the consciousness. However, this con-
sciousness is not the flux of states, a stream of consciousness,
It is an universal and eternal consciousness.? It is undifferen-
tiated consciousness alone ( Nirvisesa Cinmatram?2 ) or pure
consciousness with no difference of knower, knowledge, the
known, infinite, transcendent, the essence of absolute know-
ledge.? Coming to the Jaina conception of Soul, we find
that as Jiva is also a substance or Satta is real or existence.
However the most important characteristics of Jiva ( like the
Vedinta ) is consiousness or Upayoga.t So it is co-exte-
nsive with knowledge. Further, asin the Vedanta we find
the Soul described as eternal, Pure, Self-illumined, free, real,
supremely blissful, infinite ( Nitya, $uddha, Buddha, Mukta,
Satya, Paramananda ), so alsois Jainism.?

Atman Paramztman

The career of the individual self sketched by Sankara is
exactly parallel to the sketch given by Jaina Metaphysics,
There are two kinds of Self, recognised in Jainism — Pure or
Swa-samaya or Ego-in-itself and Para-Samaya or Empirical
Ego®. Ego-in itself is the same as the Paramatman of Upani-
sads or Brahman of Vedanta. Sarkara calls the uitimate
reality as Paramatman or the Supreme-Sz1If. To Sankara Para-
matman and Brahman are inter-changeable terms. The

1. Advaita Makaranda, 11. 13.

2. Sarva-Siddhanta-Sangraha, XII. 8. 41; éa&kara-Bhasya on

Brahma sgtra, III. 2.16; Yasavanta Muktavali, p. 49.

Viveka-cudamanxi. p. 239.

4. Paramatma-Prakasda of Yogindu ( Trans. by A. N. Upa-
dhye ) III. 8; Paficastikaya-samaya-sara of Kunda-kunda,
2. 80, 1. 27; Dravya-sangraha, 2.

5. Cf. : Vedanta-sara of Sadananda, 171 ( Nikhilananda );
Samaya-sara of Kunda-kunda, 1. 37-38; Tattvartha-sitra.
II. 8.

6. Samaya-sara of Kunda-kunda, 1. 2.

W



94 Jaina Perspective in Philosophy and Religion

doctrine of identifying Jivatma and Paramatma is common
to both the Upanisads and the Jaina thought. In this conne-
ction itis worth pointing out that both Kunda-kunda and
Sankara used the word ‘Advaita’ the indication of the oneness
of Jivatma and Paramatma.” It is the individual Self
which is the doer, the enjoyer, the sufferer.? The Atman
clothed in the Upadhisis the Jiva which enjoy, suffers and
acts from both of which conditions, the highest soul is free.3
Paramatma Prakasa of Yogindu strikes a more idealistic note
when it says that it is the internal by leaving everything exter-
nal that becomes the Supreme Soul. Param&tman is peace,
happiness and bliss.*

The doctrine of three-fold individuality ( external, internal
and the supreme )is supported by Kunda-kunda, Yogrndu,
Piijya-pada, Amrtacandra and Guopabhadra etc, Similarly in
non-Jaina literature, we find its counterparts in early Vedic
literature, in the doctrine of Paficakoéa of the Upanisad.5
However, these are ultimately one.® Atman is nothing but sen-
tinancy, non-concrete and Param#tman is nothing but infinite
vision, knowledge and bliss. The Atman itself is Paramatman.
Paramatman was called Atman only because of Karmic
limitations. Yogindu Superspirit or Paramatman represents
the ultimate point of spiritual evolution, which is above
subject and object.

However, there is no denying the fact that inspite of vast
similarity, we still miss the monistic and pantheistic grandeur
of the Upanisadic Brahman in the Jaina conception of

1. Introduction to Samaya-sira of Kunda-kunda; p, CLII,

2. Brhadaranyak Upanisad, IV. 3. 12; Taittiriya Upanisad,
TI1. 5; Sankara Bhzasya on Brahma-siitra, I1. 3, 33.

. Sankara-Bhasya on Brahma-satra, 1. 3. 19.

4. Introduction to Paramatma-Prakasa of Yogindu ( detailed

summary of the Contents of Paramatma Prakaéa ).
5. Taittiriya Upanisad, II. 1-5.
6. Mysticism in Maharashtra, p. 386,
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paramatman. The assertion of the Jainas about the Plurality
of Selvesl, is apparently in contra-distinction with the
Advaitic thought. However, this is not quite in conformity with
other Jaina texts or Jaina view of substance or reality. Sub-
stance is that which always exists as the universe, which has
neither beginning nor end. Substance is one (asa class ).
It is inherent essence of things. It manifests itself through
diverse forms.2 What is not different from Satta or Sub-
stance, that is called Dravya which is derived from the root
‘Dru’ meaning ‘to flow’. Tt is non-different from substance
or existence.® It is reality.# Kunda-kunda goes to the extent
that there is neither origination ( Utpada ) nor decay
( vyaya or Vinada) but eternal and immutable. Origina-
tion and decay etc. concerns the Paryayas of the substance
not the substance itself. According to Umaswati, the definition
of Reality or existence or substance is Sat ( Existence ).5
‘Reality is substance’ and ‘Substance is reality’ or ‘Reality is
existence’ or Satta, So existence is reality or reality is exis-
tence. This is to say that all is one because all exists.® So says
Sthananga-siitra that there is ‘One Soul’, ‘One Universe’ ( Ege
Aya, Ege Loe ).7 Thus we see that we are very near to the
Upanisadic or Vedantic conception of absolute idealism.
However, a dualistic bias of the Jainas lead them to demar-
cate between ideal existence and Material existence, which is
only illogical. Reality is reality, Existence is extstence. It is all

1. Samaya-sara of Kunda-kunda, 1. 1; Paramatma-Prakada
of Yogindu (Introduction); Dravya-Sangraha, 3. 12;
Pancastikaya-samaya-sara of Kunda-kunda, 1. 16; Go-
mmatasara, 141 ( Jivakapda, ).

2. Pancsastikaya-samaya-sara of Kunda-kunda, 1. 8.

3. Pravacana-sara of Kunda-kunda, 9.

4. Tattvarthadhigama-siitra, V. 29,

5. Toid, V. 29.

6. Tattvartha-sutra-bhagya, 1, 35.

7. Sthanznga-sutra, 1. 1, 1, 1-4,
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inclusive. There is no distinction of subject and object. The
concept of such an all pervading existence can only be ideal.
The Jaina canons being too crude could not solve this appa-
rent dualism, hence posited Jiva-Dravya and Ajiva-Dravya,
but in Umsswiati and Kunda-kunda we do not find such an
apparent gulf between realicy and reality. Thus Jainism can
not escape monism in the last analysis. While they are opposed
to each other, they do not seem to be opposed to the Unity
which is a synthesis of oppositel. Mere Jiva and Ajiva, Spirit
and Matter are abstractions. They are moments of one uni-
versal. This is the concrete universal — a reality at once divided
" and united. This is unity in diversity or identity-in-difference.

Yogindu and Kunda-kunda equates Atman with Parmat-
man. The separateness and individuality of a Jiva is only from
the point of view of Vyavahira or experience2. Plurality of
souls is a relative conception — which reality presents when
we lay stress on sensations, feelings and bondage. There is no
need to deny plurality of the Jivas at the psychological level®,
Even Sankara does not deny plurality at the practical level.
But in Philosophy, Psychological and practical levels are not
all. Logic is the hard task-master., Pluralism and Relativism
are the two features of a first analysis of common experience
and Jainism stops short of it, disregarding its implications%.
Plurality may be existence or actual. But it is not real. Simi-
larly infinite is inherent in the finite. We cannot substain the
hypothesis of relativism without an absolute.

Thus we find great similarity between Advaita and Jain-
ism. Prof. A. Chakravartis gives a unique proof of it. He

Radhakrishnan, S. : Indian Philosophy, Vol. I, p. 339,

. Dravya-Sangraha, 3. 7 & 8.

Radhakrishnan, S. : Indian Philosophy, Vol. I, p. 339,
Hiriyanna, M. : Outlines of Indian Philosophy, p. 171.
Samaya-sara of Kunda-kunda ( Introduction. p. CLX ):
Sankara-Bha§ya on Brahma-sutra, 1. 1.
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‘says that Sankara enumerates various schools he considers
erroneous as Bauddha, Szmkhya, Yoga, Vaidesika and Padu-
pata etc. regarding the nature of soul. Itis strange that he
does not mention the Jaina account of self as one of the erro-
neous views. Perhaps the Jaina concept of Self and identity of
Jtvatma and Paramatma is the same as in the Advaita Vedanta.

Sankara is very near to Jaina-thought. Like other commenta-
tors of Brahma-Siitra, Sankara does not support the view that
the Jiva limited by Avidya is one. Brahman limited by the
different inner-organs born of Avidya becomes divided as it
were many individual souls®. This is opposed to the doctrine
of Eka-Jiva-Vada held by other Vedantins. There are various
arguments of Aneka-Jiva-Vadins. They hold that there are
many individuals and the world appearance has no permanent
illusion for all the people, but each person creates for himself
his own illusion?. From this follows the doctrine of Drsti-
vada, i.e., the theory that the subjective perception is ‘the
creating of the objects and that there are no other objective
phenomena apart from subjective and perception3. Even in
the Upanisads there is distinction between Atman and Jivas.®
And the theory of Eka-Jiva-Vada sometimes - goes against
the Upanisads and the Brahma-Sttras®.

Doctrine of Standpoints

Thus to speak of a thing as one or many is entirely depe-
ndent upon the point of view we adopt. Sankara says that
though Devadatta is one, he is thought and spoken as a man,
a Brahmin, a learned in the Vedas, generous, boy, youngman,

1. Radhakrishnan, S. : Indian Philosophy, Vol. II, p. 610.

2. Dasgupta, S. N.: History of Indian Philosophy, Vol. 1,
p. 417.

3. Ibid, p. 478.

4. Brhadsranyak Upanisad, 4. 3.21, 3.3.5; Svetadvatara
Upanisad, 4. 6.

5. Brahma-sitra, 2. 1. 32, 2. 1. 33.
1
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old man, father, son, grandson, brother, son-in-law etc.! from
different standpoints. This is very similar to the Jaina theory of
Syadvada or Asti-Nasti-Vada., Even in the Upanisads we have
glimpses of how reality reveals itself in different ways at diffe-
rent stages of our knowledge2, This distinction of standpoints
isa common feature of Vedanta (saﬁkara) and Jainism.

ankara distinguishes ultimate reality from practical reality.
Vyavahara view is useful, essential so far it leads to the rea-
listic view-point. Just as a non-Aryan can not be made to
understand except through the medjum of his non-Aryan
language so the knowledge of the absolute can not be commu-
nicated to the ordinary people except through the vyavahara
point of view3. But in itself it is in-sufficient, He must rise
higher. Kunda-kunda therefore examines every problem from
these two points of view in dealing with problems of an
empirical life and the real point of view in dealing with
supreme reality transcending limitations of the empirical
lifet, So to transcend the lower is not to ignore it53,
Hegel® has recognised it; Spinoza” has aceepted it. James®
has prescribed it; Bergson® admitted it; Plato® affirmed it;
Vedas! and Upanisads2 have proclaimed it; Buddhists1? and

Cakravarti, A. : Introduction to Samaya-sara, p. CLIX.

. Radhakrishnan, S. : Indian Philosophy, Vol. I, p. 299,

. Samaya-sara of Kunda-kunda, 1. 8.

Cakravarti, A. : Introduction to Samaya-sira, p. CLI.

McTaggart : Hegelian Cosmology, I1. 292.

Ibid, 292.

. Ethics ( Imagination, Reason and Intuition ), Cf. : Vol I,
p. 29.

. Institutional Religion and Personal Religion.

9. Cf. : Intellect and Intuition,

10. Cf. : Perception and Knowledge.

11. Rg-veda, 10. 129, 1-2.

12. Mundaka Upanisad, 1. 45.

13. Encyclopaedia of Religion and Ethics, IX, 849, X, 592,
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many others formulated it; Jainas® and Advaitaz too have
recommended it. Deussen rightly says that “the Pari-vidya
is nothing but metaphysics in an empiric dress, i.e., Vidya
as it appears considered from the standpoint of Avidya, the
realism innate® in us. Thus the distinction between the practi-
cal and real standpoints of view is a common feature of Veds-
nta and Jainism, may even of Buddhism of the Upanisads.

Concept of Omniscience

Our phenomenal knowledge suggests the noumenal asa
necessity of thought but not as something known to through
the empirical pramiznpas.® Owing to the apparent inade-
quacy of empirical knowledge, Jainism and VedZntins have
developed another organon of knowledge. Not content with
Mati, Sruta, Avadhi and Manah-paryaya, Jainas have deve-
loped the theory of Keval-jizna or omniscience which is
the highest type of perception which falls in the category of
extra-sensory perceptions, where the soul intuits all subs-
tances with all their modes®, Nothing remains unknown in
omniscience?. Self and knowledge are co-extensive. Its appre-
hension is simultaneous sudden and obiquitus. This is
practically the same as intuition or integral experience, Anu-
bhava or Saksatkara ( Direct perception ), Samyag Jiiana8,
i.e., perfect knowledge or Samyag Daréana® ( Perception-
intuition ) in Advaita Vedanta. Omniscience is the culmination
of the faculty of cognition of conscious principle*®. It is the

1. Samaya-sara ( Introduction ), p. CLI

2. V. P.( Siddhanta Leéa Sangraha), 1.

3. Deussen System of Vedinta, p. 100.

4. Radhakrishnan, S. : Indian Philosophy, Vol. II, p. 509,
5. Mehta, M. L. : Outlines of Jaina Philosophy, p. 99.

6. Tattvsrtha-Sitra, 1. 30; Avadyaka-Niryukti, 77.

7. Sarmkhya-Sitra-Bhasya, 1. 31.

8. Sankara Bhasya on Brahma-sitra, 1. 2. 8.

9. Ibid, 1. 3. 13.

10. Mehta, M, L. : Outlines of Jaina Philosophy, p. 102.
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full manifestation of the innate nature of a conscious self,
emerging on the total cessation of all obstructive vells, is
called ‘that’ (intuition ) transcendent and purel. Jaina
literature is full of discussion on omniscience?. There are
various proofs for it. Inductively, the gradation of knowledge
‘implies omniscience. So says Hemcandra that the proof of
it follows from the proof of the necessity of the final con-
summation of the progressive development of knowledge and
other grounds3. Metaphysically, complex and manifold
objectivity implies some extraordinary perception. Psychologi-
cally, differences in intelligence etc. presupposes omniscience.
Religious-Mystical argument proves omniscience on the basis
of religio-mystical experience. Logically, on account of the
lack of contradictory proofs, omniscience is established%.
What Vedanta puts negatively, Jainism puts positively.
Vedzanta links nescience with misery and Jaina links omnis-
cience with eternal bliss. The Vedanta annihilates nescience by
submerging the individual into the universal while Jaina says
that individual itself becomes universals. The Jainas hold
that each and every entity is related to all entitiesé. Nothing
is wholly independent. Nothing is intelligible by itself. So
logically the perfect knowledge of one thing means the perfect

1. Cf.: Ibid p. 99; Radhakrishnan, S.: Indian Philosophy,
Vol. I1, p. S11.

2. Prameya-Kamala-Martanda, 254. 60; Pafica-Namasksra-
Stotra, 4. 10-20; Asta-¢at1, K.140; Nyaya-viniscaya, K 465,
361, 362; Satkhanpdsgama, 22.78; Jayadhawala, p. 66;
Acaranga-sitra, 2. 3. 3; Avalyaka-Niryukti, Gatha 127,

3. Pariksa-mukharm of Mantkyanandf, translated by Muker-
jee and Tatia, p. 30.

4. TIbid, p. 34.
5. Pravacana-sara of Kunda-kunda ( Introduction ).

6. Tatia, N. M, : Studies in Jaina Philosophy, p. 70.
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knowledge of all things. Jacobil hasquoted an old Jaina
Stanza “one who knows one things, knows all and he alone
who knows all things knows everything completely.”2

This is the culmination of enlightment, soul-knowledge in
its prestine form, perception par-excelience. It does not depe-

nd upon any sense ( Atindriya ) and arises after destruction of
all obstruction3s.

This is relativism par-excellence. To an omniscient the
limitation of Syadvada or conditional predication logically
cannot bind. He is all knowing. The veil of ignorance is lifted
which obscures vision. Thus here we see that the theory of
relativity presupposes the hypothesis of an absolute. The very
* consciousness of our relativity means we have to reach out
a fuller conception. A mere pooling of the contributions of
the different standpoints ( Naya ) will not lead us to the
truth in itself. Truth is not a haphazardous jumbling up of
its every bits butis a harmonious whole. Dr. Raju holds
that ““their ( Jainas ) doctrine is a doctrine of the relativity
of knowledge’t. They hold “there is reality; its nature is
such and such. still, it is possible to understand it in quite
opposite ways”5. But to the omniscient there would not be
relative but absolute and unconditional knowledge. Thus rela-
tivism as logically pushed forward leads to absolutism. The
moment we accept that there is intuitional knowledge of the

1. Jaina Sgtra, 11, p. 34.

2, Cf. : Acaranga-sutra, 1. 3. 4, Visesavadyaka Bhasya.

3. Cf. : Parikga-mukharm, 2, 10; Tativarthadhigama-sgatra, X.
1; Nyayavatara, 27; Prameya-kamala-martanda, 1. 1. 9.10;
Pramanpa-naya-tattvalokalankzra, 11. 18; Sthananga-siitra,
226; Dravya-sangraha, 5; Raja-prasniya, 165.

4, Raju, P. T.: The Principle of Four-cornered Negation in
Indian Philosophy, Extracts from the review of Meta-
physics, Yol. Vi, No. 4, June 1954, p. 707,

5. Ibid, p. 697.
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Kevalin, which is higher than thought, we are led to monism
absolute and unlimited?,

Theory of Causation

Following the doctrine of identity between the cause and
the effect, Acarya Kunda-kunda maintains ( consistent with
Jaina Metaphysics ) that the Cetana cause can produce
non-cetana effects. Strangely enough the Advaita-Vedanta
which maintains the Brahman to be the ultimate cause of all
reality also maiatains the non-difference in cause and effect2.
However in Jainism while the spirit and the matter seem to
be opposed to each other they do not seem to be opposed to
the unity which is a synthesis of opposites. Again, each portion
of matter may be conceived as like a garden full of plants,
or like a pond full of fishes. Thereis nothing fallow, nothing
sterile, nothing dead in the universe3. Considered from this
point of view Jainism comes very near to Vedanta,

Conclusion

The different categories, thus viewed as functional varia-
tions of one principle, are no longer in a position of anta-
gonism or indifferent isolationt. It seems legitimate to
conclude that the universe is one existence which manifest
itself, as substance as it unifies the modes and attributes.
It is one universe that the Jaina metaphysics gives us5.
All is one because all exists®., So we find in the Sthananga-
siitra such utterance as ‘Ege Aya; Ege loe’, ‘One Universe,
One soul’?”. But unfortunately the Jaina Metaphysics was

1. Radhakrishnaa, S. :Iadian Philosophy, Vol. 1, p. 340.

2. Introduction to Samaya-saya of Kunda-kunda, p. CLVII.

3. Radhakrishnan, S. : Indian Philosophy, Vol. I, p. 334.

4. Asta-sahasri, p. 113.

5. Moekerjee, S.: The Jaina Philosophy of Non-absolutism,
pp. 301-302,

6. Tattvartha-stitra-bhasya, I. 35.

7. Sthananga-sttra, 1. 1, 1. 4.
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not allowed to develop along this linel. So says Radha-

krishnan, ¢it is only by stopping short at a half-way house
that Jainism is able to set forth a pluralistic realism.”’2

Since these two substances are interdependent, the dualism
must in its turn and finally be resolved in a monism3. Any
way whether Jainism can be transmuted into Advaita or

not itis certain that there are obvious Advaita trends in
Jainism#,

1. Mookerjee, S.: The Jaina Philosophy of Non-absolutism,
p. 302.

2. Radhakrishnan, S. : Indian Philosophy, p. 340.
3. Hiriyanna, M. : Outines of Indian Philosophy, p. 172.
4. Datta, D. M. : His kipd lettcr to me on the subject.



Chapter Eight

NATURE OF UNCONDITIONALITY IN
SYADVADA

(1) Ahimsa, Anekantavada and Syadvada — Jainism is a
great experiment in Ahiihsa ( non-violence ) in word, deed
and thought. Infinite knowledge, faith, power and bliss are the
innate characters of every soul. What is needed is external
non-interference. The doctrine of Anckantavada ( non-
absolutism ) is simply an extension of Ahiinmsa in the field
of reality. When things have many characters ( anantadhar-
matmakar )1, naturally they arc objects of all-sided know-
Jedge. Any particular object can be viewed from diflerent
points of view. So when we speak of a particular aspect, we
have to use the word ‘syat’ i.e., from a particular point
of view, or as related to this aspect, this object is such and
sot otherwise. So Syadvada is the doctrine of Relativity
of Judgement which is born out of the non-violent and
aon-absolutistic attitude of the Jainas, which led to the utter-
most cautiousness of speech of “explaining problems with
the help of Siyavaya ( Syadvada) or Vibhajjavaya. Our
thought is relative. Our expressions are relative2. Thus the
doctrines of Ahiwmsa, Anekantavada and Syadvada are orga-
pically related.

( 2) Syadvada : A form of Scepticism — Sceplicism ‘denies
the possibility of knowledge’3, said James Iverach. It starts
from ‘no more such than such’ and ends in ‘we know not
where, why and whence’. It doubts or denies the very possi-
bility of knowledge. But the position taken by Jainism is this
“there is reality; its nature is such and such; still it is possible

. Haribhadra, Sad-dar$ana-samuccaya, 55.
. Tatia, N. M. : Studics in Jaina Philosophy ( 1951 ), p. 22,

1
2
3. Laocyclopaedia of Religion and Ethics, Vol. 5, p. 340 b.
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to understand it in quite opposite ways.”? Prof. K. C. Bhatta-
charya who gives indeterministic interpretation of this theory
clearly says that the Jainas “the theory of indeterministic
truth is not a form of scepticism. It represents, no doubt,
but toleration of many modes of truth.”2 Prof. Kalidas
Bhattacharya, who tries to interpret Anekantvada from alter-
native standpoints also holds that ‘‘the Syadvadinis quite
definitely assertive so far as asti, nasti etc. are concerned.”3
This is a form of realism which asserts a plurality of determi-
nate truths and they have thus developed a wonderful organon
of Saptabhangi or the seven-fold piuralistic doctrine of Jaina
dialectics. True, every judgement bears the stamp of relativity,
but this relativity does never mean uncertainty. In fact,
this theory of seven-fold predication is ‘derived from Jaina on-
tology that reality is determinate’%.

( 3 ) Is Non-absolutism Absolute — Put into the dialectics of
the seven-fold predication, the negation of non-absolutism
(1. e. non-absolutism does not exist ) is equivalent to the affir-
mation of absolutism. If non-absolutism is, it is oot universal
since there is one real which is absolute; if non-absolutism is
itself non-absolute, it is not an absolute and universal fact :
thus “tossed between the two horns of the dilemma non-abso-
lutism simply evaporates.”s

But we should remember that every proposition of diale-
ctical seven-fold judgement is either Complete or Incomplete.

1. Raju, P. T.: The Principle of Four-cornered Negation in
Indian Philosophy, Extracts (rom the Review of Meta-
physics, June 1954, p. 697.

2. The Jaina Theory of Anekantavada, Jaina Anuntiquary
June 1943, p. 14.

3. His kind letter to me, dated 30-12-1953, Cf. : His Alter-
native Standpoints in Philosophy ( 1953 ), p. 364.

4. Mookerjee, S. : The Jaina Philosophy of Non-absolutism
( 1944), p. 123.

5. lbid, p. 169.
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In complete judgement ‘“‘we use only word that describes
one’ characteristic of that object, and hold the remaining
characters to be identical with it.””* On the other hand, in
Incomplete Judgement ( Naya ) we speak of truth as relative
to our standpoints, hence a partial knowledge. “Hence the
non-absolute is constituted of absolutes as its elements and
as such would not be possible if there were no absolute.”2

( 4) Is Conditional Judgement Unconditional — We have
seen that every judgement is true but conditionally or relati-
vely. But the statement that ‘all propositions are conditional’
cannot be a sweeping remark, for then it will mean that
““all statements including even the statement that ‘all state-
ments are conditional> would be conditional.” But the
Jainas insist that all propositions except the proposition
of its own system have, relative truth. They say that all
seven alternatives are true and so their seven-fold conditioned
predication is an all comprehensive categorical statement.
True, they treat the alternatives only as alternatives, and not
as disjunctives in which, alternatives are mutually exclusive,
they are nevertheless making a categorical judgement. Does
this mean that their doctrine is the doctrine of relativity of
knowledge but not of relativity of truth ? Yes, the Jainas do
hold that their own system is absolutely true. But if knowledge
is relative, our knowledge of reality also can have only relative
truth.

So we come to this statement that ‘every statement is
conditional’ may in sense be taken as unconditional. This is
unconditionality in conditionality, or absolutism in non-
absolutism. When the Jainas say that ‘cvery thing is condi-
tional’, they are unconditional to this extent that ‘cvery thing

1. Mehta, M. L.: Outlines of Jainu Philosophy ( 1954 ),
p- 123,

2. Mookerjee, S. : The Jaina Philosophy of Non-absolutisim
(1944 ), p. 171,



Natures of Ynconditionality in Syadvada 107

is conditional’. Now, does this not mean self-contradiction
or complete overthrowing of the absolutistic position ?

Let us analyse, “A categorical judgement asserts an actual
fact absolutely”? in which the relation between the subject
and the predicate is simple and unconditional one. Now, in
the above proposition, ‘every proposition is conditional’,
the relation between ‘every proposition’ (i.e. subject ) and
‘conditional’ ( predicate ) is apparently unconditional, but
there is no clash between its unconditionality and conditio-
nality.

For example, when Bhaitas say that consciousness asso-
ciated with ignorance is the Self, on account of such Sruti pa-
ssages, “During dreamless sleep the Atman is undifferentiated
consciousness.”? Even in the waking state a man says — ‘I
do not know myself’ though he is aware of his own existence.
‘I had no knowledge’ means that I have atleast ‘the knowledge
of having no knowledge’. But here there is no clash between
knowledge and ignorance, hence no contradiction.

Similarly when I say ‘I am undecided’ ( when I am extre-
mely perplexed about everything ), there is indeed one decision
that I am undecided. But this decision does not quarrel with
my indecision, hence no contradiction.

Similarly in Logic, we have disjunctive judgemeats — “The
signal is either red or green’; ‘A man is cither good or bad”
etc.?, we do mean something categorical behind them. But
this categoricality is not like the categoricality of a simple
unconditional judgement, ‘The horse is red’. True, the basis
is always caetgorical but this categoricality does never clash
with the proposition being disjunctive,

1. Bosanquet, B. : Logic, Vol. I, lind edition ( 1911 ), p. 88.
2. Maydikya Upanigad, 5.

3. Bradley, F. H, : The Principles of Logic, Vol. i, 1lInd edi-
tiﬂn, Po 1301
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When a logical positivist says that ““there is no metaphysics
and reality may come through the back-door, Like ¢Hydra
they raise their heads over and over again, not to be destroyed

afresh, but to conquer a new.”’*

In the conclusion we may say that the unconditionality in
the statement, °All statements are conditional’, is quite diffe-
rent from the normal conditionality. This is how and why ?

( 5) Senses, Reason and Faith — There are primarily two
sources to understand the world — senses and reason. Closely
connected and corresponding to them there are two grades of
Reality — existence and essence ( as the existentialists will say )
or existence and reality ( as the Hegelians will say ). Existence
is actuality, or actual verification. This is unconditional,
absolute and categorical. There is no alternation or condition,
being monistic and unilaternal in attitude. But there is another
thing thought. Thought is rational thought or simply reason.
Thought gives us essences either by a sort of reflection or by
the way of hypothesis and then interprets the world in terms
of these essences. However, this interpretation is not veri-
fication. There may be alternative essences or hypothesis in
terms of each, which the world can be interpreted. Thought
therefore is not concerned with existence, but with essences,
and there is always the possibility of alternative essences or
hypothesis. This is exactly what we mean, when we say that
‘everything is conditional’. To thought or reason thus, every-
thing is conditional or alternative.

But we cannot live in the world of thought alone; we can-
not forget existence. But this attitude to existence must be
other than thought or reason and what is other than thought
or reason must be unreason or irrationality. This irratio-

1. Gadkar, (Mrs) V. Gajendra: Logical Positivism vs
Metaphysics, Proc. of Indian Philosophical Congress
( Mysore ), p. 183.
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nality leads wus to existence, which as such is uncondi-
tional, Behind reason there is always the unreason. We
can give the name of fagith to this phenomenon as Kant?,
Herder, Jacobi etc., have suggested. There are many grounds
of faith — one being the scripture. Scripture differs from
one another. Jainas must stick to their own position. Here
is definiteness. However, we cannot expect such definiteness,
on the other side. Reason only differs from one another,
Jainas must stick to their own position. Here is definiteness,
However, we cannot expect such definiteness on other side.
Reason only offers alternative pictures - Jaina, Advaita, Vaise-
sika etc., all are equally possible. But do we always obey the
command of reason ? No, we have also own interest on irra-
tionality. Hence, in order to avoid indefiniteness etc., we
stick to one such possibility which is chosen for us by the
community to which we belong or by some superior intuition.
Thus there comes unconditionality. However another may
choose another possibility as existence if he belongs to another
community or if his genius moves in another direction.
So there appears to be again alternation among existence.
But this alternation is not genuine. There is alternation only
so far as we think. There is alternation only on thought level.
We compare thought with other thoughts. And, what is
comparison ? Comparison involves thinking and reasoning,
so it is thought process. Some are bound to admit alternation.

My standpoint is only a possible one. But I cannot always
fly in the air of possibilities, I must have moorings in some
one definite form of actuality. I must adopt one standpoint.

(6) Conclusion — Jainism is against all kinds of imperia-
lism in thought. For each community there is a special abso-
lute, But the absolute themselves are alternations so far as
they are possible. But this is only on thought level. But when I

1. Immanuel Kant : Critique of Pure Reason, English Trans-
iation by Kemp Smith, p. 110, p. 174, pp. 315-316, pp.
323-324.
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have chosen one it is more than possible, it is existence or
actual. So there is a wonderful reconciliation between condi-
tionality and unconditionality. Every thing is conditional on
thought level, but not on the level of existence. Thus there is

no real contradiction,



Chapter Nine

AN EXAMINATION OF BRAHMA-SUTRA
(0. 2.33)

( From the Jaina Standpoint )

Aphorism & Contradiction — The aphorism® under exami-
nation seems to be an innocent statement about the Law of
Contradiction. However, the purpose of this aphorism is to
examine the Jaina logic of seven paralogisms, which is dec-
lared to be a wrong theory on the ground of the impossibility
of the presence of contradictory qualities in one and the same
substance.

However, I think that many of the misgivings could have
been avoided had there been a sincere effort to understand
the Jaina point-of-view more sympathetically by trying to rea-
lise the importance of what is called, “universe of discourse”.
For, even the Law of contradiction means that two contradic-
tory terms B and not B cannot both be true gt the same time
of one and the same thing A. In other words, two contradictory
propositions can not both be true, i.e. one must be false,
A man can not at the same time, be ‘alive’ and ‘dead’. This
means that the products of thought should be free from in-
consistency and Contradiction, i. e., validin Hamilton’s sen-
se2. However, Mill goes ahead and holds that it must also be
true, i. €., agree with the reality of things.® It means that “‘be-
fore dealing with a judgement or reasoning expressed in lang-
uage, the import of its terms should be fully understood, in

1. ‘Notin one substance because of the impossibilty’, Brah-
ma-sitra, II. 2. 33,

2. Hamilton, ‘Lectures’, Vol. I, pp. 25-26.

3. Mill, J. S.: Examination of Hamilton’s Philosophy, 4th
edition, p. 564, p. 470.
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other words, logical postulates to be allowed to state explicitly
in language all that is implicitly contained in thought.”? The
Pragmatists also complain against ‘Formal Logic’ for its neglect
of the ‘context’2. Even Mathematical Logicians, according to
whom, there is “‘no essential connection between connotation
and denotation”3 admit the conception of a Universe of Dis-
course in the sense of ‘a given context, or range of signi-
ficance’. %

The Four-cornered Negation and Contradiction — The four-
cornered negation of the Madhyamika Buddhists throws light
on the problem. According to them, Reality is not ( neither
B, nor not B nor both B and not B, nor neither B and not B).
Now, if Reality #s, neither being nor non-being can be nega-
ted. But, the Madhyamikas hold that though the Reality is
not Being or Non-being it can not be different from them.
Thus even the nejther... «.nor (i. e. neither Being nor non-
Being ) has to be negated, and consequently there has to be
a double negation.

This looks like violating the Law of Contradiction, for the
denial of the contradictories suggests the possibility of a
position in between the two contradictories. Professor Raju5,
however, suggests a technical device for the relief of the
Buddhists to meet this charge of the possible violation of the
Law of Contradiction. In the doctrine of four-cornered nega-
tion if we distinguish between contrary and contradictory
opposition in the manner of western logic, we will see that
two contraries can be negated but not the two contradictories.

1. Hamilton, ‘Lectures’, Vol. 111, p. 114.

2. See F. C. S, Schiller’s ‘Logic For Use’, Chapter on ‘For-
mal Theories of Judgement’ and ‘Meaning’, Also See John
Dewey’s ‘Logic’, p. 192.

Stebbing, L. S. : ‘An Introduction to Moedern Logic’, p. 55.
Ibid, p. 56.

Raju, P. T. : The Four-cornered Negation, “The Review of
Metaphysics’, Vol. VII, No. 4, June 1954,

bl o
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Law of Contradiction and the Advaita Vedanta — To San-
kara, Being and Non-being are contraries not contradictories.
Reality is Being; Non-being is unreal; but there is the third
order of reality which is neither Being nor Non-being, This
is the phenomenal word which .is neither real nor unreal but
phenomenal, this is Maya.

To illustrate this point, a reference to the Upanisadic
account of the self would be instructive, Self is mobile and
yet immobile, distant yet near, transcendent yet immanent.”
Sarikaral, in his interpretation of this verse anticipates the
objections of his opponents with regard to the question : how
thest contradictory predications are made aboutthe same
subject ? Sankara says that there is no fallacy here ( naisa
dosah )2 because two contradictory statements have been
made from two separate standpoints. Atman is said to be
immobile and one viewed from the ultimate point of view,
when the Atman is free from all conditions. But it can also
be described as mobile ( more mobile than mind itself ) when
it is associated with the powers of limiting adjunct, of being
an internal organ3. Similarly, Atman is described as far
and distant because it is beyond the reach of the ordinary
mind, but forthe wise people, it is described as being there
within ( tadantrasya sarvasya )*. Similar statements with
contradictory predications are found at other places and
Sarikara has no other alternative but to reconcile them with
the help of his multi-valued logic, the merit of which he
unfortunately forgets while criticising the Jaina theory of
affirmative-negative-predications ( asti-nzsti-vada ). However,
if we remember the Jaina doctrine of realitys as identity-in-

1. “I$a Upanisad” with Sankara’s Commentary, 5.

2. Ibid.

3. Ibid, 4.

4, 1bid, 5.

S, UmzsvaAmi, ‘Tattvartha Sttra’, See also Kunda-kunda’s
‘Samays-sara’ = ( Introduction by A, Chakravarti,  p.
CXXXII ).
®
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difference which is both a permanent and changing entity
manifesting through constant change of appearance and dis-
appearance, then we can easily understand that reality when
looked at as the underlying permanent substance may be
described as permanent, but when viewed from the point of
view of the modes ( paryaya ) which appear and disappear,
it may be described as non-permanent and changing. This
difference of aspect is the well known Jaina doctrine of Naya.
Ttis indeed a tragedy that éax’xkara, while making a distinction
between the Vyavahirika and Paramzrthika points of view
throughout his commentary forgets the same in respect of
Jainism, In common experience, we find in the same object,
the existence of one thing ( pot) and the non-existence of
the other ( cloth ). This does not mean that the same thing is
both pot and cloth, hence there is no contradiction.! Exam-
ples of co-existing self-contradictory attributes are daily
perceived but only from different points of view. For example,
in the same tree, the trunk is stationary while the branches
and leaves are in motion. Like Kunda-kunda, Sapkara exa-
mines every problem from the two points of view, practical and
real, and this doctrine is the supporting edifice of the Advaita
Philosophy. The same material clay or gold may be trans-
formed into various forms. So to speak of a thing as one or
many entirely depends upon the points of view we adpot. The
same substance ‘mud’ is spoken differently as jar, jug, etc.
Devadutta although one only, forms the object of many diffe-
rent names and notions according as he is considered in him-
self or in his relation to others; thus, he is thought and spoken
of as a man, Brahmin, son, grandson, etc. Does it not exactly
look like the Jaina point of view of asti-nasti-vada ?

. £, .
Ramanuja and Contradiction — Like Sankara, R&mianuja
also criticises Jaina theory of seven paralogisms2. No doubt,

1. Rajendra Kumar, ‘Anekinta, Syadvada aur Saptabhang?
in Jaina Darsana, Year 1, No. 1.
2. Sri Bhagya’ of Ramanuja on ‘Brahma-sutra’, 11. 2. 33,
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he recognises substance and attributes as distincts but he says
that aszi and nasti cannot be predicated of the same thing
from the Dravya point of view alonel, i.e., the same subs-
tance cannot have the two contradictory predicates. Inspite
of this, R&manuja seems to be very much prejudiced against
the Jaina theory when he asks: How can we say that the
same thing /s and is not at the same time ? However, Rama-
nuja forgets that if we describe a thing both from the stand-
point of underlying substance ( dravya ) and its modifications
( paryaya ), we shall have no such difficulty. We meet with
these difficulties because we prefer to live in the world of
empty abstractions. In a sense, the Vedantic metaphysics of
Ramanuja is the doctrine of one and many. Itis one when
we talk of the one Absolute Brahman, it is many when we
know about the multiple jivas and the multiverse. And when
reality is one and many at the same time, Vedantism itself
becomes a sufficient argument in favour of Syadvada. How
does the Absolute, which is one and only one, become the
all ? How can the one Brahman consist of both conscious
(cit) and unconscious ( acit ) elements ? If these contra-
dictions can be reconciled by Ramanuja, he should not find
fault with the very logical calculus of reconciliation adopted
by the Jaina doctrine. Thus Ramanuja’s attempt to discover
contradictions in SyZdvada destroys the entire edifice of his
metaphysics itself. Anekantavada pleads for soberness and lo-
yalty to experience which discards absolutism. The dual nature
of things is proved by a reduction-ad-absurdum of the oppo-
site views. This does not mean any offence to the canons of
logic. The concept of pure logic which is prior to and abso-
lutely independent of experience is dangerous. “Logicis to
systematize and rationalize what experience offers”2. In one

1. Khussla Candra, ‘Vedanta Sitra Ke Vyakhyakara Aur
Saptabhangt’, in ‘Jaina Daréana’, Year I, Number 1.

2. Mookerjee, S. : The Jaina Philosophy of Absolutism ( Cal-
cutta, 1944 ), p. 78.
“To allow logic to work in vacuo and to dicate terms to
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word logic must be loyal to reason and experience alike. Even
Vedzanta ultimately relies on experience to prove the reality
of the triune principle of existence, consciousness and bliss.

Some other Vedantic Acharyas and Contradiction — Accor-
ding to Vijisnabhiksu?, unless the qualitative differences
( prakarabheda ) are recognised as true, two fundamentally

opposite things cannot be reconciled into one object. But

if the differences are recognised as true, it amounts to the
Vedantic position, But can we not ask the Vedantist : how
can ultimate differences be reconciled with the ultimate identity
of Brahman ? Either they should accept identity as ultimate
or differences as ultimate but not both. However, the Jainas
can avoid such a difficulty by accepting the differences from
relative standpoints. We can speak of existence ( bhava ) and
non-existence ( abhava ) of the same thing from two stand-
points without being inconsistent, Existence and non-existence
coexisting in the same thing is said to be contradictory because
both of them are taken as whole-characteristics. It can be well
reconciled by taking them as part-characteristics, Vallabha2
also suffers from the same defect as Vijianabhiksu when he
insists upon the fact that differences can be reconciled only in
the Absolute Brahman, who assumes the form of the Jivas for
the enjoyment of bliss. However, it is difficult to follow how
the formless Brahman assumes different forms, how the One
becomes many ? If the law of contradiction is not violated
here, the same charge cannot be levelled against the Jaina
position when the contradictory attributes are said to inhere
in the same object from the different relative standpoints.

the data of experience — and the unfettered exercise of
logic in defiance of and in opposition to the testimony of
experience, has been responsible for hopelessly chaotic
results achieved by metaphysical speculations’.—Ibid.

1, Vijianabhiksu, Vijianamrta Bhagya, 1I. 2. 33—*Prakara-
vedam Bina Virudhayorekada Sahavasthina-sambha-
vata’’, etc.

2. Vallabha, ‘Anu-bhasgya’, II. 2, 33,
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S"r‘fkan;ha has clearly misunderstood the Jaina standpoint
itself. While he accepts the possibility of reconciliation of the
contradictory attributes in the same object from different
standpoints, he outright denies that Jainas ever adhere to
the relativistic logic®.

Lastly, Nimbarka and Bhaskara, who broadly accept the
Jaina principle of identity-in-difference or unity in diversity
with regard to the nature of reality, also fail to appreciate
the true import of Jaina principle. Nimbarka2, for instance,
refuses to admit the application of this principle in matters
of Syadvada. His commentator Sri Nivasacarya’s® explan-
ation becomes unphilosophical when he says that the Justifi -
cation for admitting the principle of identity in-difference lies
in the Sruti and not in logic.

Bhaskara* argues that if non-absolutism ( Anckanta ) is
universal, it becomes absolute ( ekanta ); if not, it is nothing
definite. Thus “tossed between the two horns of the dile-
mma non-absolutism thus evaporates ., However, Bhas-
kara fails to note the Jaina distinction between valid non-
absolute ( samyak-anekanta ) and invalid non-absolute ( mith-
ya-anckanta )®. To be valid, anckanta must not be absolute
but relative. The doctrine of non-absolutism can be interpreted
either as absolute or non-absolute according to Pramapa or
Naya respectively, which only suggests that non-absolutism is
not absolute unconditionally.” But the unconditionality of

1. Srikagtha, ‘Sri Kantha-bhasya 11, 22. 33 with Tika of
Appayadiksita.

Nimbarka, ‘Nimbarka-bhasya, 11. 2. 23.

Sri Nivasacarya, Tika on ‘Nimbarka-Bhasya, 11. 2. 33,

‘Bhaskar Bhasya’ on Brahma-Sttra II, 2. 33,

Mookerjee, S. : 1bid, p. 171.

Samantabhadra, ‘Apta-Mimanisa, K. 108; ‘Asia ‘Saha-
st ( Vidyanandi ), p. 290; Nyaya-dipika® ( Vidyas
nands ), pp. 130-131,

7. Samantabhadra, ‘Svayambhu Stotra’ K. 103.

Sk
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Ancekinta or Syadvadais quite different from the normal
meaning of unconditionality. This is like the idea contained
in the expression ““I do not know myself””, where there is no
contradiction because there is no contradiction between know-
ledge and ignorance. Similarly, in the sentence, ‘I am undeci-
ded’, there is atleast one decision that ‘I am undecided’, As
a matter of fact, these critics of Syadvada fail to appreciate
the fact that everything is possible only in relation to and as
distinct from something other. Contradictory characteristics of
reality arc interpreted as to coexistent in the same object
from different points of view without any offence to logic,
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Chapter Ten

KARMIC IDEALISM OF THE JAINAS

Karma is the matrix of the universe which undergoes evo-
Iution due to karma, Karma is not only the ground-mass of
individual’s destiny but also the mould in which anything and
everything takes shape.

( 1) Karma is generally regarded as the principle of deter-
mination of the individual’s destiny, his well-being and
suffering. But a careful study will show that karma is also the
ultimate determinant of the various courses of events. There
are three reasons for this: first, the problem of individual
happiness and suffering is not an isolated affair, because it is
somehow related to the entire universe. The past karma puts
a world before the individual which brings appropriate plea-
sure and pain to him. In short, karma determines both his
heredity and environment. Secondly, even Time, Nature,
Matter, etc, are not outside the scope of karma and they are
merely the different expressions of the working of the uni-
versal law of karma. Thirdly, karma is the principle of deter-
mination of the world. The variation in matter and time can
only be ascribed to karma if we are to avoid the defects of
Temporalism ( Kalavada ), Naturalism ( Svabhavavada ),
Determinism ( Niyativada ), Accidentalism ( Yadycchavada ),
Materialism ( Bhautikavada ), Scepticism and Agnosticisin
( Samfayavada and Ajnanavida ), ctc.

( 2) According to the popular and traditional scheme of
Jaina classification of Karmas, they are of cight fundamental
types. The different karmas determine our faith (darfana ),
knowledge ( jiiana ), fecling ( vedana ), delusion ( moha ), age
( ayu ), physique (nama ) status ( gotra ) and power ( anta-
raya ). In short, the karmas determinc the entire personal-
social set-up of the individual, and they also condition a world
sct-up for him. Of course, in the Leibnitzian manner, the
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set-up is different for everybody. The Jainas also believe that
the effects of karma are different upon different individuals
in accordance with the nature ( prakgti ), duration ( sthiti),
intensity of fruition ( anubhaga) and quantity ( pradesa ) of
karmas. It is true that in the list of enumeration of various
types and sub-types of karmas, we do not find a satisfactory
explanation as to why any of thisis this and not otherwise.
But the Jaina thinkers try to uphold the relevance of karma-
theory to the minutest details of life. For instance, the nama-
karma is said to be of forty-two Kkinds with sub-classes of
ninety-three kinds; as they bring about their respective effects.
This demonstrates the anxiety of the Jainas to ascribe any-
thicg and everything to some or other form of Karma. In
othcr words, this is to assert the doctrine of universal caus-
ation known as Karmavada.

( 3) 1think, this may be interpreted as a sort of ldealism,
known as Karmic Idealism, which will be distinct and diffe-
rent from both Subjective and Objective Idealisms. A rough
comparison, however, may be made with Kantian ldealism,
where there is a construction of categories. But here the cate-
gories are not created by the understanding. They are oaly
related to the understanding. That way, even the Nyaya-
Vailesikas have said that generality and particularity are
relative to our understanding. In fact, samanya and visesa
are pure objective categories but they only point out that there
is some sort of relativity, but this relativity is objective and not
subjective. Hence, we can conclude that Karmic Idealism is
pot a form of subjective Idealism. Nor is it Objective Idealism,
since the Jainas do believe in the eternal co-existence of
matter and mind as independent principles of reality. The
union of soul and matter is regarded as self-proved and hence
the eternal bondage of soul and karmic matter is described
as its very nature, as dirt in golden ore. This is the starting
point of Jainism.

( 4) However, in the ordinary sense of the term, we cannot
speak of Kirmic idealism because karma, in the Jaina philo-
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sophy, is not an ‘idea’. Itis an aggregate of very fine imper-
ceptible material particles. It is the foreign element that infects
the purity and perfection of the soul, which has consciousness
as its distinguishing feature. This is the doctrine of the mate-
rial nature of karma, which is peculiar to Jainism. With other
systems of Indian philosophy, karma is formless. But the
Jainas regard karma as the crystallized effect of the past
activities or energies. They say that “in order to act and react
and thereby to produce changes in things on which they work,
the energics must have to be metamorphosed into form or
centres of forces.” Like begeis like. The cause is like the
effect. The effect, i. e., the body is physical, hence the cause,
i. e., karma has indeed a physical form.

The karmic-matter is one of the six kinds of matter or pud-
gala. 1t is very fine and imperceptible, but it is capable of
becoming matter. The material molecules or vargayas are
molecule-groups of the same kind of matter. There are twenty
three kinds of such varganas of which the thirteenth is the
karmic-molecule or karma-vargavas. There is an intricate
arithmetic about the number of karmic molecules. The mate-
rial nature of karma is quite evident.

( 5) But cven if karma is considered to be physical in na-
ture, it has a tendency to determine psychic characteristics, “It
has the peculiar property of developing the effects of merit and
demerit.” Then karmas are of two kinds, physical or dravya-
karma and ideal or bhava-karma. The thought of the spiritual
activity is bhava-karma whereas the actual matter flowing
into the soul and binding it is called dravya-karma. The bhava-
karmas may be compared with the sa:nskaras or latent tenden-
cies of other systems. The Nyaya view of pravptti ( aclivity )
and the Yoga concept of vrtti (modifications ) are very near
toit. As our samskaras or latent tendencies determine our
overt actions, life and personality, so bhava-karmas also aflect
our physical side of personality. The dravya-karma is also
vharacterized as vover ( avarana ) and bhava-karma as faults
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(dosa ). Both of them, however, are related to each other
as cause and effect. The material aggregate of karmic mole-
cules is dravya-karma; its power to operate is bhava-karma.
Bhava-karmas will condition our bhavas or emotional states,
which may be either pleasant or unpleasant. Now, if these
states of emotion ( bhava ) are really brought about by karmic
matter, how can Atman be said to be the cause of these bha-
vas ? But the soul’s agency is such that while giving up its own
state, it can effect entirely alien or non-mental changes ( i. e.,
it is the cause of its own mental states which are also indi-
rectly conditioned by karmic matter ). To this, we can say
that emotional states ( bhavas ) are conditioned by dravya-
karma and karma in its turn is conditioned by karmic-tho-
ught or bhava. Jiva is not the essential cause, in that case
and 'still without essential cause, these changes canaot
bappen. The soul which brings about changes in itself is the
upadana-kiarana ( meterial cause ) of such mental states but
not of the changes in karmic matter, which are distinctly
material in nature. This means that there is a psycho-physical
parallelism. Jiva brings changes in consciousness, and matter
in the case of material things, and yet the two scrics are
interrelated in a parallel pattern. This implies that neither
can matter become mind nor can mind become matter. Jiva
is the agent of its own bhavas, as it causes ils own resultants.
But it is not the agent of pudgala-karmas,

( 6) However, much of these difficulties willbe got over, if
we adopt the Jaina doctrine of standpoints or naya. According
to the practical point of view, the soul is the doer of material-
karmas ( dravya-karma ), but according to the rcal point of
view, it is the doer of ideal karmas ( bhava-karmas). For
example, in making a pot, the existence of the idea of potin
the mind of the potter is the ideal karma ( bhava-karma ).
The potter is directly the cause of the bhava-karma and the
bhava-karma again is the cuuse of dravya-karma. Therefore
from the real standpoint the ‘potter having the idea of the pot’
is the agent but according to the practical standpoint, he is
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the agent of dravya-karma. Really, a jiva is neither the mate-
rial nor the efficient cause of the material-karmas but only
the agent of its own emotional states or bhavas, Therefore, it
is only from the practical standpoint that the jivas are des-
cribed as enjoying happiness and misery which are the fruits
of material karma. In fact, the jiva is the possessor of cons-

ciousness only. Atman or jiva is the agent of its own bhavas,
as it causes its own resultants.

(7) In an important sense, science of karma has been des-
cribed as the science of spirituality. Spirituality aims at unfol-
ding the real nature of spirit or self. This is self-knowledge or
self-realization, But to know the self is also to know that it
is different from the non-self, with which it isin beginning-
less conjunction. Karma is the material basis of bondage and
nescience of the soul. The beginningless relation between soul
and non-soul is due to mithyztva ( nescience ) which is respo-
nsible forthe worldly existence. This is determined by the
nature, duration, intensity and quantity of karmas. Jivas take
matter in accordance with their own karmas because of self-
possession ( kagaya ). It is therefore clear that the science of
karma is a necessary part of the science of spirituality. Unless
we have a thorough knowledge of the karmas, we cannot know
about the true nature of spirit or self. The knowledge of
karma removes the false notion of identity between the body

and the self, and so on. This is nothing other than the science
of spirituality.



Chapter Eleven

OMNISCIENCE® : DETERMINISM AND
FREEDOM?®

( 1) If X foreknows that Y will act in a manner known as
Z, and if Y really acts in the same manner, there seems to be
no choice for Y but rather fixed and inexorable necessity. If
it is admitted that somebody is omniscient, no human action
can be free or voluntary. So it may also be deduced that if
the omniscience is a fact, morality becomes a delusion.®

(2) In the case of God, omniscience is regarded as the
very nature of God, because He is the maximum being and
the only cause of the effected beings. As maximum being, He
is the most perfect being, hence most conscious and absolute
self-conscious?, But being the only possible cause of beings,
God is eminently whatever any effected being may be. Thus
knowing himself perfectly and most directly, he knows himself
as he is, hence as the only possible cause of all possible beings,
and thus knows everything, real or mere possible, in the awa-
reness of his own essence, One reason why God is omniscient
is His omnipotence.5 Since He created all things He knew
them before they existed, while they were still mere possi-
bilities. He knows not only that which actually exists, but also
that which could possibly exist, i. e., future realities and

1. By ‘omniscience’ I mean knowledge of all things— actual or
possible of all places and of all times.

2. By “freedom’ I mean ‘freedom of will’.

3. Cp. ‘Either freedom is a fact or morality is a delusion’.

4. Richard De. V. Smet, ‘Omniscience in Christian Thought,
an unpublished article written on my request, p. 1.

5. Paul Heinisch, Eng. Editor Rev. William Heidt, Theology
of the Old Testament, p. 89;Cp. P, S., 33:15;94:9;15;
24; Sir. 23 : 20, | ‘
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future possibilities, in a word, everything. The second reason
for God’s omniscience is His omnipresence from which no one
can escape whether he ascended into heaven, lay down in
sheol or sojourned at the furtherest limits of the sea.l

(3 ) Now, a serious consequence might follow from such
a position, ‘“when God created man, He foresaw what would
happen concering him,”2 for to confess that “God exists and
at the same time to deny that He has foreknowledge of future
things is the most manifest folly... ... one who is no prescient
of all future things is not God.”® If we say that God fore-
knows that a man will sin, he must necessarily sin. But “JIf
there is necessity there is no voluntary choice of sinning but
fixed and unavoidable necessity.”* So also Locke says, “If
God exists and is ( essentially ) omniscient, no human action

is voluntary.”? Boethius also says, “If God is omniscient,
no human action is voluntary.”’6

(4) Now, one may say, if we apply the concept of omni-
science to human beings, the results will be all the more
devastating. But it may be pointed out that “God compels
no man to sin, though He sees beforehand those who are
going to sin by their own will.”? Hence, it may be argued
that divine omniscience cannot entail determinism. For in
stance, an intimate friendc an have foreknowlzdge of another’s

1. Theology of the old Testament, p. 89; Cp. Jer. 23 : 23-24;
PS, 139 : 11-2; Samuel, 23 : 27-28; 23 : 9-13.

2. Calvin’s statement : Institutes of Christian Theology, Book-
111, Ch, XXI. ,

3. St. Augustine’s Remarks : City of God, Book V, Sec. 9; See
also W. Paley’s Natural Theology, Ch. XXIV.

4. St. Augustine, The City of God, Book V, Sec. 9,

S. John Locke, Essqys Concerntng Human Understanding,
Book 1V, Ch. XXI, Sec. 9-11.

6. Boethius, Consolatio Philosophise, Part V, Sec. III.
1. St. Augustine, De Liberto Arbitrio, Cp. Fredrich Schieir-
machar, The Christian Faith, Part1, Sec. 2, Para 55.
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voluntary actions but it dose not in anyway affect his moral
freedom,

( 5) But this does not seem to be very good argument.
A person’s knowledge about the future action of an intimate
friend of his is at most a good guess and not definite know-
ledge.! Locke’s argument that there may be a man who
chooses to do something which without knowing that it is
within his power to do otherwise ( ¢. g., “If a man chooses to
stay in the room without knowing that the room is locked.”)?
seems to reconcile necessity with freedom but in factit isa
reconciliation of ignorance and knowledge, e. g., he thinks
himself free only so long he does not know that he is not free.

( 6)Ifitis said that It is not because God foreknows
what He foreknows that men act as they do : it is because men
act as they do that God foreknows what He foreknows™3, it
will create a very awkward situation in which man’s actions
would determine God’s knowledge. We can also apply this
to human omniscience, where itis likely to create greater
complications. It will mean that knowledge of the omniscient
being is not unfettered but determined by the actions of other
men. Different people perform different actions, often quite
contrary to that of their fellows. This will create a difficult
situation for the cognising mind if it is to be so determined.

( 7 ) To say that the omniscient being is one who is justi-
fied in believing an infinitely large number of true synthetic

1. See, Fred Newman’s article on “Omniscience is Possible”
in Astralasian Journal of Philosophy, Sydney, Vol. 42, No.
1, May, 64.

2. See Nelson Pike’s article on “Divine Omniscience and
Voluntary Action™ in The Philosophical Quarterly, Cornell
University, No. 1, Jan,” 65, p. 32.

-3, Luis de Molina, Concordia Liberi Arbitrii, quoted from

Nelson Pike’s article, Ibid p. 38, Cp. Boethius, Conselatio

Philosophie, Book V, Sec. 3, Para 2.
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propositions is not only vagué but also self contradictory.
For example, it all depends upon the belief in one proposition
at least. ‘Nothing is unknown to him’. But this is to admit
his omniscience and hence it is like arguing in a circle. Thus,
the concept of omniscience whether logical or actual* does
involve difficulties.

( 8 ) According to the early Pali sources?, Buddha offered
a qualified support for the doctrine of omniscience even with
regard to himself, and he often criticised Nigantha Natia-
putta® claiming omniscience in the sense of Anowing and
seeing, all objects on all times — past, present and even
future.# His reluctance in claiming unqualified omniscience
is mainly concerned with knowledge pertaining to future
possibly because it will'lead to some sort of determinism 'n
metaphysics and morals. “To speak of omniscience in reja-
tion to future is to maintain an impossible position,”’5 be-

1. Cp. Newman ( Ibid )} makes a distinction between two
senses -of ommniscience, ‘necessary’ and ‘actual’ which
has been criticised by R. Puccetti ( See his article “Mr.
Newman’s view of omniscience’’; a discussion in Journal
of Australasian Philosophy, Vol. 42., No. 2, Aug. 1964, p.
261). A rough comparison may be made with Buddha’s
distinction between dispositional and unqualified omnis-
cience ( See Dr. K. N. Upadhyaya’s Thesis, “*A Compa-
rative Study of the Bhagavadgita and early Buddhism”,
University of Ceylon, pp, 342-343 ),

2. Cp. “Those who say that the recluse Gotama is omniscient
and all-seeing . - ...constantly and at all times...... - are
not reporting me correctly.” Majjhima-Nikaya, I. 482; Cp.
Digha-Nikaya, 1. 78-84, II. 82-83, TII. 99-10!; Samyutta-
Nikaya, I. 191; Majjhima-Nik~ya, I, 127,

3. Vide, Majjhima-Nikaya, 1. 372-378; I1. 214-223,

4, Vide, Digha-Nikaya. 11I. 134; “*The recluse Gotama speaks
of aninfinite knowledge with regard to the pdst but not
to the future.” ‘

5. Dr. K. N, Upadhyaya, Ibid, pp."343-344,

9
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cause the course of future events are partly determined. by the
past and present and partly undetermined. Ithink, Buddha’s
hesitation in claiming unqualified omniscience was influenced
mainly by moral considerations. If he knew the future
acts of human beings, there was no meaning in voluntary
action or freedom of will which forms the basis of ethics
and morality. In fact, what is foreseen (i. e., known conclu-
sively ), is necessary and what is necessary is outside the scope
of ethics,t

(9) In view of these difficulties, I wonder why the belief
in omniscience in some form or other has been a matter of
faith, closely connected with the spiritual aspirations of the
people. In India, it has been accepted sometimes as a religious
dogma, sometimes as a philosophical doctrine and sometimes
as both. Except the Carvikas, almost all the systems of
Indian Philosophy — both orthodox and heterodox accept it.
Even to the Mimarsakas, “All that is pertinent is the denial
of knowledge of dharma by man...”” They do not intend to
deny “the possibility of person knowing all other things.?
Even the famous passage of Kumarila in question ¢does not
set aside omniscience,”3

(10) To my mind, the reasons and motives in formula-
ting the concept of omniscience are extra-logical, for it is
always at the cost of freedom of will, the basis of our moral
life.

1. Cp. Theodice, Part I, Sec. 27.

2. Sﬁntarakgita, Tattva-Sangraha, Vol. I, K, 3128 (G.O.
L L., Baroda.).

3, Kumsrila, Sloka-Varttika, II, 110-111,



Chapter Twelve

JAINA MOKSA IN INDIAN PHILOSOPHY

( 1) Introductory

The concept of Moksa is perhaps the biggest idea in man’s
quest of happiness. Sri Ramashankar Bhattacharya says that
the science of Moksa is an experimental science of mental
power.1 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 want., 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. We cannot
be satisfied with less than immortality. More than that,
Immortality must be accompanied by joy. This state of eter-
nal joy bereft of all sufferings is regarded as Moksa or libe-
ration. 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 Purusartha )2, there is a positive aspect also.

The concept of Mukti roughly distinguishes Indian thought
from Western thought. The reasonis to be found in the
concept of the Soul in Indian Philosophy. With the exceptions
of Plato and Plotinus, Western Philosophy is quite unaware
of a philosophy of the Self. On the other hand, all Indian
systems, both orthodox and heterodox, recognise the idea of
the Self as the first requisite for any philosophical adventure.8
This is the spiritual basis of our ethical life. The three pursuits
of human life, namely Dharma ( virtue), Artha ( Wealth),

1. Darfanika, July 1955, article on Moksa-Daréana, p. 63.

2, Deshmukha, C. D. : The Concept of Liberation in the
Philosophical Quarterly, July 1937, p. 135,

3. Udyotakara ; Nyaya-Varttika, p. 366,
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and Kama ( enjoyment ) are regarded as simply subservient
to moksa. It is the highest pursuit ( Moksa eva paramapurusa-
rtha ). The genesis of the idea of Moksa is traced in “‘the
endeavour of man to find out ways and means by which he

could become happy or at least be free from misery”l, asin
the state of ‘sound sleep’.2

(2) Concept of Moksha in Indian Philosophy
Just as no school of Indian philosophy, not even the Car-
vakas, deny the concept of Self, similarly there is absolute
unanimity regarding the central conception of Moksa as the
highest goal of life;3> but the different schools differ with
regard to the nature of Mukti and the means for itsreali-

sation, according to their different metaphysical positions and
attitudes.

For example, in consonance with the materialistic con-
ception of the Soul (caitar{ya-viéis:a—deha-eva-atman ), the
Carvakas come to a materialistic conception of liberation
( dehocchedah-Moksah or Moksastu Marana ca prapavayu-
nivartanam ). Similarly, in consonance with the doctrines of
the Middle-path and Dependent Origination, Buddhists reject
both Eternalism ( éas’vatavﬁda ) of the Upanisads and Nihi-
lism ( Ucchedavada ) of the Carvakas, They deny the conti-
nuity of any identical substance in man, but not the conti-
nuity of the stream of unbroken successive states of five kinds
( Patica-skandhas ). The soul or ego is nothing more than
this Five-fold Aggregate, hence Nirvana must be the des-
truction of this mental continuum ( citrzam vimuccate ), or at
least the “arrest of the stream of consciousness ( santati-anut-

1. Ramacandran, N. : ‘Concept of Mukti in Indian Philo-
sophy’, Proceedings of Indian Philosophical Congress,
1944, p. 243.

2. Shamashastry, R.(Dr.): ‘The Concept of Mukti in
Indian Philesophy’, Jha Commemoration Volume, p. 357.

3. Haribhadra : Yoga-drsti-samuccaya, pp. 129-130; Bhava-
Prabhrta of Kunda-kunda,



Jaina Moksa In Indian Philosophy 133

pada ), leading to the cessation of the possibilities of future
experience ( Anagatanutpida ).

In Nyaya, the destiny of the individual Self is determined
by the concept of the Self and its relation to consciousness,
which has not been regarded as an essential and inseparable
attribute of the soul. Consciousness arises, when it is related
to the mind, which n turn is related to the scnses, and the sen-
ses related to external objects. So in the disembodied condi-
tion, seif’ will be devoid of consciousness. Release is freedom
from pain.t So long as the soulis related to the body, pain is
inevitable. Pleasure und pain are produced by undesirable
contacts with objects Thus the state of freedom is like the
state of decp dreamiess sleep, devoid of consciousness.2 Plca-
sire and pain go together like Jight and shade. So absolute
cessation of suffering ( atyantika-duhkha-nivrtti ) must by im-
plication mean cessation of pleasure too. Now to escape from
this dilemma, faced by the majority of the Nyaya-thinkers like
Vatsyayana, Sridhara, Udayana, Raghunatha Siromani, there
is the opposite thesis of the Naiyayikade$ins and other Naiya-
yikas like Bhasarvajia and Bhiisapa, that freedom is bliss3,
instead of a state of painless, passionless, unconscious exis-
tence frec from the spatio-temporal conditions. However, this
is not possible unless they revise their conception of the sclf
and its relation to consciousness.

Likc Nydya, the Self in Vaisesikas has cognitions of things
when it is connected with the body.# So it is only when the
soul is free from the qualities ( cither pleasure or pain)
produced by contact with name and form ( atmavifesa gupa-
nama atyantocchedal ), or as Sridhara would say navnaima
atmaviiesa gunanama atyantocchedah Moksa, that liberation
is possible. 1t is the absolute destruction of nine specific quali=

1. Nyaya-bhasya, II. 2, 67.

2. Nyaya-satra, 1V. 1. 163,

3. Nyaya-sara, pp. 39-41; Nyaya-bhasya, 1. 1. 22.
4, Nyaya-kandalr, p. 57.
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ties of the Self. To save this view from the charge that Mokga
comes perilously near the unconscious condition of a pebble
or a piece of stome, the Vaifesikas propound a doctrine of
Inherent Felicity in the state of Mokga. But they have yet
to explain how felicity is Unconscious.

M:marnsakas, like the Nyaya-Vaidesikas, regard the soul
as eternal and infinite, with consciousness as its adventitious
attribute, dependent upon its relation to the body. It survives
death to réeap the consequences of action. Since the Mima-
msaka school belongs to the ritualistic period of the Vedic
culture, the final destiny of an individual is regarded as the
attainment of heaven—the usual end of rituals ( Svarga kamo
yajetc ). But latter on, the idea of heaven is replaced by the
idea of liberation, for they realised that wc have to fall back
to the earth as soon as we exhaust our merit. The concept of
heaven was indeed a state of unalloyed bliss ( at least tem-
porary ). But the state of liberation is free from pleasure and
pain, since consciousness is an adventitious quality of thc Soul.
To Prabhakaras, Moksa is the realisation of the Moral Imper-
ative as duty ( Niyoga-siddhi ). To Kumarila, it is the “Soul’s
experience of its own intrinsic happiness with complete cessa-
tion of all kinds of misery,”* which is very much like the
Advaitic conception. The general conception of Bhatias is the
realisation of intrinsic happiness ( atmasaukhyanubhuti). Par-
thasarathi Miéra2 and Gagabhagta deny this. Narayara-
bhatta, Bhatrasarvajna and Sucaritra Misra clearly admit the
clement of happiness in the state of Mukti, since to them, Soul
is consciousness associated with ignorance ( Ajianopitacai-
tanyatmavada ) during embodied existence,

According to Samkhya, consciousness is not a mere quality

but the soul’s very essence, The soul is pure, eternal and
immutable. Hence it is not blissful consciousness ( ananda

1. Manameyodaya, V. 26.
2. Sastra-dspika, pp. 125-131.
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svariipa ) or stream of consciousness ( caitanya pravaha)
or material consciousness (caitanya-deha-visista ). The Self
( Purusa ) of Samkhya remains untouched either by joy or
sorrow, migration, bondage and liberation.! Bondage and
liberation are phenomenal. The latter requires the formal
and final cessation of all the three kinds of sufferings without
a possibility of return.2 This neutral and colourless state of
Kaivalya is again an unattractive picture with no appeat to the
aspirant, Similarly, in Yoga, freedom is absolute isolation of
Matter from Scif. Itis only when we can cffect a cessation
of the highest principle of matter ( citta = mahat = Buddhi )
that the state of absolute isolation and redirection of our con-
sciousness is possible. However there is clear ambivalence in
Samkhya doctrine of release in so far as it says that “it is the
spirit ( Purusa ) that is to obtain relcase, and yet the
apparently predominant characterization of spirit is such that
it is impossible that it should either be bound or released.”?

Unike Samkhya-Yoga, the Sclf in Sainkara is not only con-
sciousness but also blissful consciousness, Unike Sasokhya-Yoga
and Nyaya-Vaidesika, what is needed is an intuition of identity
instcad of an intuition of difference. Unlike Purva-Mimarsa,
Moksa in Advaita Vedanta is not only destruction of indi-
vidual's relation with the world ( Prapanca-sambandhavilaya )
but dissolution of the world itself ( Prapafica-vilaya ).

Ramanuja believes that there is both identity and dille-
reace between God and Man. Man’s body and soul are real.
The soul is not pure and impersonal consciousness, but a thig-
king substance with consciousness as its essential attribute.
Hence, Moksa is not self-annulment in the absolute, but a self-

1. Samkhya-karika of Iévarakrsna, K. 62.
Sasbkhya-karika & Samkhya-Tattva-Kaumudi, K. 64-68;
Sunkhya-Pravacana-Bhasya, 3. 65-84.

3. Godwin W.F,: ‘Theorics of Consciousncss and Libcra.
tion in the Simkbya Philosophy and the Philosophy of G.
Santayaua’, Procsedings of ludian Philosophical Cdngrcss.
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realisation through self-surrender and sclf-cflacement — the
supreme satisfaction of religious emotion. The liberated soul is
not God, but neither is he separated from His all-comprehen-
sive existence.r This is Sayujya-bhakti ( unitive devotion ).
To Madhva, the distinction between God and Self is real.2
Though the Jiva is absolutely dependent upon God, he is
active and dynamic.? Hence Moksa is ‘blessed fellowship’
and not a mere identification. Thus in the state of  Mukii,
there is not only the utter absence of pain but also the presence
of positive bliss. To Nimbarka, with whom the soul is both
different and non-different from God ( Bhedabheda), com-
plete submission results in both God-realisation and selt-
realisation which is endless 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 other Vaispavites like Sri Caitanyadeva, Jai-
deva, Vidyapati, Candidasa etc., to whom the ultimate reality
is love and grace, liberation means love through divine grace.
Bhakti is Mukti.

In the Gita, we find that the status of souls is that of dilfe-
rent fragments or sparks of God; hence Moksa must be the
unity with Purusottama—indeed a blissful state. However, it
must be sameness of nature ( Sadharmya ) with God, and not
Identity ( Sartpya ). Butin the Upanisads, as in the Ad-
vait Vedanta, the realisation of Onencss with God is the ideal
of man, which is a state of ecstasy and rapture, a j[)yous cX~
pansion of the Soul.

To the Kapalikas, Moksa is found in the sweet cmbrace of
Hara and Parvatt ( Hara-Parvatyalingar ); to the Pasupats,
it lies in the holding of all power ( Paramaisvaryam ); to the
Udasis ( atheists ), it is in the eradication of cgoism (ahan-

[. Sadhu Santideva : The Critical Examination of the Philo-
sophy of Religion, Vol. 1, p. 936.
7. Muadhva-bhasya on Brahma-Satra, 1L 3. 1.

3. 1bid, 1L 3. 38.
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kara nivitti ); to the Vaiyakarauas, it is in the power of speech
( Brahma rupya banya darfanam ); to the Sarvagavas, itis
in the eternal continuum of the fecling of the highest felicity
( Nitya niratifaya sukhabodhah ) etc.
Broadly, there are two different approaches to the conce-
ption of liberation in Indian Philosophy :
( 1) The Materialistic Conception of Moksa of the Carva-
kas, and
( 2) The Non-materialistic Conception :
( @) Positive Conception — Vedanta & Jainism,
(i) Sarupya — Becoming like God in Nature
and Form = QGita.
(ii ) Samipya — Blessed fellowship = Madhva,
Nimbarka, Vallabha, Caitanya etc.
(iii ) Salokya — Residing in the world of God
( Vaikuniha ) = Ramanujists.
(iv) Sayujya — Bocoming one with God = Ad-
vaita Vedanta.
( b)) Negative Conception : Buddhism.
(i) Uccheda — Nihilism = Madhyamika Bud-
dhism.
(ii) Nirodha — Cessation of sullering = Nyaya-
Vaifesikas & Mimansakas,
(<) Neutralistic Conception : Sarmkhya & Yoga.
However, there is ample cvidence to prove that some of
the Buddhist texts, and some Naiyayikas and Mimasakas
g0 so far as to prove a positivistic conception of liberation.
(3) The Juina Qutlook
Jainism is an important ideological phenomenon in the reli-
gio-philosophical history of mankind. 1tattempts a ‘reappro-
achment between warring systems by a breadth of vision which
gocs in the name of Syadvada or Anckantavada.r It sharcs

1. Jaina, H. L.: “What Jainism stands for”, Jaina Antiqu-
ary, Vol. 11, No. 2, Cf, : Shastri, K. C.: Jaina Dharma
( 2od cd. Hiandi ), p. 63.
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the realism of the Vedas, the idealism of the Upanisads, the
worship-cult of the Puragas, the colourfulness of the Epics,
the logical analysis of the Naiyayikas, thc atomism of the
Vaifesikas, the metaphysical dualism of the Samkhyas, the
mysticism of the Yogins, and most surprisingly even the moni-
stic trends of the Advaita Vedanta, reflccted specifically in
Kunda-kunda and Yogindu.! Siddhasena affirms that all
heretic views combined constitute the sayings of Lord Jina.
This is the non-absolutistic attitude of Anckantavada, which
is an extension of Ahiihsa in the intellectual field. Absolutism
or imperialism in thought, word and deed is unknown to the
Jainas, who are opposed to all kinds of force and fanaticism.
Jainism has tried to develop u ncither-nor attitude by avoiding
extremes.

(4) Soul and Karma : The Basis of Freedom and Bondage

The Jainas believe the Doctrine of Soul as the Possessor of
Material Karma2 and the Doctrine of Extended Conscious-
ness.3 The Jainas subscribe to the Doctrine of Constitutional
Freedom of the Soul and its Potential Four-fold infinitics,
meaning thercby that the Soul is intrinsically pure. and inna-
tely perfect, But Soul and Karma stand to cach other in the
relation of beginningless copjunction.* Karma is an aggre-
gate of very fine imperceptible material particles, which are
the crystallised effect of the past activitics or energies. The
link between matter and spirit is found in the Doctrine of
the Subtle Body ( Karma-Sarira or Li ;'lga-b"arira ), a resultant
of the unscen potency of Passions and Vibrations. *“The soul
by its commerce with the outer world becomes literally penc-
trated with the particles of subtle-matter.”® Morcover, the

1. Reference may be made to author’s article on ‘Advuita
Trends in Jainism’.

2. Mehta, M. L. : OQutlines of Jaina Philosophy, p. 61.

3. Tattvartha-Sutra, V. 16; Syadvada-Mainjari, V. 8.

4. Nahar & Ghosh : An Epitowme of Juinism, p. 283,

5. Radhakrishnan, S. : Indien Philosophy, Vol 1, p. 319.
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mundane soul is notabsolutely formless, because the Jainas
believe in the Doctrine of Extended Consciousness, While the
Sarhkhya, Yoga, Nyaya-Vaidesikas and the Buddhists kept
consciousness quite free from matter, the Jainas could casily
conceive of the inter-influencing of the soul and Karmic-
matter; hence the relation between soul and Karma become
very easy. The Karmic-matter mixes with the soul as milk
mixes with water or fire with iron. Thus formless (amarta )
Karma is affected by Mirta Karma, as consciousness is affec-
ted by drink or medicine. Logically, the cause is non-different
from the effect. The effect ( body ) is physical, Hence the
cause ( Karma ) has indeed a physical form.r But unless
karma is associated with the Jiva ( soul ), it cannot produce
any eflect; because Karma is only an instrumental cause; it
is the Soul, which is the essential cause of all experiences. This
explains the Doctrine of the Soul as the Possessor of Material
Karma. The question arises, but why is the conscious soul
associated with unconscious matter. Unlike Saukhya, which
propounds a Doctrine of Unconscious Teleology, lJainas work
out a karma-phenomenology. Karma is a substantive force
or matter in asubtle form, which fills all cosmic space. It is
duc to karma that the Soul acquires the conditions of nesci-
cnce or ignorance, The relation between soul and non-soul
is beginningless, and is duc to nescience or avidya. This is
responsible for worldly existence, or bondage which is deter-
mined by the Nature ( Prakrti ), Duration ( Sthiti ), Intensity
( Anubhava ) and Quantity ( Pradeda )2 of Karmas. Jiva takes
matter in accordance with its own karmas and passions
( kasayas ). This is our bondage®, the causcs of which arc

L. Meha, M. L. : 1bid., p. 63; Nyayavatara-virttika, p. 292.

2, Tattvartha-Satra; VIIL. 3; Dharmasharmabhudayama,
XXLE 108; Paiicastikaya-sara, V. 148; Vardhamina
Puraya, XIV. 45; Adhyatma-Kamala-Martanda, 1V, 7;
Dravya-sangraha, 33; Karma-Grantha, 6.

3. Tattvartha-sitra, V1L, 2,
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Delusion ( mithya-dysti ), Lack of control ( avirati ), 1nadver-
tence ( pramada ), Passions ( kasaya ) and Vibrations ( Yogae ).
Nescience is at the root of all evils and cause of worldly exis-
tence. The Jainas do not bother about its wheace and why. It
is regarded as coeval with the Soul; hence it is eternal and
beginningless. Both the ScIf and Nescience are accepted as
facts on the basis of uncontradicted experience. Vidyananda
Swami says that Right Attitude, Right Knowledge and Right
Conduct constitute the path of liberation. Naturally, the anti-
thesis of this Trinity must lcad to bondage. 1t the very out-
look is wrong, one cannot expect right knowledge; and there
cannot be right conduct without right knowledge.2 Theory
and practice are interlinked. So, on this realistic ground, the
Jainas reject the mctaphysical position of all those who subs-
cribe to a unitary principle as the cause of Bondage.

(5) Jaina Moksha

(a) Definition of Moksha — Moksa, the last of the Jaina
moral categories, isthe gist of Karma-phenomenology and
its relation to the Science of the Soul. Mukti is total delive-
rance of the Soul from karmic-veil — Sarvavarpavimuktir-
muktih. As Umasvami says, Moksa is the total and {inal
freedom from all Karmic-matter; in other words, the non-
existence of the cause of bondage and the shedding of all the
Karmas.3 Adrava is the influx of the Karma-particles into
the Soul. This influx is caused by the actions ol the body,
speech and mind.* As thc Karmic inflow is the principle of
bondage and its stoppage is a condition of Moksa, so Saihvara
is opposite to Adrava.s Samvara literally means controlling.

1. Tattvartha-satra, VIIL I; Dravya-Saagraha, 30; Sarvartha-
Siddhi, pp. 374-375.

Uttaradhyana-satra, XXVILL 30,

Tattvartha-siitra, X, 2.

Ibid, VI. 1-2.

lbid, LV. 1.

B

N
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But Sarwvara only arrests fresh-flow of karma-particles. 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!. Umasvami has used two
prefixes—VI ( Videsarapena ), PRA ( Prakrstariipena )2 in
defining Moksa, meaning thereby that Moksa is the total
and exhaustive dissolution of all karmic particles, which is
the condition of omniscience. '

(b)) The Nature of Moksha: The Agamic verse ““sukhamat-
yantikam yatra” etc. admits the experience of eternal bliss in
the state of Mukti. 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.# In Advaita
Vedanta, consciousness and bliss comingle together‘in the undi-
flerentiated One Brahman. Mallisena?8 ridicules the Naiyayikas
for reducing Moksa to a state which is indistinguishable from
pebbles, etc. He says that our phenomenal lifeis B’étter, in
which happiness comes at intervals, than the state of Mukri,
which is emotionally dead and colourless. But the Jaina claim
for attaining a state of eternal happiness in the state of Moksa
faces a serious dilemma. Ifitis a product ( of spiritual Sa-
dhana ), it is non-eternal; and if it is not such a product, it
must be conceded that either it is constitutional and inherent
or at least impossible of attainment. So the very conception
of Jaina Self and bondage makes the enjoyment of eternal
happiness well-nigh impossible. This might be a logical ob-
jection. But the Jaina idea of Moksa is one of Infinite Bliss,
which follows from the Doctrine of Four-fold Infinities of the
Soul.

(¢ ) The Doctrine of Constitutional Freedom and Four-fold
Infinities : The Jivas possess four-infinities ( ananta catus-

1. Tattvartha-siitra, 1X. 3.

2. Tbid, X. 1.

3. Sitrakrtanga, 1. 1: 1, 15-16.

4. Sarvarthasiddhi of Pijyapada, X. 4.
5. Syadvadamanjari, V. 8.
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taya ) inherently, which are obscured by the veil of four
Ghatia ( Destructive ) Karmas. But the Jaina doctrine of
Constitutional Freedom of the Soul and the Four Infinities
presents a difficulty. If the Self is inherently good and ess-
entially perfect, how can Karma be associated with the Soul ?
If karma is said to be the cause of bondage, and bondage the
cause of Karma. then there is the fallacy of regressus-ad-
infinitum. But if Karma is beginningless, then how can the
soul be essentially perfect ? All the doctrines, of Moksa-
Ssdhana then seem to be quite meaningless. Bondage and
Moksa are both phenomenal, not real. As Sarmkhya-Karika
says—*Of certainity, therefore, not any { Spirit ) is bound or
liberated.” We think that the Soul is constitutionally free.
But this freedom cannot be manifested without spiritual disci-
pline. This is in consonance with the Jaina doctrine of Satka-
ryavada which makes a distinction between the Manifest
and the unmanifest, Samkhya and Advaita Vedanta hold that
Moksa is not the attainment of what is unattained but what
is already attained ( Praptasya praptih ). But whereas Sam-
khya stresses the neced of ‘discrimination’, and Advaita
Vedzanta imphasises ‘identification’, the Jainas work out
a scheme of “manifestation’. The logic is simple. If whatis
non-existent cannot be produced?, the eflect is existent even
before the operation of the cause.

(4 ) Jivan-Mukti and Videha-Mukti : The Jainas, like the
Upanisadic thinkers®, Buddhists*, Nyaya-Vaisesikas®, Sam-
khyas,® Yogins,” Vijnainabhiksu and Vallabha etc., recog-

1. Karika, 63.
2. Cf. Introduction to Samaya-sara ( Ed. A, Chakravarti),

p. CLVII,
3. Katha Upanisad, II. 3. 14-15; Mupdak Uranisad, T 2. 6;

Brhadaranyak Upanisad, 1V. 4. 6-7.
4. Visuddhi-Magga, 16.73.
5. Nyaya-Bhasya, IV. 23.
6. Samkhya-karika, K. 67.
7. Yoga-siitra, 1V. 30.
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nise the existence of Jivana-Mukti together with Videha-Mukti.
But Ramanujists, Nimbarka, Madhva etc. do not accept
Jivana.-mukti, Apart from Jivana-mukti and Videha-Mukti,
there is an idea of Krama-Mukti ( Gradual salvation ) in
the upanisads.? However, Mukti is Mukti—it must be one and -
indivisible. Any reference of the persistence of body etc.,
is meaningless. The duality of Muktiin Jainism is perhaps a
legacy of the Upanisadic influence. Since the Jainas, like Ad-
vaita-Vedanta believe in release through the dawn of wisdom
and the annulement of nescience, Jivana-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 Muki.” 2

() Nirvana and Moksha : Moksa literally means ‘release’,
release of the soul from eternal fetters of Karma. Nirvara
( Buddhist ) is derived from the Pili root ‘mibuttu’, which
means ‘blowing out’. However, instead of taking it in a meta-
phorical sense of ‘blowing out’ of passions etc., it is taken in
the literal sense of extinction. There is ample evidence to
believe that Buddha himself looks upon Nirvana as a positive
state of consciousness. The distinction between Sopadhisesa &
Nirupadhisesa Nirvana is a significant one. One refers to the
annulment of the dirt of the mind, while the other refers to
the annulment of existence itself,

( ) Bhava Moksha and Dravya Moksha : The Jiva attains
Moksa when he is free from the snares of Karma ( Karma-
phala-vinirmuktah moksa ). The Moksa is either Bhava
( Objective ) or Dravya ( Subjcctive ). When the soul is free
from four Ghatiya Karmas ( Jianavarantya, Darénavaraniya,
Mohaniya, Vedaniya ), itis Bhiva Moksa; and when it is
free from Aghatiya Karmas ( Nama, Ayu, Gotra, Antaraya ),
itis Dravya-Moksa. After freedom from Aghatiya Karmas
(action-currents of non-injury ), the Soul attainsa state of

1. Katha Upanisad II, 3. 5,
2. S.S. Suryanarayana Sastri’s paper on ‘Jivana-Mukti’, The
Philosophical Quarterly, Jan. 1939 ( Vol. XIV, No, IV ),
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never-ending beatitude. A person attains the state of Omnis-
cience when Mohaniya ( Deluding ), Jisn3avarapifya ( Know-
ledge-obscuring ), Darfanavarapiya ( Faith-obscuring) and
Antaraya ( Obstructive ) karmas are destroyed.r After the
attainment of Kevala-Iizna a person is free from all kinds
of Karmas and attains final liberation.? The Soul comes
into its own and regains infinite knowledge, infinite bliss and
infinite power,

(g) The Abode of Moksa : When the Jiva attains free-
dom, it rises higher and higher and reaches the summit of
Lokzkala which is called Siddha-Sila ( Region of the Free
and Liberated ). It may be pointed out that this isa new
conception. The Vedic conception regards Atman as all-perva-
sive. The Buddhists do not accept any such things as Atman;
hence they do not posit a Locus of Moksa ( Mokga-sthana ).
The Mandali sect of the Jainas think that there is no such
fixed place of Moksa. The soul is ever-progressing. But the
Jaina concept of Dharma and Adharma ( Medium of motion
and rest ), present in cach object, leads us to think that there
must be a fixed state where the motion must stop.

( h) Conclusion : Moksa in Jainism is not 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 ideal of systems such as Nysya-Vaiée-
sikas and the Samkhya t00.”’3 Advaita-Vedanta also isa
philosophy of self-relisation par-excellence. The Karma-pheno-
menology of the Jainas is the outcome of the realistic and the
externalistic approach. Constitutional freedom of the soul
is a logical necessity. This is simple Satkaryavada.

1. Tattvartha-Satra, X. 1.

2. Ibid, X. 2, X. 3.

3, Dr. T, M. P, Mahadevan’s Presidential Address to the
Nagpur Session of Indian Philosophical Congress ( Procee-
dings ), p. 7.
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Chapter Thirteen

PARA-PSYCHOLOGY AND JAINISM

( 1) Iotrodactory

Jainism is an important ideological phenomenon in the
religious history of mankind. It is a well known non-Brahma-
nical religio-philosophical system which represents a missio-
nary spirit of an evangelist culture with an important hetero-
doxical departure from the accepted Vedic traditions of India.
The entire edifice of Jainism rests on one principle ‘Life is dear
to all’. This attitude of respect for life is called non-violence
( Ahirsa ) or positive love. That is Jesus. That is Gandhi.
Love is the basis of life and religion This is manifested in the
‘work of relieving misery’® and ‘securing welfare’? of man.
In other words, personality is the ultimate truth. Therefore
the entire emphasis of Jainism is upon the worth and dignity
of man and an ‘alloyed holiness’® of his personality which
alone can ‘raise mankind to the supreme status of Godhead’*.
Any form of subjection is a standing negation of the worth of
personality and antithetical to the spirit of self-realisation. So
the spirit of Jainism is a foe to all kinds of force and fanati-
cism—either in word, deed and thought. Any form of abso-
lutism or imperialism in thought is repugnant to the spirit of
Jainism. Yadovijaya, a great Jaina logician (18th Century A.D.)
describing the Jaina view says that the Jainas have a sympa-
thetic attitude towards all other religions just like a mother

1. Warren, H.: Jainism, Central Jaina Publishing House,
Arrah, 1916.

2. Prasad, B. : World Problems and Jaina Ethics, Jaina
Cultural Research Society, Banaras, 1951,

3. Jaina, C.R. : The Key of Knowledge, Central Jaina
Publishing House, Arrah, 1915.

4. Ibid; Shastri, K. C. : Jaina Dharma, Bharatiya Digambar
Jaina Sangha, Banaras, 2475 ( Jaina Era ).
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who loves all her children alike. Another early Jaina philo-
sopher Siddhasena Divakara ( 5th Century A, D. ) goes to the
lergth of affirming that all heretical views combined constitute
the doctrine of Jainism. Anandaghana ( 18th Century A. D. ),
another Jaina thinker in his extra synthetic mood, describes
the six systems of Indian Philosophy as different forms and
figures of the same Sweet Mother Divine. It seems that “Jainism
has attempted a reapproachment between these warring
systems by a breadth of vision which goes by the name of
Syadvada or Anekantavada.”! Anekintavada or the Doctrine
of Manifoldness of Truth means that truth is relative to our
standpoints. The nature of reality is very complex. It has
innumerable characteristics and attributes.2 But there is limit
to human knowledge. Reality is given to us in several partial
views. To assert one is not necessarily denying the other. No
one can claim the ownsrship of the whole truth. Total mono-
poly in therealm of truth and knowledge is only possible
for an Omniscient. Thisis the typical Jaina non-absolutistic
attitude which forms the metaphysical foundation of the
principle of Non-violence. Non-violence in action must
precede non-violence in thought. AIl the confusion of
thought which is prevailing in the world is the outcome of
inexhaustive research and the acceptance of a part for the
whole. Almost allour disputes only betray the pig-headed-
ness of the blindmen, who spoke differently about the same
elephant. Thus we see that truth is not exclusive to anyone.
Huxley also asks us to persuade people that every Ido! however
noble it may seem is ultimately a Moloch that devours its wor-
shippers. In other words, it is fatal to treat the relative and
the homemade as though it were the Absolute. *All dogma-
tism owes it genesis to this partiality of outlook and fondness
for a linc of thinking to which a person has accustomed him-

1. Jaina H. L. : “What Jainism stands for” ?, Jaina Anti-
quary, Vol. 1I, No, 2, Arrah, 1956,

2. Haribhadra : Sad-darfana-samuccaya ( with commentary
of Guoaratna ), Royal Asiati¢ Society, Calcutta. 1905,
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self.”t Madame Blavatsky also says ‘“when one party or ano-
ther thinks himself the sole possessor of absolute truth, it
becomes only natural that he should think his neighbours
absolutely in the clutches of Error or Devil.”2 Hence the
Jainas are very correct in providing a theoretical basis for
their practical belief in non-violence, since theory and practice
are interlinked. Anekantavida or the Doctrine of Manifold
ness of Truth is thus the extension of Ahimsa ( non-violence )
in the realm of thought.
( 2 ) Religion and Para-psychology

Religion is perhaps “man’s first attempt to make clear to
himself its own position in the universe.””3 But despite thou-
sand years of eflfort and about a hundred years of systematic
psychological research, this question remains conspicuously
obscure and unsolved. Our mind is still a mystery and who
knows it well not remain so if wego on beating the same
pathways of research within the old frontiers of mind. How-
ever, the type of religion which is compatible with modern
philosophy is one “‘which is detached from the world and
unresponsive (o intelligence. Hence an irrationalist religion
can fit their philosophical requirements.””#¢ In Indian thought,
the word ‘religion’ has been given additional conrotation
than the Latin word (Re-legere). It is called ‘Dharma’.

1. Tatia N. M. : “Nayas : Ways of Observation and App-
roach™, Proceedings of Indian Philosophical Congress,
Madras, 1954.

2. Blavatsky, H.P.: The Sccret Doctrine, California, 1947,
quoted in “The Place of Philosopher in Modern Society™,
Silver Jubilee Commemoration Volume ( Indian Philoso-
phical Congress ), Calcutta, 1950.

3. Rhine, J. B. H. : New Frontiers of the Mind, London,
Pelican, 1950.

4, Gibson, A. B.: “Modern Philosopher Consider Religion”,
Australasian  Journal of Philosophy, Vol, XXV, No. 3,
Sydney, 1957,
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This Dharma as Annie Besant defines *‘is the inner nature that
has reached in each man a certain stage of development
and unfoldidg.” However, every religion isa “process which
has two sides, an inner and an outer : from one point of view
it is a state of belief and feeling, an inward spiritual disposi-
tion, from another point of view it is an expression of this
subjective disposition in appropriate acts.”’¢ Judged from
this standard, the inner side of Jaina religion consists in spiri-
tual realisation through the practice of non-violence (Ahirhsa)
in word, deed and thought since Ahirisa is the essence of
Jainism. Nevertheless, Jainism combines epistemological
relativism ( Syadvada and Anekantavada) metaphysical
dualism of mind and matter, numerical pluralism of nine
fundamental elements and sociological self-transcendence
by observing different vows of non-violence, truth etc.
Inits synthetic spirit, itshares the realism of the Vedas,
idealism of the Upanisadas, worship-cult of the Puranas,
colourfulness of the Epics, the spirit of logical analysis
of the Naiyayikas ( Indian Logicians ), metaphysical dualism
of the atomism of the Vai$egyika, Samkhyas, mysticism of
the Yogins, some sort of monistic trend of the Advaita
Vedanta, the spirit of revolt of the Indian Materialist ( Loka-
yats ) and the sense of compassion of the Buddhas. Asa
religion, it has a great historicity. According to Rhys Davids,
Hopkins, Oldenberg, Bendole, Monier Williams, W. W. Hun-
ter, Harnsworth, Wheeler, Charpentier, Maxmuller, Bhan-
darkar, Jayaswal, Tilak, Jainism is older than Buddhism.
According to Jyoti Prasad Jaina, Itis ‘the oldest living reli-
gion’3. To others, like Hoernle, Jacoi, S. Chetty etc., it is
the primitive faith of mankind.

1. Besant, A.D.L.: Dharma, Theosophical Publications,
London ( N. D. ).

2. Galloway, G.: The Philosophy of Religion, Edinburg,
1956.

3. Jaina, J. P. : Jainisin : The Oldest Living Religion, Jaina
Cultural Research Institute, Banaras, 1951.




Para-psychology and Jainism 151

Before we discuss the relation between para-psychology and
religion, let us have a word about para-psychology itself. What
isit? Isit a ‘recrudescence of superstition’ or an organised
attempt at deceiving the masses with the superstitious non-
sense in the interest of the bourgeois reactionaries, Supporters
may argue that such big names such as Sidgwick, Myers,
Prime Ministers Gerald Balfour and Gladstone, Wallace,
Thomson, Rayleigh, Ledge, Curie, Bergson, W. James,
Tennyson, Ruskin, Crookes etc., are associated with it, But
then a clever critic might retort, *“Sir William Crookes was
a great physicist but it does not preclude the possi-
bility of his having been hoodwinked in the matter of
psychic matter.””2 Is it then a ““tendency to the third order of
knowledge largely a search for an aesthetic satisfaction”s
or a sheer ‘mystification’4. To the natural scientists, it
is ‘a convenient asylum ignoragntic’. Let us close this chap-
ter by recalling Goethe’s remark to Eckermann, *If anyone
advances anything new.. people resist with all their might.”’¢
Supporting this psychological explanation for the opposition
of para-psychology, Tyrrel says that ““there is undoubtedly an
instinct which urges us to reject the unusual and the inexpli-

1. West, D. J.: Psychical Research Today, Gerald Duck-
worth, London, 1954,

2. Parija, P. : “Inaugural Address to the Symposium on Reli-
gion”, Indian Journal of Para-psychology, Vol 1, No. 4,
Ganganagar, 1959.

3, Jastrow, J.: “The Animus of Psychical Belief”, The Case
For and Against Psychical Belief, Massachusests, 19135.

4. Houdini, H. : “A Magician Among the Spirits”, The Case
For and Against Psychical Belief, Massachusets, 1915.

5. Tischner, R, : Telepathy and Clairvoyance ( Eng. translation,
W. D. Hutchenson ), Kegan Paul, London, 1925,

6. Barrett, W.F.: Psychical Research, Home University
Library, London, 1911,
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cable whatever the evidence in its favour may be.””* However,
Virchow offers another explanation for such opposition : “Facts
are inconvenient and the facts are all the more inconvenient
because the strike at the root of things.,”? Evidences are so
correct that a person like William James was forced to confess:
«In fact, were Iasked to pointto a Scientific Journal where
hard-headedness and never-sleeping suspicion of sources of
errcr might be seen in their full-bloom, I think I should have
to fall back on the Proceedings of Society of Psychical Rese-
arch.”3 1t is needless to repudiate the charges of those who
believe that through the researches in para-psychology, the
«public has been misled, funds expanded, energies of young-
men wasted.””* Instead “‘the assertions of eminent investigators
among them scientists of world-wide renown are t00 numerous
and too decided.”s So far its achievement is concerned, it is
simply wonderful. Schopenhauer once said, ‘“The phenomena
under consideration are incomparably the most important
among all the facts presented to us by the whole ex-
perience.” ““No scientific movement ever set on foot has, in
the same length of time, contributed so much towards the
advancement of knowledge as psychical research.”? Rt,
Hon. W. E. Gladstone said : “It is the most important

1. Tyrrel, G.N. M. : The Personality of Man, Penguin,
London, 1947.

2. Tischner, R. : lbid.

3. James, W.: “Will to Believe and other Essays”, Long-
.mans, London, 1939,

4. Kellogg, C.: “New Evidencess for Extra-sensory-perce-
ption’’, The Scientific Monthly, Vol. X1V, London,
October, 1937.

5. Qesterich, K. : Occultism and Modern Scicnce,

6. Tischaer, R, : Ibid.

7. Bruce, H. A. : Unpopular Review, Oct.~Dec., 1914,
quoted by W. R, Prince in ‘Is Psychology worth while ?
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work which is being done in the world. By far the most
important.”* Sir Henry Bergson addressing the 28th session
of Society of Psychical Research said, “This new science
will soon make up the time lost.”2 Prof. Charles Richet
feels that though the claims may seem to be “Absurd, but
not matter, it is true.”3® But after all, we wonder asto
why such hyperbolic statements are being made ? Is this the
real study of man ? Man is man because of his mind. And
our mind is still a mystery. True “‘psychology has explored a
vast field, from academic deserts to greenlands of five human
material, but there still exists a Gobi Desert, virtually unexp-
lored and unchartered, concerning which the books say
nothing.”4 And the official aimand purpose of Psychical
Research Society is to *‘cxamine without prejudice or prepo-
ssession and in a scientific spirit those faculty of man, real
or supposed, which appear to be unexplicable on any gene-
rally recognised hypothesis.” Let us conclude with L. K.
Anspacher : “To believe that everything has been discovered
is as profound an error as to mistake the horizon for the
limits of the world.”5
Directly, para-psychology has no significance for religion.
Para-psychology is para-psychology. It is not a religion but a
The Case for and Against Psychical Belief, Massachusets,
1915. ,
1. Gladstone, W. E. : Journa! of Society of Psychical Research,
Vol. VIII, London, 1885.
2, Bergson, H. : ‘Presidential Address’, Proceedings of Society
of Psychical Research, Vol. VIH, London, 1885,
3. Richet, C. : Thirty Years of Psychical Research ( English
trans. Stanely De Brath ), Macmillan, London, 1933.
4, Payne, P. D & Bendit, L. J. : The Psychic Sense, Faber
and Faber, London, 1943.

5. Anspacher, L. K.: Challenge of the Unknown, George
Allen and Unwin, London, 1952,
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branch of science whose business is to enquire into the nature
of human personality.? Indirectly, “the main significance of
psychical research for religion lies in its promise to reveal
a much wider background of thought than that provided by
correct scientific philosophy.”2 Science has been exploring
almost entirely the external world but our <psyche is a field
yet to be explored.”3  “Manas maketh man as distinguished
from both god and brute.”* Man is a mystery, a miracle
according to Carlyle. And mind of man is a mystery par-
excellence. “In seeing what is, the mind is rendered trans-
parent, it is divested of its will, it reflects without gathering
dust.”5 Itis the man and his mind that is the cause of
bondage and liberation, pain and pleasure—says wisdom of
India. And “infact the study of human personality and
the extense of human faculty form the main object of
psychical research ’8 Jung rightly says that the “place
of deity seems to be taken by the wholcness of man.”?
However, Barrett says that <“psychical research, though it may
strengthen the foundations cannot take the place of religion,
using in its widest sense that much abused word. For fater
all, it deals with the external, though it be an unseen world.
The psychic order is not the spiritual order.””8 Howcver, Sir

1. Tyrrel, G. N. M. : 1bid.

2. Ibid.

3. Rao, Ramkrishna : “A Note on Jung’s Conception of
Psyche”, Proceedings of Indian Philosophical Congress,
Mysore, 1956.

4. Ram, N.: Man : His Origin and Evolution, Theosophical
Publications, Adyar, 1952,

5. Mehta, R.: The Search for Freedom, Theosophical Publi-
cations, Adyar, 1957,

6. Barrett, W. F. : 1bid.

7. Jung C. G. : Collected Works ( Psychology of Religion ),
Vol. 111, Pantheon Series, New York, 1958.

8. Barrett, W, F. : Ibid.
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Arthur Conan Doyle holds that “the ultimate result will be
union of science with religion.”* Tischner also thinks that
“the influence of psychical research extends further to the
philosophy of religion and to ethics,”2 because both these
branches deal with the inner aspect of man. However to L.
R. G. Crandon, “psychical research has as much to do with
religion as golf.”% But he accepts that it is going to be
one of the most important factor in changing not religion but
religious concepts and beliefs,”4 Tyrrell in his ‘Science
and Psychic Phenomenon’ has admitted that psychical research
lies at the meeting point of three departments of human
thought — Science, Philosophy and Religion.”% So we can
conclude that “It will ae.unite science and religion, more
than any other activity of mankind has so far done.”® Ina
recent  symposium held at Cuttuck under the auspices of
Indian Institute of para-psychology, Dr. A. C. Das, the presi-
dent, observed that para-psychology is:just “developing as
a new branch of psychology.”?” Mr. M, N. Mukherjee in his

1. Doyle, A. : “The Psychic Question As I See it,” The Case
Sfor and Against Psychical Belief, Massachusets, 1915,

2. Tischner, R.: lbid.

3. Crandon, L.R. G.: *The Margery Mediumship”, The
Case for and Against Psychical Belief, Massachusets, 1915.

4. 1bid.

5. Tyrell, G.N.M. : Science and  Psychic FPhenomena,
Metheun, London, 1938.

6. Atreya, B. L. : “Modern Psychical Rescarch and Ancient
Adhyatma Vidya, Their Metting Points”, Proceedings of
Indian Philosophical Congress, Poona, 1951.

7. Das, A, C.: *“Religion and Para-psychology”, Presidential
Address, “*Seminar on Religion and Para-psychology”, In-
dian Journal of Parapsychology, Ganganagar, Vol. I, No.
4, 19359,
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paper “Materialism and Para-psychology™! has gone so far
to equate para-psychology with all other psychical science.
Richard V. De Smet2 another symposiast hcld that itis ‘a
scientific description’., Prof. B. N. Banerjee® gquotes H. J.
Eysenck ( Sense and Non-sense in Psychology ) thinks that
para-psychological phenomena have been proved. However,
Prof. G S. Nairt, holds that though ‘‘Para-psychology came
upon the trail of science, but its genuine home is man’s inte-
rest towards religion.” In a rccent Symposium on ‘Para-psy-
chology and Yoga’ ( 21st and 22nd December, 62 ) organised
under the auspices of the Lucknow University, the President
Acharya Jugal Kishore observed that “‘as civilization advances
further into nuclear age and education becomes a more com-
plex phenomenon, the most natural science tu take the place
of psychology will be para-psychology.”

( 3) Jainism And Para-psychology

( a) Soul Psychology and Karma Phenomenology

The Jainas believe in the Doctrine of Soui which lforms the
basis of Higher Psychology popularly termed as para-psycho-
logy or Meta-psychology. The idea of psychology as the “Scie-
nce of Soul’ seems old. “*There was a time, when it lost its

1. Mukherjee, M. N. : ‘Materialism in Para-psychology’,
Indian Journal of Para-psychology, Vol. i, No. 4, Ganga-
nagar, 1959,

2. Smet, R. De. ; “Para-psychology and Catholicism”, Indian
Journal of Para-psychology, Vol. 1, No. 4, Ganganagar,
1954,

3. Banerjee, B. N, : “Religion and Para-psychology”, The
Indian Journal of Para-psychology, Vol. I, No. 4. 1, Seth
Sohan Lal Institute of Para-psychology, Ganganagar, De-
cember, 1959,

4. Nair, G. S. : “Religion and Para-psychology”, lndian Jour-
nal of Para-psychology, Vol. I, No. 4, Ganganagar, 1959,
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mind, now it seems to have lost its consciousness even,”? But
so far and no further. Even eminent psychologist of today
find themselves helpless to do away with the hypothesis of
soul. Jung’s book “Modern Man in Search of Soul”” ( London
1934 ) is amply illustrative of this fact. The reality of the
self is obvious to the introspectionists.2 James regards the
admittance of soul to be the line of ‘least logical resistance’.
His pupil Calkins comes out strongly for a ‘Psychology of
Selves’—not as metaphysical concept but an ever present
fact of immediate experience. Stern, Dilthey, Allport, Spran-
ger etc., have been endeavouring to build upa ‘Science of
Personality’. Alexis Carrel, the Nobel prize winner scientist
demands that attention should be focussed on the ‘soul of
man’8. The *Racial Unconscious’ of Jung, the ‘Group Mind’
of Mc-Dougall, the ‘Comprehensive Consciousness’ of Myers
have all something of a Soul-psychology in them.

This Soul-psychology of the Jainasis no: concerned with
merely the measurement of sensation or the effect of emotions
on the outer physical body within the spatio-temporal order.
On the other hand, the soul has the inherent capacity to know
all things, which follow from the Doctrine of Four-fold infini-
ties of the soul. Every soul innately possesses infinite app-
rehension, infinite comprehension, infinite power and infinite
bliss. Consciousness is the most essential characteristic of the
soulst. However, this perfect state of soul is possible only

1. Atreya, B. L. : An Introduction to Para-psychology, Mora-
dabad, 1949,

2. Woodworth, R, S. : Contemporary Schools of Psychology,
Methuen, London, 1949,

3. Carrel, A, : Man the Unknown, London, 1948.

4, (a) Uma Swami : Tattvarthadhigama-siitra ( Fnglish
trans, J. L. Jaini ), Central Jaina Publishing House,
Lucknow, 1920,

( b ) Mallisena : Syzdvada-manjari ( Ed. and English
trans. A. B, Dhruva ), Bombay Saraskrit and Prakrit
Series, No, LXXXI111, Poona, 1933.
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after the total destruction of the respective Karmic obstru-
ctions., This Karma is the basis of Jaina Psychology. Karma
phenomenology is the root concept of Indian speculation
which has reached its acme in Jaina ideology. Just as there
is the Law of Causation in Science, Doctrine of Psychic
Determinism in Freudian Psychology, so there is Doctrine of
Karma in the field of moral life, It means, as a man sOws,
so he reaps. Every act must have its consequence and if the
consequences have not been fully worked out in our life time,
they demand a rebirth which in turn implies the idea of
metempsychosis and the immortality of soul. To them, it is
impossible to explain the diversity of universe especially the
inequalities among men in worldly position and privileges
without the hypothesis of Karma.

The Jaina accounts of soul and Karma are interlinked to-
gether. They believe in the Doctrine of Soul as the Possesser
of Material Karmal. The soul isinnately pure and inherently
perfect but that is infected by something foreign called Karma,
which has been defined as an aggregate of particles of very
fine matter imperceptible to our senses. Just as shining sun
is often obscured by either a patch of cloud or mist or a veil
of dust, so the pure and perfect soul is clouded by the mist
of some or other typesof Karma. The Doctrine of soul as
the Possessor of Karma involves three questions : Firstly,
how can we say that ( imperceptible muititude of atoms )
exist ? Secondly, how Karma has a physical form ? Thirdly,
if Karma is material, how is it connected with the immaterial
self 7 Let us take one by one.

Karma phenomenology is the keystone supporting edifice
of Jainism. Just as a sprout, which is an effect has a seed
which is the cause, so our happiness and misery which are
effects, must have cause — which is nothing but Karma. The
objection that happiness is derived either from a garland,

1. Mehta, M. L.: A4n Outline of Jaina Philosophy, Jaina
Mission Society, Banglore, 1954.
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sandal paste, a woman etc., which are all objects of sight, is
irrelevant since persons having the same means for enjoying
happiness do not get the same type of happiness.

To the second question, why Karma has a physical form,
it is said that because of our experience of pleasure, pain etc.,
since there can be no such experiences in association with
that which is formless, just in connection with other. Then
Karma has a physical shape because it undergoes change in
a way different from souls, which is inferred form the change
of its effects like body.

Now the last question is—how could the material Karma
be connected with the immaterial soul ? It is said that it can
be in the way consciousness is affected by a drink of intoxicant
etc. Then the empirical soul is not absolutely formless. Jainas
believe in the Doctrine of Extended Consciousnesst. The soul
is equal in extent to its own body, for its attributes are found
only in the body. Now Karma is materigl and soul is also
extended, hence itcan be affected by the material Karma.
However, the Jainas regard that the soul and Karma stand
to each other in a relation of beginningless conjunction2,
like the association cf the dross with the gold. But just as
the drossis removed by the action of an alkaline substance,
so the removal of beginningless Karmic veil is possible by
the practice of the prescribed course of religious meditations
etc. This higher psychology of the Jainas has been worked
out in greater details. The material particles constituting the
Karma can be viewed from their ngture and number depending
upon the activities of body, mind and speech, and duration
and intensity depending upon passions3 ( Passions are

1. (a) Uma Swami : Ibid.
( b ) Mallisena : Ibid.

2. Nahar, P. C. and Ghosh, K. C.: 4n Epitome of Jainism,
Zalcutta, 1957.

3. Devendra Siri : Karma-Grantha, Atmananda Jaina Gran-

thamala, Ahmedabad, 1921,
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four : greed, pride, deceit, anger ).

Discussing the nature of Karma, the Jainas point out eight
fundamental types® each divided into a number of sub-
types. Of the eight, four are Obscurative ( comprehension-
obscuring, apprehension-obscuring, deluding power-obscu-
ring ) and the remaining are non-obscurative (age, physique,
status and feeling determining Karmas ). Each type of Karma
is determined by the nature of Karmic atoms. The detailed
study of the various types and subtypes of these Karmas only
reveal that the Jainas have a deep faith in the universal chain
of causation, leaving no room for chance. Chance is nothing
but law unknown. So we find that even our names and forms
are determined by our past Karmas.

The number of the Karmic matter depends upon the activity
of the soul. The maximum and minimum activities fall
respectively to the feeling producing and age-determining
Karmas according to the Jainas. The whole universe is full
of Karmic matter having a constant influx into the soul.

Then the Jainas have a calculus of their own for measuring
the duration of each Karma. The maximum and minimum
length of duration of the four obstructive karmas is 30 kota-
koti-sagaropams, 10 kotakoti =crore multiplied by crore palya-
pams=a Sagaropama ), i. €., a measure.

Lastly, the intensity of the Karma depends upon the stre-
ngth and weakness of our passions. The more sinful or
virtuous a man is, the duration of his sinful or virtuous Karma
is longer and the position thereof is stronger.

The conception of soul and Karma is thus the basis of
higher psychology in Jainism. The soul is innately pure and
inherently perfect but because of Karmic veils, there is
obscuration and hence imperfection,

( b ) Cognition : Sensory and Extra Sensory
Therefore, if the soul is free from the Karmic influences,

it is ominscient and in this state the soul becomes liberated,

1. Devendra Siiri ; Ibid.
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But the worldly and empirical souls are infected with Kar-
mic matter, hence its power of cognizing everything in all
condition is veiled by the Karmic-clouds. “But as although
the light of the sun may be veiled by cloud, some light, how-
ever, breaks through the clouds, so there also a fraction of the
faculty of cognition is preserved to the soul, for if it were to
loose this, it is no longer the soul.”® Consciousness is. the
most essential and defining characteristics of the soul2. Cogni-
tion is an important aspect of this consciousness which is
divided into Indeterminate ( apprehension ) and Determinate
cognition ( comprehension )® with their numerous divisions
and sub-divisions%. Thus we find that Jaina psychology follows

1. Devendra Suri: Ibid.

2. (a) Amrtacandra ; Purusartha Siddhyupaya ( Ed. and
Hindi trans. by Nszthi Ram Premi ), Parama Sruta
Prabhavaka Mandala, Bombay, 1953.

(b) Yogindu ;: Parmatma-Praksda & Yoga-Sara ( Ed. A.
N. Upadhya), Raicandra Jaina Shastramala,
Bombay, 1937.

(c) Kunda-kunda : Pravacana-sara ( Ed. and English
trans. A. N. Upadhya ), Raichandra Jaina Shastra-
mala, Bombay, 1935,
( d ) Kunda-kunda : Panciasikaya-sira ( Ed. and English
trans. A, Chakravarti ), Arrah, 1920.
( e ) Kunda-kunda : Samaya-sara ( Ed. and English trans.
A. Chakravarti ), Bhartiya Jiiana Pitha, Kashi, 1950.
( £ ) Kunda-kunda : Niyama-sara ( Ed. and English trans,
by Uggar Sain ), Lucknow, 1931.
( g) Pijyapada : Sarvartha-Siddhi ( Ed. and Hindi trans.
by Phiilacandra Siddhanta Sastri ), Bhartiya Jfizna
Pitha, Banaras, 1955.
(h ) Uma Swami ; Ibid.
3. Uma Swami : Ibid,
4. Ibid,
11
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from its ‘epistemology of experience’® with soul as its basis.
Indeterminate cognition is detail less knowledge or the primi»
tive stage of general awareness with simple existence as its
content and without any other reference. It is of four types :
Visual apprehension, nonvisual apprehension, apprehensive clair-
voyance and apprehensive omniscience.®> Determinate cognition
is divided into 8 categories : nonverbal comprehension, verbal
comprehension, clairvoyance, Telepathy, omniscience and three
wrong types of non-verbal, verbal comprehension and wrong
clairvoyance.

Three types of relations are envisaged between Apprehen-
sion ( Indeterminate ) and comprehension ( Determinate ) :
of non-simultaneity®, of successiont, and of simultaneity.s
Broadly, comprehension has been divided into sensory ( also
called indirect) and Extra-sensory® (also called Direct)
perception. The reason that the sensory knowledge is called
Indirect is because the sou! gets the glimpses of reality through
the media of sense-organs and not directly. This view gets
some support by an analysis of the psychological process
involved in the sensory knowledge that perhaps perception
involves inference, a question raised of late by the psychophy-
siologists.

1. Tatia N. M. ; Studies in Jainism, Jaina Cultural Research
Society, Banaras, 1951,

2. Uma Swami : Ibid.

3. Bhadrabahu: Avalyaka-Niryukti, Agamodaya Samiti,

Surat, 1928,

4. ( a ) Akalankadeva : Agga-éati ( a Commentary on Apta-
Mimarmsa of Samantabhadra ), Nirnaya Sagar Press,
Bombay, 1915.

( b) Uma Swami : Ibid.
( ¢ ) Kunda-kunda : Niyama-sara, Ibid.

5. Siddhasena Divakara : Sanmati-Tarka-Prakarana, Gujarat
Puratatva Mandir, Ahmedabad, 1921,

6. Um3a Swami ; Ibid,
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Then we come to Extra-sensory perception : clairvoyance,
Telepathy and Omniscience. “Empirical or sensory perception
is conditioned by the senses and mind as is limited”, but
Extra-sensory perception transcends the general laws of space,
time and other conditions of normal perception. “Opinion
in the West is yet divided on the question whether paranormal
powers are biologically primitive and present in the organism
or they are outgrown and replaced, or they are the latest
acquisitions.”’2  Except the materialist Carvakas and the
scripturalist Mima4rsakas, all systems of Indian Philosophy
believe in Extra-sensory perceptions. Extra-sensory perception
is a form of Direct perception. It may sound odd. But this
follows from the very conception of the Jainas that the basis
of all knowledge is self. And ““if the soul has the capacity to
know, it must know independently of any external condition.
It is as independent as existence.? Itis like a lamp which
illuminates itself. It is not a spatial or temporal relation but
a capacity. Space and time are no doubt principles of physi-
cal limitations which disappear with the stoppage of Karmic
influx into the soul and their shedding. “The ( full ) manifes-
tation of the innate nature of a conscious self, emerging on
the total cessation of all obstructive veils, is called” that
(intuition ) transcendent and pure.’”* This transcended
and pure knowledge is of two kinds—Absolute ( Sakala ) and

1. Manikya Nandt ; Pariksamukharn  with Prameya-Ratna
-mald, Commentary of Ananta Virya ( Ed. & English
trans. 8. C. Ghosal ), The Central Jaina Publishing
House, Lucknow, 1940.

2. Akolakar, V. V. : “Scientific Psychology and Indian
Thought”, Address to the Psychology Section of the
Indian Philosophical Congress, Cuttuck, 1959,

Tatia N, M, : Studies in Jainism, Ibid.

4. Hemachandra : Pramana-Mimarsa ( Ed. and English

trans. S. Mookerjee and N, M. Tatia ), Bharati Jaina
Parishat, Calcutta, 1946,

w
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Relative ( Vikala®l ). When there is complete cessation of all
possible veils, it is Absolute ( Sakala) but when there is quali-
tative or quantitative difference in the subsidence and annihi-
lation of these veils, there occurs two varieties of knowledge :
Clairvoyance ( Avadhi ) and Telepathy ( Manah-paryaya).

(¢) Avadhi Jnana or Clairvoyance

Etymologically, Avadhi ( Clairvoyance ) means ‘limit’.
and perhaps it is therefore defined as ““that which is limited
to objects having shape and form.”2 Negatively speaking,
formless things like soul, space, time, motion and restare
beyond the perview of Clairvoyance. We know that the soul
is capable of perceiving everything in all its modes. However
it is only possible when he has completely destroyed the in-
fluences of Karmas. But if he has destroyed it only partially,
he acquires the power of direct perception of things limited to
forms and shape, though they are too distant or minute or
obscure. We know that the inherent capacity of soul of per-
ceiving all things is limited or obstructed by knowledge-obscu-

1. (a) Abhinava Dharmabhisava ¢ Nyiya-Dipika ( Ed.
and Hindi trans. Darbarilal Jaina ‘Kothia’), Vira
Seva Mandir, Sarsawa ( India ), 1945.
{ b) Mahavira : Sthaninga Siitra ( Ed. by Rai Dhanapat
Singha ), Jaina Prabhakar Press, Bombay, 1890.
(¢) Jina Das : Nand: Satra, Agamodaya Samiti, Bom-
bay, 1924.
(d) Uma Swamsi : Ibid.
2. (a) Uma Swami : Ibid.
( b) Jina Das : 1bid.
( ¢ ) Bhadrabahu : Ibid.
( d) Yalovijaya : Jaana-Bindu-Prakaraga ( Ed. and Hindi
trans. Sukhalalji Sanghavi), Singhi Jaina Grantha-
mala, Ahmedabad, 1942,
( e ) Yafovijaya : Jaina-Tarka-Bhasa ( Ed. & Hindi trans.
Sukhalalji Sanghavi ), Singhi Jaina Granthamala,
Ahmedabad, 1938,
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ring Karmas. Avadhi transcends the barricrs of time and space
in proportion to the difference of destruction-cum-subsidence
of Karmic veils. The highest type of Clairvoyance will cogaise
all objects having form irrespective of past, present and future
ornear and far and ths lowest type can perceive any object
having very small fraction ( Angula ) and can penetrate only
a small part of time ( Avalika ) and only a part ( Atom ) of
all the modes.? When a person has partially destroyed the
influences of Karmas, he acquires the power of direct know-
ledge of thing ( having forms ) but arc too distant or minute
or obscurc to be observed by the ordinary senses and mind.
Clairvoyance diflers in  degrees according to four categories of
space, time, matter and modes.2 Here the Jainas conceive
of a Doctrine of Gradation according to which Clairvoyant
perception diflers in degrees. For example, in point of space,
the Clairvoyant perception extends from infinitesimal part of
space ( Angula =the smalfest fraction of space ) to the inha-
bited Universe ( Loka=the biggest fraction of space ). Simi-
larly from the point of view of time, it extends from avalika
( the smallest fraction of time less than a second ) to the
countless number of cycles of time including past and future.
The infinitesimal indivisible ultimate unit of time is called
time-point ( Samara ) and that of space is called space-point
( Pradesas ). They arc beyond ordinary human comprehen-
sion and heace can be perceived only by the Omniscient. The
indivisible unit of matter is atom and the indivisible unit of
mode is one mode of an infinite number with regard to Time,
Space, Matter and Modes—the Jainas work out a theory of
Relative subtilty of Time, Space, Matter and Modes3—Time-
peint being the most extensive and Modes being the least exten-
sive. Knowledge of all the modes is beyond ordinary know-
le;te which is possible only to an Qmaiscient.

1. Jina Das : 1bid.

2. Mahendra Kumar : Jaina Darsana, Varni Jaina Granthae
mala, Banaras, 1935,

3. Bhadrabahu : 1bid.
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Broadly, Clairvoyance has been divided into congenital
( Bhava-Pratyaya ) and Non-congenital ( Gupa Pratyaya ).
The former is the birthright of denziens of heaven and hellt
and the latter is acquired through merit by men and lower
animals. This has been further subdivided into six kinds2.
There is another classification of Clairvoyance into three
kinds such as Clairvoyance of space ( Desavadhi) corres-
ponding to non-cogenital form, ultimate and universal Clair-
voyance ( Paramavadhi and Sarvavadhi ) which are possessed
by the saints and the Arhats only. The former is liable to
destruction but not the latter two3. Avadyaka Niryukti pro-
vides us a more detailed study of Clairvoyance subject from
fourteen standpoints of view.t So sum up, if we are endowed
with the highest type of Avadhi or Clairvoyance, we can per-
ceive all the things having form.5

(d) Manah-Paryaya or Telepathy

Literally Manah-Paryaya means ©‘mental state’, though
technically it means ‘entering into other’s mind’. As Clair-
voyance ( Avadhi) is the direct knowledge of things even at
a distance of space and time, so Telepathy ( Manah-Paryaya )
is the direct knowledge of the thoughts of others. This should
not sound something absurd mn  view of Jaina theory of soul
as the possessor of infinite knowledge. If we can remove the
obstacles like hatred, jealousy etc., that stand in the way of
knowing other minds, we can have direct and unfailing excess
to the present and past thoughts of others. However, here
besides the Jaina Doctrine of soul, we are also concerned
with Jaina Doctrine of Mind which is based on the principle

1. Uma Swams : 1bid.

2. Ibid.

3. Akalankadeva : Tattvartha-raja-Varttika, Bharatiya-
Jiana-Pitha, Banaras, 1915,

4. Bhadrabzahu : 1bid.

5S¢ (a)lJina Das : Ibid.
( b ) Bhadrabahu : 1bid.
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of Vargapas (group of atoms).® The different atomic
groups constitute the different bodies in the respective order
of gradation—Physical, Fluid, Assimilative, Luminious and
Karmic bodies, speech, respiration, mind, Karma Bodies etc.

A state of thought is a mode of mental-stuff. To perceive
these mental modes is called telepathy. Mind is both physical
and psychical according to the nature of atomic constituents.
According to the Jaina doctrine of Karma, mind is a kind of
material substance made of Karmic atoms. Hence the psychical
mind is the double principle of attainment and activity of
cognition,

Scholars are divided as to the fact weather telepathy
should be conceived as perceiving the states and modes of
mind alone as held by Jinabhadra%, Hemcandra3, etc, or
it perceives also the external objects as held by Pajyapada
Devanandit, following the Avadyaka Niryukti’. To the
former school in telepathy, we are directly associated with
the states of mind engaged in thinking, denying the possibi-
lity of direct perception of external objects themselves and
due to its association with the mental stuff, the object itself,
is called mind. Hence external objects are also perceived by
Telepathy. Anyway, the distinction between ordinary imme-
diate knowledge, i. e., internal and external perception ( Mati
Jiiz pa ) and telepathy must be maintained because the mind
is only inactive in Telepathy andis due to the potency of
destruction-cum-subsidence Karma.

1. (a ) Bhadrabahu : Ibid.
(b)Jina Bhadra: Vifesavadyaka-Bhasya, Yadovijaya
Jaina Granthamala, Banaras, No. 35 ( N. D. ).
2. Jina Bhadra : Ibid.
3. Hemacandra : 1bid.
4. (a) Akalankadeva : Tattvartha-raja-varttika, Ibid,
( b) Pijyapada : 1bid.
J. Jina Das ; 1bid,
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Telepathy has been recognised of two varieties®. Simple
Direct knowledge of simple mental things, viz., of what a man
is thinking now ( Rju-mati) and Complex Direct knowledge
of complex mental things viz., of what a man is thinking now
along with what he has thought of in the past and will
think in the future ( Vipulmati ). Naturally, the latter is

purer and more lasting?, more vivid though less wider in
scope and therefore superior in the spiritual ladder3.

( e ) Telepathy and Clairvoyance

Both these kinds of direct and immediate knowledge are
the resultant of destruction-cum-subsidence of karmic veils.
1n both of them, we intuit the states of material substance
that constitute the mind. Like Clairvoyance, telepathic know-
ledge also differs in spatial extension and temporal pene-
tration. However, they differ according to their purity, scope,
subject and object*. Intuition of mental states is more lucid
and purer than in the states of Clairvoyance5. So far as
scope is concerned, in telepathic knowledge we can know only
an infinitesimal part of the object of Clairvoyance-Simple-Tele-
pathic knowledge knows an infinitesimal degree of the attri-
butes of anatom®, whereas in complex telepathic know-
ledge, one gets an infinitesimal part of simple mental know-
ledge. We have already seen that Clairvoyant knowledge is
the birth-right of denizens of heaven and hell but telepathic
knowledge is acquired due to merit, hence confined to the
sphere of human beings only. The former is possible for

1. (a ) Uma Swami : 1bid,
( b ) Mahavira : 1bid.

2. Uma Swamsi : Ibid.

3. Pojyapada: 1bid.

4. (a) Uma Swami : 1bid.
( b)) Hemacandra ; Ibid.

5. Uma Swami : 1bid.

6. 1bid.
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living beings, in all the possible status of existence, viz., hellish
sub-human, mankind, celestial beings, and liberated beings,
whereas telepathic knowledge is possible only for human
beings with exalted conduct® occupying anyone of the stages
of spiritual perfection ( Guvasthana ) ranging between the
6th to the 12th stages. With regard to the object of Telepathic
knowledge, it extends to the infinitesimal part of the subtlest
form of mental atoms ( Mano-varganas ). In Clairvoyance,
we intuit other forms of atoms limited fto the material object
and that again not covering all their modes. But a closer
study will reveal that the line of demarcation between the
two is not very clear. 1 do notsay that they do not differ.
They differ only in degrees. Qualitatively, they are the same.
Heoce a famous Jaina logician Siddhasena Divakara does not
recognise any distinction between Clairvoyance and tele-
pathy2, and extends the scope of telepathy to the sub-human
organisins. Anyway, for a specialised study, 1 think, the dis-
tinction will continue.

(f) Clairvoyance, Telepathy and Modern Psychical Research

“Legends and reports of apparent telepathy or clairvoyance
must be as old as man”, said A.S. Parkes in his opening
remarks in a CIBA3 foundation symposium on ‘Extra-
sensory-preception’. During the last threc decades, resolute
efforts have becen made to apply the diflerent problems of
extra-sensory-perception under laboratory conditions where
millions of tests have been carried in the same way as
those used in other ordimary branches of research, which
may be said to establish the fact beyond the possibility of

1. Jina Das ; Ibid.

2. (a) Akalankadeva : Nyaya-Viniscaya ( Ed. and Hindi
trans, Mahendra Kumar Shastri ), Singhi Jaina
Granthamala, Ahmedabad, 1939,

( b) Yaiovijaya : Jnuna-bindu-prakarava, Ibid.
3. Wolstepholme, G. L. W. & Miller, E. C P. ( Ed.) : Extra-
seusory-perception, C. 1. B, A. Foundation, London 1956,
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controversy and isregarded as an ‘actual and demonstrable
occurrence’t., Myers’ iwo volumes on ‘Human Personality’
are the Magnum opus and something of a Bible in the tradi-
tion of Psychical Research which have also been included in
the examination for fellowship in mental and Moral Philo-
sophy in Trinty College, Dublin. Not only this, centres of
Research in para-psychology have been established in the
Department of Biophysics at the University of Pittsburgh, a
chair of para-psychology at the University of Utrecht besides
large scale experiments at Duke University.

Literally, Clairvoyance means ‘clear seeing’ and telepathy
means ‘far-feeling’. Telesthesia is an alternative word for
Clairvoyance. Tischner agrees with Myers that telepathy is
“the communication of impressions of any kind from one
mind to another independently of the recognised channels of
sense.”2  ‘“‘Wireless telepathy and the X-rays suggest them-
selves very strongly as analogous to telepathy and Clair-
voyance.”?® Philosophers like Hegel, Schellingt, Fichte, Von
Hartmann spoke of telepathy and Clairvoyance as ‘accepted
facts’. Distinguished physicists like Sir Oliver Lodge, Sir
William Crookes and Sir William Barrett, psychologists like
William James, Heymans, Rhine, Pratt, Murphy, Price, Ryzl,
Zorab, Thouless, Nandor Fodor etc., are the pioneers in
the experiment of psychical research. Prof. Charles Richet,
after years of devoted research in this ficld says that “Cryp-
testhesia, telekinsis, ectoplasm and premonition seem to be
founded on granite; that is to say, on hundreds of exact
observations and hundreds of vigorous experiments.”’® Alexis

1. Rhine, J. B. H. : Extra-Sensory-Perception, Faber &
Faber, London, 1934,

2. Tischner, R. : Ibid.

3. 1bid.

4. 1bid.

5. Richet, C. ; Ibid.
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Carrell holds that, “Clairvoyance and telepathy are a primary
datum of scientific observation.”* To McDougal “the
ancient belief in Clairvoyance seems also in a fair way esta-
blished.”2 Even such critical investigators as Lehmann, De-
ssoir and Baerwald admit today the existence of telepathy.
Prof. H. H. Price sees no way of denying them.3 Telepathy
forms a very ancient problem. Herodotous tell of a King named
Gesus who consulted the Delphic messenger. Classical and
medical literature abounds in cases of the influence of one
mind upon another. Swedenborg was renowned in this res-
pect. Mesmer and his followers claimed its actual demon-
strations. R. Warcollier’s La telepathic contains much valuable
material about para-psychology. “Rhine has estimated that
about fifty percent people have, or can develop the faculties
required for experiments in Clairvoyance and telepathy,”*
“Rhine also gives some suggestions to those who may care
to repeat those experiments.”3 Recently in the Statesman
( Calcutta, 19th January 1963 ), we have read a news about
transmission of thought waves between London and Moscow.
This is Science. But let us conclude poetically.
“If the dull substance of my flesh was thought,
Injurious distance would not stop the way”.
and
“As star to star vibrates light, may soul to soul.
Strike thro’ a finer element of her own.”
( g) Omniscience or Kevala-Jnana

Omuniscience is recogunised as an attribute of God but

1. Carrel, A. : Ibid.

2. Besant, A. D. L. : The Riddle of Life, Theosophical Publi-
cations, London ( N, D. ).

3. Price, H. H. : His article in Philosophy, London, Oct,
1940.

4. Payne, P. D. & Bendit, L. J. : 1bid.
5 Rbiue, J. B. H. : Extra-sensory perception, Ibid.
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thanks to the Jainas who make it possible also for the ordinary
human beings. This might have been partiailly motivated by
the fact that since they do not believe in an Omnipotent or
Omniscient God. They have brought in this conception of
human Omniscience just to compensate that loss. Anyway,
Omniscience or Kevala-Jiana has been recognised as a kind
of direct and ‘extra-ordinary sensory perception’. { This
phrase ‘extra-ordinary sensory perception’ instcad ‘Extra-
sensory perception’, we owe to Dr. W. L, M. Perry which
has been also supported by A. S. Parkes in course of CIBA
foundation symposium?® as referred above ). They think
that the expression ‘extra-sensory perception’ is a singularly
unfortunate one, in that it begs the question as to the nature
of the phenomenon under discussion, and has a slightly super-
natural and mystical connotation. However, to Dr. Rhine,
the old expression ‘extra-sensory-perception’ is ‘preferable
which means by it a perception is a mode that is just not
sensory, omitting all questions of ‘unrecognised’2. It is the
highest type of immediate and dircct extra-sensory perception
which is the perfection of the cognitive faculty of sclf when
shines in its full splendour after the total destruction of the
deluding, knowledge-obscuring, faith-obscuring and obstru-
cting Karmas3. So a person possessing omniscicnce can
preceive all the substance with all their modest. This is
regarded as the state of final liberation when the soul is free
from all Karmic-matter to the non-existence of the cause of
bondage and to the shedding of all Karmas, and it can per-
ceive “all the substances in all their modifications at all the
places and in all the times.”8 Nothing remains unknown to

1. Wolstenholme. G. E, W. & Miller, E. C, P. ( Ed. ) : Ibid.
2. Rhine, J. B. H. : Extra-sensory-perception, Ibid.
3. (a) Mahavira : Ibid.
( b) Uma Swami ; 1bid,
4, Uma Swann ; 1bid.
5. 1bid.
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the Omniscient.”* The Jainas try to prove Omniscience
though all the recognised sources of knowledge in Indian
Philosophy? after mecting the onslaught from the side of the
Miraamsakas® who are the worst critics of the theory of
human Omniscience in view of their unfailing faith in the
validity of the scirptures. Briefly our phenomenal knowledge
suggests the noumenal as a necessity of thought. Then this
manifold and complex objectivity implies the need of some
extraordinary perception. Psychologically, differences in in-
telligence ete., in human beings presupposes the possibility of
Omniscience somewhere and in somebody. The Jaina logicians
claim that since there is no contradictroy proof against this,
hence it can be accepted as a convenient and plausible hypo-
thesis. Knowledge like measure and quality has got degree,
hence knowledge is bound to reach its final consumation
which is nothing but Omniscience, Akalanka, a famous
Jaina Logician, tries to prove the existence of Omniscience on
the basis of truth found in the astronomical sphere, which
predicts correctly the position of future eclipses of the Sun
and the Moon. Lastly, the concept of Omniscience follow as
a logical corollary from the Jaina theory of soul as inherently
pure and infinitely perfect. True, there is the Karmic veil but
as the sun shines in its full splendour after the removal of the
mists, fog or cloud, so the self knows everything where the
knowledge obscuring Karmas are completely liquidated.
From partial knowledge, we can infer about the complete or
total knowledge, just as we infer about the whole of mountain

1. ( a) Bhadrabzahu : Ibid.
( b)) Kunda-kunda : Niyama-siara, Ibid.

2. Prabhacandra : Nyaya-Kumuda-Candra, Manik Candra
Digambar Jaina Granthamala, Bombay, 1938,

3. Jamini : Mimarmsa-Siitra ( Ed, and Hindi trans. Devadutta
Sharma ), Prema Pustaka Bhandara, Barely, 1957.

4. (a) Akalankadeva : Asta-$ati, Ibid.
( b ) Akalankadeva ; Nyaya-viniicaya, Ibid.
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by perceiving only a part of it. This is how Virasena Swami
reasons. Samantabhadra, an early Jaina Logician has tried
to prove the existence of Omniscience though the reasoning
based on the capability of being known through inference.
Dharmabhiisana explaining this says that perception does not
mean ‘actual perception’ but also ‘object of knowledge’. Shri
Sukhalalji Sanghavi, perhaps the most erudite living Jaina
Scholar, says that the origin of all the above varieties of proofs
for the existence of Omniscience can be traced back to the
Yoga-Siitra of Patafjali, especially the Sutra which deals
with Omniscience®l. Let us conclude with the author of
Apta-pariksa : “When Omiscience is proved by all the six
traditional sources of knowledge, it is establised beyond all
doubt.”” The concept of Omniscience is perfectly consistent
with the Jaina concept of soul as the possessor of infinite
knowledge which is veild due to various reasons as stated
elsewhere in this paper.
( 4) Karma and Rebirth

If the culmination of knowledge lies in Omniscience, the
final consumation of spiritutal life consists in the attainment
of emancipation or better self-realisation. It may be possible
that owing to various limitations, the final salvation may not
be possible during the present life time and hence we require
a number of births for its realisation. This is the metaphysics
of rebirth. Rebirth is the inseparable twin of Karma, But if
rebirth is a fact, the idea of pre-birth also cannot be rejected.
The present is the result of the past and cause of the future.
As every event must have a cause so every cause must have
its effects. Thisis the Law of Karma, the Ultimate Law of
the Universe with adjusts effect to cause on the physical,
moral and spiritual planes of being. This is the Law of the
Conservation of Moral Energy or the Moral Law of Equili-
brium operating in an undeviating and unerring manner like

1. Patafijali : Yoga-Sutra ( Ed. & English trans. by J. H.
Woods ), Cambridge, 1914,
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the Master Law going on uncessantly and ceaselessly. Karma
is rebirth latent and rebirth is Karma manifest like indivisible
unity of cause and effect. There are broadly speaking two
schools of those who believe in the Law of Karma. The Ne-
gativists despise all forms of Karma good or bad since they
cause bondage. To the Positivists like the Mimarmsakas and
others, we should practise good Karmas to get good results.

The Karma phenomenology of the Jainas rests on the
assumptions that every act must have its consequences which
if not fully worked out in our life time, demand a future life
for their fruition. This leads us to the idea of metempsy-
chosis. The apparent diversities and inequalities among men
demand an explanation which can be satisfied by the Law
of Karma. But the Jaina meaning of Karma is different from
the ordinary meaning. Karma here does not mean ‘work and
deed’ but an “‘agregate of particles of very fine matter which
are not perceptible by the senses,” This is the Doctrine of
the Material Nature of Karman which is singular to Jainism.
With other, Karman is formless. The Jainas regard Karma as
the crystalised effect of the past activities of energies. But
they argue that “in order to act and react and thereby to
produce changes in things on which they work, the energies
must have to be metamorphosed into forms or centres of
forces.”> Like begets like. The cause is like the effect. ““The
effect (i. e., Body ) is physical, hence the cause (i. e. Karma )
has indeed a physical form.””% But unless Karma is associated
with the soul, itcannot produce any effect because Karma is
only the instrumental cause and it is the soul which is the
essential cause of all experiences. Hence the Jainas beljeve
in the Doctrine of soul as the Possessor of Material Karma.
But why and how the conscious soul should be associated
with the unconscious matter 2 Tt is owing to the Karma,
which is a substantive force or matter in a subtle form,

1. Nabhar, P. C. & Ghosh, K. C. : Ibid.
2. Mehta, M. L. : Ibid.
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which fills all cosmic space. “The soul by its commerce with
the outer world becomes literally penetrated with the particles
of subtle-matter.””* Moreover the mundane soul is not abso-
lutely formless, because the Jainas believe in the Doctrine of
Extended consciousness like the Doctrine of Matter ( Pudgala )
in Buddh'sm and the Upanisads2, andso to some extent in
Plato and Alexander. While in Sawmkhya-Yoga, Vedanta,
Nyaya-Vaidesika and the Buddhists Kept consciousness quite
aloof from the matter, the Jainas could easily conceive of
the inter-influencing between the soul and the Karmic-matter,
hence the relation between the soul and Karma becomes
very easy. The Karmic matter mixes with the soul as milk
mixes with the water or fire with iron. Thus the formless
Karma is affected by thc corporal Karma as consciousness
affected by drink and medicine. This is the relation of con-
crete identity between the soul and the Karma,

Without the Karma phenomenology, the diversity of the
variegated nature and the apparent inequalities among human
beings and their capacities remain unexplained, Moreover,
Karma explains the problem ofthe original Sin, Good and
Evil, Heredity and many unexplained problems of science,
say in ethnology and astronomy. The proper understanding
of the Law of Karma destroys the causes of envy and jealousy
and ill-will, impatience and even fear of death. This attitude
enables the Jainas to reject many other theories such as
Temporalism ( according to which the root cause of diversity
is Time which is the highest God, all-pervasive and all-

1. Radhakrishnan, S. : History of Philosophy, Vol. 1, George
Allen and Unwin, London, 1948.
2. (a) Anonymous : Svetadvatar Upanisad, L L. 6, Gita
Press, Gorakhpur, 2009 ( Vikrama Era ).

( b) Anonymous : Katha Upanisad, IV, 12, Gita Press,
Gorakhpur, 2008 ( V. E ).

( ¢ ) Price, H. H. : Ibid.
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powerful )*. Naturalism proclaiming the Omnipotence of
Nature discarding all human endeavour:®. Determinism as
preached by Purana Kadyapa and Makkhali Goésla leading
to the doctrine of non-action, Fortuitism or Accidentalism3
like the Greek thinker, such as plato, Aristotle, the Stoics,
Epicureans etct. Agnosticism and Scepticism born out of
Materialism of Ajita Ke$a Kambalin, Safijaya, Velleti N3tha-
putta and lastly Illusionism of the Advaita Vedantas. Karma
is the basis of Jaina Psychology and the keystone supporting
edifice of the Jaina ethics and metaphysics. Needless to say
that the metaphysics of transmigration presupposes the meta-
physics of Metempsychosis and Karma which are acknow-
ledged as facts and axioms in the Indian thought. Karma is
viewed from four points of view — its nature, duration, in-
tensity and scope®. According to their nature, Karmas are
of eight fundamental varieties such as, Knowledge obsuring
karma, Intuition obscuring karma, Feeling obscuring karma,
Belief obscuring karma, Age determining karma, Status and
Power determining karma. There are numerous divisions
and sub-divisions of these varieties also7.

The Doctrine of Karma and rebirth seems to be an impor-
tant missing link in modern psychology. In Indian Philosohy,

1. (a) Anonymous ; Atharva-veda, XIX. 5,3, 4, S, P, E,
Vol. XLIIL
(b) Vyasa : The Mahabharata (Ed. & Hindi trans.
Hanuman Prasad Poddar and R. D. Shastri ), Gita
Press, Gorakhpur, 1955-85.
2. Vyisa : Bhagavad-Gita, Gita Press, Gorakhpur, 1953.
3. Vatsyayana : Nyaya-Stitra-Bhasya ( Ed. & English trans.
G. N. Jha ), Oriental Book Agency, Poona, 1939,
4. Hastings, J. ( Ed. ) : Encyclopaedia of Religion and
Ethics, Vol. I, Edinburg T. and T. Clark, 1908.
5. Vyasa : Brahma-Satra ( Ed. & Hindi trans. Harikrspa
Dsasa Goendka ), Gita Press, Gorakhpur, 1953.
Devendra Sgri : Ibid.
7. Ibid.
12

&
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this dogma is an article of faith. In Vedanta, this Karma is
used as Mays ( Cosmic illusion ), Avidya ( Ignorance) or
Prakrti ( Material world ), in Mimarhss it is called Aptrva
( without a beginning ), in Buddhistic thought it is Vasana
(clinging ), in Samkhya-Yoga itis Afaya ( Past actions ), in
Nyaya-Vaiéesika systems it is used as Dharmadharma, Adrsta
(stock of merit and demerit ) and Sarbskara ( impressions
of the past), in other Hindu literature the terms used for
Karma are roughly Dagiva ( Fate ), Bhagya ( Luck), Punya
and Papa ( Virtue and Sin ). The Jainas by introducing this
concept of Karma want to remove the defects in the Vedic
conception of somewhat deistic God who interferes in the
creation of universe without any purpose which leads to the
suppression of individual freedom and effort. This also helps
them to successfully refute Buddhistic Doctrine of Momenta-
riness and the Carvaka conception of Materialism.

(5) Jaina Yoga

Jainism like other systems of Indian Philosophy aims not
only at intellectual explanation of truth but also at its reali-
sation. This involves the idea of the Path of spiritual realisa-
tion known variously such as Yoga ( merging of the finite
with the infinite ), Dhyana ( Meditation ), Samadhi ( Concen-
tration ). To Patafijali, the author of the Yoga-Sutra, Yoga
means the ‘Cessation of the states of mind’. The Jaina term
for Yogais Caritra ( conduct ). To them bondage is due to
the inflow of Karmic matter thatis due to the actions of
body, mind and speech.? Hence the process of emancipation
will naturally start with the stoppage of this inflow2 and
liquidation of the already accumulated Karma-particles asso-
ciated with.® But all these require a practical discipline of
all round restraint of thought, speech and mind ( Gupti )%,

1. Uma Swamsi : Ibid.
2. Ibid.
3. Ibid.
4. Ibid.



Para-psychology and Jainism 179

five-fold regulations ( Samiti ) of five main vital functions?,
observances of ten-fold moral virtues { Dharma )2, contempla-
tion of the twelve-fold objects ( Anupreksa )3, Victory over
22 kinds of troubles ( Parisahjaya )%, and observances of
five-fold conducts Caritra.5 Besides, practices of six-fold
external and internal austerities with their numerous subdivi-
sion are essential. This long list of the rules and regulations of
conduct and their transgressions indicate that if physical
austerity is an index of self-realisation, moral life isa sine
qua non for its achievement.

With this idea in view, the Jainas concieve of fourteen
gradual stages of spiritual development ( Guypasthina). A
detailed study will show a logical order according to the
principle of Gradual Evolution of soul from Decreasing sinful-
ness to the Increasing Purity leading to the final unveiling
of the soul. “As one goes ascending in the stages of self-
realisation and the practice of Yoga, one gradually develops
the perspective of truth,”® This I must confess is a very
careful probe into the unhidden powers of the inner world.
This Doctrine of Gugpasthana or Spiritual Development
and Yoga are interconnected since the idea of stages of
spiritual development involves the idea of the means of
liberation.” Yoga is the process of eradication of the exte-
rior and the interior to realize the transcendental self by

1. Umsa Swami : Ibid.

2. Ibid.

3. Ibid.

4; Ibid.

5. Ibid.

6. Kalghatgi, T. G. : “Production and Control of Para-
normal Phenomena in Jaina Yoga™, Proceedings of Semi-
nar on Yoga and Para-psychology, Lucknow University,
1962,

7. Yasovijaya : Yoga-Laksapa-Dvatrimsika, Jaina Dharma
Prasaraka Sabha, Bhavanagar, C. N. D.
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cutting the knot for self-realisation.®  But self-realisation
requires self-concentration or Dhyana? for our mind is
always restless. Like the two divisions of Yoga according to
Patafijali, the Jainas also divide into five stages such as Pra-
ctice of Spiritual life ( Adhyatma ), Repeated Practice ( Bha-
vani ), Equanimity ( Samata ), Final Annihilation of Residual
Karmas { Vrtti Sanksaya ) and Concentration ( Dhyana ).8
Thus concentration is the immediate cause of liberation and
hence so much emphasis is laid down by the Jainas upon this
concept of Yoga.

( 6 ) The Doctrine of Leéyas or Colorations of the
Embodied Souls

The association of the soul with Karma is beginningless.
The soul when associated with Karma forms the Subtle Body
( Karma éarira) comparable to subtle bodies of Sarkhya
(Linga-éar?ra % and Vedanta ( Stksma Sarira ).5 The
subtle Karmic matter in the soul throws a reflex producing
certain colorations about the souls. This is the Ledya. Since
the soul is colourless, hence all colorations concern only the
embodied souls which are connected with the matter. The
passions determine the nature of the colorations since the infi-
nite power and energy of the soul is circumscribed by the
power obscuring Karma being defiled by the passions. The
delimited energy as determined by coloration is Yoga or

1. Pgjyapada : Samadhi Tantra ( Ed. & Hindi trans. by Jugal
Kishore Mukhtar ), Yir Seva Mandir, Sarsawa, 1939.

2. Uma Swami : Ibid.

3. Haribhadra : Yoga-Bindu, Jaina Grantha Prakasaka
Sabha, Ahmedabad, Series No. 25, 1940.

4. Tévarakrgna ; Samkhya-Karika ( Ed. and English trans,
by S. S. Shastri ), Madras, 1948.

5. Sadananda : Vedanta-sara ( Ed. & English trans, Nikhila-
nanda ), Advaita Ashrma, Almora, 1949.
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activity.!

The colour-index of the embodied souls is two-fold; mate-
rial ( Dravya Lefya ) and mental ( Bhava Lesya ). Material
colorations refer to the body or organism, which are produced
by Karma-particlesz or by binding Karma or by mental
activities. Mental colorations ( Bhava Leiya ) refers to the
psychic conditions which result from the feelings and mental
activities. Popularly six types of colour-indexes have been
suggested to fit in with all the moral and immoral kinds of
beings such as wickedness and cruelty is represented by black
( Krgpa ) anger and envy by blue ( Nila ), dishonesty and
meanness by grey ( Kapota), discipline by pink ( Padma),
subduing of Passions by Yellow ( Psta ) and meditation of
virtue and truth by white colorations ( Sveta )- Similarly, the
denizens of hell, the celestial beings and the human beings are
different bodily colorations such as black, white etc.

In short, the doctrine of colorations is the triple index
of body, mind and heart. So the aura or radiation spreading
round the gods and prophets like Jesus, Buddha, Mahavira,
Zoraster etc., prescating a halo has got positive meanings.
Just as every neurosis has got a psychosis, so every material
colour suggests a physico-psycho-logico-moral attribute. It is
held that these colorations are perceptible only through extra-
sensory perception. A concrete instance has been quoted by
Dr. T. G. Kalghatgi of Dharwar university? where a Tibetan
Lama named Manglabjong Rama could see owing to the Yogic
discipline he had undergone, the lusture of the aura of an
individual. He once saw blue of light emanating from a
Chinese delegation which had gone to see the Dalai Lama

1. Chandrsi Mahattar : Paiicha-Saigraha, Mukta Bai Jiana
Mandir, Dabhol ( N. D.).

2. Mahavira : Uttaradhyayana Sitra ( Ed. Jael Charpentry ),
Upsala, 1922,

3. Kalghatgi, T. G. : ‘Doctrine of Leiya’, The Voice of
Ahiinsa, Vol. IX, No, 9, Lucknow.
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( the Tibetan high priest who had taken refuge in India after
communist on-slaughts upon them ). He then appealed to
the Dalai Lama not to accept the sweeicnded words of the
members of the delegation, as they were full of fraud.
J. Charpentur’s Ledya-Theory of Jainas and Ajivakas ( Frests-
krift, 1910 ) may be consulted.

Corresponding to this Jaina Doctrine of colorations, we
have similar references elsewhere also. In Mahabhsarata, there
is a description about six types of colorations of souls®, In
Patafijali Yoga-Stutra, mental states have been classified into
four kinds according to this coloration principle? which is
said to have been suggested having a Jaina influence3. On
the basis of an accountin Digha-Nikaya, Leumann and
Sukhalal Sanghavi* both have found resemblances of six
colorations with Makkhali Godala’s six-fold divisions of
human beings. In Buddhism, Karma is classified into the
same four colours as in Yoga-Satra. The theosophical view
of the transcendental colour in the individual may also have
some resemblance to the Jaina Doctrine of colorationss.

( 7) Conclusion

Inspite of well-recognised centres of Psychical Research in
the universities of pittsburgh, Utrecht, Duke etc.,, and the
societies of Psychical Research in London and New York
with big names associated with them, para-psychology in the
West has just emerged from the stage of heresy. Thisis
preciscly because the western scholars have approached this

1. Vyasa ; The Mahabharata, Ibid.

2. Patanjali : 1bid.

3. Das Gupta, S, N. : History of Indian Philosophy, Vol. I,
Cambridge, 1922.

4. Sukhalalji Sanghavi : Darsana Aur Cintana, Gujrata
Vidya Sabha, Ahmedabad, 1957.

5. Besant, A, D, L. and Leadbeater, C, W. ; Thought Forms,
Theosophical Publications, London, 1921.
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problem purely from the traditional experimental-laboratory
standpoint, and hence so little achievement inspite of such a
tremendous effort. Para-psychology demands a new metho-
dology and a new understanding. Para-psychological expe-
riences such as that of clairvoyance, telepathy, omniscience
are not common to all and universal and hence it requires a
man-to-man research depending mostly upon the individual
experiences gained either by them or by ourselves practising
those methods. I am constrained to believe that one who is
absolutely uninitiated in those disciplines even to a comfor-
table extent, it is difficult for him either to brand it either as
magic or cent per cent scientific. In India, para-psycholo-
gical phenomena have been investigated from the side of
religion and their practices in everyday life. So it is not so
much a matter of principle but an actual fact of life.

The Jainas have got a systematic discipline for the achie-
vement of those types of extra-sensory perceptions as stated
in the paper. What is required is to demonstrate to the West
its validity. Now two methods may be employed. Firstly,
every ardent rescarch worker should see for himself what it
isand one worker should compare his notes with the other.
The second method will be to collect the reports of Psi-pheno-
menon from those who are already adept in this field and
again compare their individual reports. The contribution of
Jainism towards the conception of human omniscience is very
significant and it needs special investigation.
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Chapter Fourteen

NON-ABSOLUTISTIC HERITAGE OF
BHAGAVANA MAHAVIRA
[ T ]

Only man possesses culture and man lives in society. So
culture grows out of the life-history of anation. Itis all-
inclusive capabilitics and habits acquired by man as a mem-
ber of society. Itis transmitted by communication and is,
therefore, an accumulative structure developed out of the
reflective thinking of man. It is ali the ways of doing and
thinking of a group. In other words, it is the ‘Stock in trade’
of agroup. Social groups are distinguished from each other
by difference in their stocks of culture-patterns and values.
Culture heritage is the sum total of the culture-patterns that
a person inherits from the various social groups. Descripti-
vely, culture includes customs, beliefs, morals, art, know-
ledge. Historically, it is the sum total of social heritages.
Normatively, 1t is composed of traditions, attitudes, ideas
that control human behaviour. Psychologically, culture is the
means by which people try to obtain their goals. Structurally,
itis an organization of conventional understandings and
learned behaviour and genetically it arises from and includes
all the products of social interaction. Culture includes not
only patterns of bchaviour but the attitudes and beliefs that
motivate behaviour. It is the product of human societies and
of the individuals who compose them. In short, culture is the
mother of personality, thus culture and personality within
the framework of human groups become inseparable. Perso-
nality dimensions are expressions in part of culture.

i I

The age in which Mahavira ( 6th Century B,C.) was
born, was a period of cultural revolution all over the world.
Socrates was bornh in Greece, Zoroaster in Persia, Lao-Tse and
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Confucius in China and Bhagavana Mahavira and Buddha
in India. In India, this was an age of transition and uncer-
tainty. Caste distinctions and priestly oligarchy had become
a source of enormous irritation and a means of popular
exploitation. Rituals and superstition had over-shadowed
the simple faith of nature-worship of the Vedas and had,
therefore, led to the growth of Brahmanism. There was also
an intellectual chaos and philosophical revolts. Economically,
the society was passing through a transition from a pastoral-
agriculture-handicraft stage to a developing capitalist eco-
nomy, which led to a corresponding political changes in the
political constitution leading to the rise and growth of small
village republics and democratic consciousness. It isin this
background that Lord Mahavira was born and had lived.
No doubt, Jainism in the present form, is the heritage of
Lord Mahavira butit would be wrong to ignore the origin
and development of the creed of the long line of the Tirthan-
karas, of whom Lord Mahavira was the 24th and the last.
However, the origin of these Tirthankars, that is Jainism,
has been a faithful source of speculation and error for the
orientalists. Without going into the problem of historicity of
these 24 Tirthankaras, we can safely conclude that the credit
of India’s greatness belongs to the Jainas no less to (he
Brahmins and the Buddhists®. At this stage of information,
we can conclusively reject either the Buddhistic derivation
theory? or the Hindu-dissenter theory® and accord to Jainism

1. Vidyabhisana, S. C. : Jaina Gazette, p. 35.

2. Jyoti Prasad Jaina : Jainism : The Oldcst Living Religion
( Varanasi : Jaina Cultural Research Society, 1951 ), list
8 proofs to show that Jainism is not an off-shoot of
Buddhism, pp 5-14; Sce, S. B. E., Vol. XXI1I & XLV
( Iniroduction ).

3. 1Ibid,, pp 15-47;, “Jainism and Buddhism are definitely
not Hinduism nor even Vedicism’’, Jawaharlal Nehru,
Discovery of India ( Asia Publishing House, 1967, Rep. ),
pp. 123-124,
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an original system quite distinct and independent from all
others!. So Dr. G. N. Jha says : If it has similarities with
the other Indian syetems, it has its own peculiarities and
marked differences as well2. Though it may not be possible
at this stage of our knowledge to determine the comparative
antiquity of Jaina and Brahmanic things,® we may
say that Jainism is probably asold as the Vedic religion, if
not the older ......#” Tt is indeed very original, independent
and systematic doctrine5 and is one of the earliest home
religions of India. Unlike Buddhists Jainism, on the other
hand, has preserved down to the present time its integrity as
a separate world. Hence, itis wrong to hold that Jainism
was founded by Mahsavira in the 6th Century. That his
predecessor *‘Pariva was a historical person, is now admitted
by all as very probable.””¢ But again, Jacobi says : *“‘There is
nothing to prove that Paréva was the founder of Jainism,
Jaina tradition is unanimous in making Rsabha, as the First
Tirthaiikara™” whose references as a recognised mystic8,
are found in the Vedic and Puranic literature. The Hindus,
themselves recognise Rsabhadeva as the 9th incarnation of
Visnu®. The excavations at Mohenjodaro'®, specially the

1. Jacob, L. H. : “The Metaphysics and Ethics of the Jaina-
ism”, Jaina Antiquary, Arrah, Vol. X, No. I, p. 40.
2. Jaina Gagette, 1921, p. 146.
3. Chakravarti, C. H.: ‘Jainas and Hindus’, Jaina Gagette,
April, 47, p. 61,
4, Cultural Heritage of India ( Culcutta : R. K. Centenary
Memorial ), Vol. I, pp. 185-198.
5. Guerinor, A. : Bibliographica Jainica ( Introduction ).
6. S. B. S. ( Jaina Sutras ), XLV (Introduction ).
7. Indian Antiquary, Vol. IX, No. 2, p. 163.
8. Ranade, R. B. ; Mysticism in Maharashtra, p. 9.
9. Bhigavat Mahapuranam, V. 5,28; V.5.3, V.S5.32;
Harivarméa Purapam, VIII. 58.
10. ‘Mohenjodaro Antiquities and Jaina Antiquary, XIV, I,

pp. 1-7.
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finds of nude images are similar to the characteristics of
Jaina $ramanas, The Kayotsargal posture of Yoga is pecu-
liarly Jaina. In short, we can conclude that Jainism is a very
ancient religion and is related to the primitive philosophy.
It is believed to have a non-Aryan or of non-Vedic Aryan
originZ.

Nurtured into the synthetic culture of India and deeply
influenced by the Jaina tradition, Mahavira showed wonder-
ful ability in organisation of his Order ( Sangha ), of the flo-
ating mass of Sramanic literature and culture. He propa-
gated a veritable spiritual democracy admitting ascetics and
laymen, Brahmins and éﬁdras, male and female—all into
the folds of Jainism, rejecting the Varpasramas, the authority
of the Vedas, God and the myth of maya and Karma-kapda.
Positively, he enunciated that the Jaina doctrine of knowledge
are inherent in soul, the Karma-phenomenology and inward
strenuousness and affirmation of spirit through rigid ethical
life for the attainment of salvation.

All the teachings of Mahavira have come down to us as
a living tradition contained in the sacred works ( Agamas )3
which are regarded as eternal and permanent teachings% for
the benefit of the entire mankind, contained in the 14 Pgrvas.
Mahavira himself taught the Parvas to his disciples, known
as Ganadharas. Further the 12 Angas, 12 Upangas, 4 Miilas,
2 Cilikas Stqtras, 6 Cheda Sitras, 10 Prakirpakas® were
composed. Their commentaries are known as Niryukits &

. Adi Puraga, XVIII.

. Shasri, S. : Jaina Antiquari, Vol. XV, No. 2, p. 58.

. Nanpdi-Sdtra, 40,

Ibid, 57.

Malvania, D. : Jaina Dardanika Sahitya Ka Sirmhavalo-
kana ( Varanasi:J. C. R, S. ), 1940, Bulletin No. 2, pp.
2-3; Bolani, F. C,; Jaina Grantha Aur Granthaksra
( Varanasi: J. C, R, S, ), 1950, pp. 14,

woR e
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Bhasyas (in poetry ) and Churnis (in prose ). The Pirvas
were gradually lost but they were superseded by new canons
compiled from time to time by the religious councils at
Pataliputra ( 4th Century B. C. ) and Vallabhi ( 5th Century
B. C.) for issuing Siddhanta. According to Jacobi, the Pirvas
contained the dialogues between Mahiavira and rival tea-
chers. The Drstivada, which is said to have included the
14 Pqrvas, dealt chiefly with the philosophical standpoints
(drstis ) of the Jainas and other schools.l Not withstanding
the differences between the Digambars and the Svetﬁmbaras,
the entire ancient written literature of the Jainas known as
Agamas, are ascribed to Mahavira. Hence it is important
to study the philosophical attitude ( drsti ) of Mahavira in
the perspective of Indian thought and culture.

[ TIT ]

Broadly, we can find four marked philosophical attitudes
in ancient Indian thought and culture : The Brahman, the
Buddhist, the Jaina and the last but not the least the Car-
vaka attitude towards life. The Carvaka-attitude is out and
out materialistic atheistic and hedonistic. The Brahman
attitude is rooted in the Vedas and Upanisads and hence
it is highly speculative and ultra-absolutistic.2  Ultimate
reality is conceived as Truth, consciousness and Infinite
( Satyam, Jnanam and Anantam )3, called as Brahman or
Atmant which is ultimately indefinable. The Buddhist

1. Bool Chand: Lord Mahavira ( Varanasi:J. C.R. S.)
1948, p. 62.

2. Svetaévatara Upanisad, VI. 11; Mandckya Upanisad, 6;
Taittiriya Upanisad, III. 1; Iéavasya Upanisad, 1; Rg-
veda, X. 129. 1, 1. 164, 46.

3. Taittirtya Upanisad, IIIL. 1.

4, Chandogya Upanisad, VI. 8. 7, III. 14. 1; Brhadaranyak
Upanisad, II. 5. 19.



192 Jaina Perspective in Philosophy and Religion

attitude is rationalistic! in epistemology and middle of
the road (Madhyama pratipada? in metaphysics and
morals. The Jaina attitude, from the days of Mahavira is
radical non-absolutistic, which has developed perhaps out of
their great regard for non-violence. Jainism, a religion, has
practically been identified with non-violence ( Ahirhsd ) and
is the key-note of Jainism. Non-violence to be total and
complete must be non-violence in thought, word and deed.
Hence, they have formulated non-absolutistic theories in all
these three fields of life—Anekantavada ( thought ), Syadvada
( speech ) and Ahimsa ( action ). Thus, non-absolutism is
not partial but integral, not an accidental but an essential
feature of Jainism. It is true that the spirit of synthesis
( samanvaya ) is found in the very texture of Indian culture
because it has been a unity in diversity. Hence, even before
the advent of Lord Mahavira, the non-absolutistic ideas in
the seed form were present in the philosophical climate of
India. In the Vedas and Upanisads, the ultimate reality is
described neithert as “purely real ( Sat)® nor as unreal
( asat )6.. Some say it was One?, while others hold it become
many®, Ultimately, it is said that the ultimate reality is
the same, though it is called by different names?®. Atman is

1. Bodhisattvabhimi, I. XVII ( Yukti-Sarapa ), Chiila-
malukya Sutta, 63.

2. Samyutta-nikaya, XIL 17.7-15; XIL 35,5.

3. Digha-Nikaya, II, p. 217 (P.T.S.); Mahzanidana Sutta
( Warren’s trans. p. 208 ); Sarmyutta Nikaya ( Warren’s
Trans, ) XXII. 165.

4. Rg-veda, X. 129; I{avasya Upanisad 5.

5. Rg-veda, I, 164. 46; Chandogya Upanisad, VI. 2.

¢, Brhadaranyak Upanisad, I.2.1; Taittiriya Upanisad
IT. 7; Chandogya Upanisad, III. 19. 1,

7. Chandogya Upanisad, VI, 2.

8. Ibid.

9. Rg-veda, 1. 164, 46,
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Brahman.! Even Lord Buddha’s attitude was very close to
non-absolutism. He always avoided two extremes—eternalism
and nihilism, and held the middle view ( madhyam prati-
pada ).3 Lord Buddha’s Vibhajyavada has contributed
negatively a lot to the rise and growth of Syadvada. Even
the pre-Mahzavira Jaina thought was saturated with non-abso-
lutistic ideas.® _

The Brahmanic, the Buddhistic and the Jainas are all
engaged in the quest of truth only their methods are different.
The method of philosophising adopted by Mahavsra is known
as Anekantavada ( Non-absolutism), which is characterised
by two things — totality ( Purnata ) and reality ( Yathar-
thata }* or viewing the whole reality in its completeness
and concreteness., Hence, it was never a Utopia but an atti=
tude of practical life. The basic principle of non-absolutism
is applicable in all works of life social and religious, literary
and cultural, economic and political. We shall however
limit ourselves to the three-fold non-absolutism in thought,
word and action.

IV ]
(a) Non-absolutism in Thought : Anekantavada — Life is
a unity of thought, word and deed. Thought influences action.

Hence, emphasis has been laid upon right thinking ( Samyak
drsti5 or Samyak Jiiana® ). But what is right and what is

1. Brhadarapyak Upanisad, 1I. 5. 19.

2. Samyutta-nikaya, XII. 17; XIL 24; XII. 35; XL. 85;
XLIV, I. 7-8; Anguttara-nikaya, 3; Digha-nikaya, L.

3. S. N. Gokhale says, ‘“Ahimsa is the key-note of Jainism,
a philosophy which comes from pre-Aryan days”,
quoted by Bool Chand, Ibid. p. 55.

4. Sanghavi, S. : Anekantavada ( Varanasi : J.C.R. S,
1948), p. 3.

5. Digha-nikaya, 22 ( Warren, pp. 372-374); Majjhima-
nikaya ( quoted by Sogen ); Systems, pp. 169-171.

6. Tattvartha-siitra of Uma Swami, L. 1.

13
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wrong, nobody knows because on the one hand, reality is
complex, on the other hand, there is limitation to our know-
ledge, so long we do not attain omniscience. To know is to
relate, therefore, our knowledge is essentially relative and
limited? in many ways - in the sphere of application of the
means of knowledge or in the extent of the knowable.2 Our
thought is relative. The whole reality in its completeness,
cannot be grasped by this partial thought. What is necessary
is a change in our attitude, not with the thought alone.
Jainism, no doubt, recognises the objectivity of the material
universe because it is the most consistent form of realism in
Indian Philosophy. The objectivity of the universe reveals
that the universe is independent of the mind. This inde-
pendence presupposes the principle of distinction, which ulti-
mately leads to the recognition of non-absolutism ( anekanta)
realism. The theory of manifoldness of knowledge or reality
is the logical terminus of the principle of distinction. Further,
distinction presupposes the notion of plurality and also
activistic implication of reciprocity among the reals® which
finally results into the relativistic notion of knowledge and
reality, The principle of distinction is the universal and basic
axiom of all realistic metaphysics. The impelling logic of disti-
nction presents to us an infinitely diversified universe, or in
indeterminate reality. A philosophy which does not admit
of distinction or independence of subject and object developes
inevitably either into subjective or objective idealism. Hence,
Anckantavada is the most logical and consistent form of
realism. This is true of modern Einstenian Theory of Relati-
vity. Russel refutes the idealistic interpretation and says, ‘“‘the

1. Ladd, G. T.: Knowledge, Life and Reality, p. 95.

2. Sanghavi, S.: Advanced Studies in Logic and Metaphysics,
( Calcutta : Indian Studies, 1961 ), pp. 4-6.

3. Padmarajiah, Y. J.: Jaina Theories of Reality and Know-
ledge ( Jaina Sahitya Vikas Mandal, 1963, Bombay ),
Chapter IX ( Anekantavada ).
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fundamental assumption of relativity is realistic, namely, that
those aspects in which all observers agree when they record a
given phenomenon, may be regarded as objective, and not as
contributed by the observers.”* Subjectivism or solipsism is
against scientific relativism, whichis sustained by the postu-
late of the plurality and objectivity of the universe.

Mahavira too was neither a sceptic nor an agnostic. He
believed that these infinite number of attributes and chara-
cteristics can be discovered by experience alone, and not by a
priori logical consideration or random speculations. But he
does not admit of a distinction between the external and inte-
rnal sources of knowledge or reality. A consideration will show
the inadequacy of pure logic to give us the full knowledge
of the real. The traditional laws of identity ( A is A), con-
tradiction ( A is not A ) or Excluded Middle ( A cannot be
both A and not A ) have no appeal to experience and beha-
viour of things.2 There is no denying the fact that they are
Laws of Thought and hence also laws of Reality but we must
determine their meanings by an appeal to experience alone.
Reals are concrete facts of experience, Universal is the very
life of particulars and particuilars cannot be bereft of univer-
sals. But again, the truth of this can be realised through
reference to our actual experience. Let us try to understand
these problems with the help of dialogue between Mahavira
and Gautama :

““Are the souls O Lord, eternal, or non-eternal ?

They are eternal, O Gautama,

from the view-point of substance,

and non-eternal from the view-point of modes.”?
* * *

1. Russell, B. : ‘Relativity’, Encyclopaedia Birtannica ( Uni-
versity of Chicago, 1950 ).

2. “The Logical Background of Jaina Philosophy”, by S.
Mookherjee in the Jaina Philosophy of Non-absolutism
( Calcutta : Bharati Mahavidyalaya, 1944 ).

3. Bhagavati Satra, VII. 2. 273,
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*Is the body, O Lord, identical with the soul or different ?
The body, O Gautama, is identical
with the soul as well as different from it.”?

Similarly, we have numerous dialogue regarding the pro-
blem, ¢whether universal and absolute non-violence is good
or bad 7’2 <“Whether to sleep or to remain awake is
good 773 “Whether to be weak or strong ?’¢ Whether the
Jivas are mobile or not 2’5 “Whether the soul is powerful
or powerless”’%, and so on. And the replies of Mahavira
are always conditional and double, which are also correct,
because there is actual reference and experience.

A thing is neither real nor unreal, neither eternal nor non-
eternal, neither static nor mobile, neither small nor big in the
absolute sense but has dual nature.? This is no offence to
the Laws of thought because two-valued logic seems to unreal
if there is loyalty to experience. Thereis no brass tracks in
life or logic. Take for example, the case of being and beco-
ming or identity and difference. It is presupposition of ‘diffe-
rence’ that the ‘identity’ of a thing undergoing change is
maintained. Change is meaningless without the idea of
persistence. Hence, the contradiction between them is
only so-called and illusory. The denial of pre-non-existence

Bhagavatt Satra, XIII, 7. 495.

Ibid, VII. 2, 270.

Ibid, X1I, 2. 443.

Ibid.

Ibid, XXV. 4.

6. 1Ibid, L. 8. 72.

For an elaborate discussion of the Jaina theory of mani-
foldness of reality, reference may be made to Syadvada-
mafijari of Mallisena with Anyayoga-Vyavaccheda-Dvatri-
réika of Hemcandra ( Ed. ) A. B. Dhruva ( Poona : B. O.
R.1., 1933) and Aneckanta-Jaya-Pataka of Haribhadra
Suri (ed.) H. R, Kapadia (2 Vols. ), Gackawad Oriental
Institute, Baroda, 1960, etc.

Rl S
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and post non-existence as part of a real leads to the impossi-
bility of the law of causation and the consequential impo-
ssibility of all theoretical and practical activity. Similarly,
the denial of non-existence of mutual identity ( numerical
difference ) and absolute non-existence is also impossible.
There plurality presupposes that the identity of one is not
the identity of another. If there is no difference, there will
be no distinction, hence no independence between the subject
and the object. If there is the negation of identity, there is
worse confusion. Hence, the nature of reality is not exclusive
or extremistic, It is existent-cum-non-existent; identity-cum-
difference, one-in-many. This is seeing toth the sides, the
obverse and the reverse of the thing. Similarly we can think
of the universal and the particular. The world of reals is not
only plurality but also unity. But the oneness is not secured
at the sacrifice of the many, nor are the many left in un-
social indifference.r  As regards relations, no relation is
meaningful if there is pure identity and no relation is
possible between two terms which are absolutely independent
and different, hence relation is neither a case of unification
nor mutual dependence. Relation has no status outside the
terms. Hence, there is only one alternative to treat rclation
in the sense of identity-in-difference as an ontological truth,
not mcrely infernable2, but also as an indubitably perceptual
fact.3 Lastly, if causal efficiency ( Arthakriyakaritvam ) is

1. Mukherjee, S.: Ibid, p. 302.

2. Prameya-kamala-martanda of Prabhacandra ( ed. ) M. K.
Jaina ( Bombay, 1941), 2nd edition, p, 514.

3. Ibid, p. 514; According to Y. J. Padmarajiah, the Jaina
view of relation between the two extremes of Vedanta
and Nyaya corresponds, in some essentials, to the views
of contemporary westerners like De Witt Parker, “The
Theory of Relations, The Self and Nature ( Cambridge,
1917 ) ch. IX; William James, “The Theory and its Rela-
tions”’, The Journal of Philosophy, Psychology and
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the test of reality, the real cannot be an absolute constant
nor can it be an absolute variable but a variable constant,®
An absolute real can neither be a cause nor an effect2 for
an absolute effect will have no necessity for a cause, and
an eternal cause will be unamenable to any change is self-
contradictory. Hence, real to be real must reveal itself not

merely as many ( Anantatmakam ) but also infinitely
manifold ( Anantadharmatmakam ) or non-absolutistic

( Anaikantika ). This is the integral view of identity-in-diffe-
rence, or Being-in-becoming etc. ( Ubhayavada or Migra-
vada® ). We may be unable to understand this unique
nature ( Jatyantara ) of this concrete unity through the
recognised channels of knowledge but if we can realise at
all the general features of the Absolute, we can see that some-
how they come together in a known, vaguely and in the abs-
tract, our result is certain.

This is another point, whether this kind of non-absolutism
is itself absolute or not. If non-absolutism is absolute, there is
at least onereal which is absolute; and if it is #ot, itis not
an absolute and universal fact. For the auswer to this
question, we shall have to turn ourselves tothe theory of
Relativism ( Syadvada ) including the theory of standpoint
(Nayavada ), sevenfold predication (Saptabhangi) and
Verbal usage ( Niksepa ).

( b ) Non-absolutism in Speech : Syadvada — Whether non-
absolutism is itself absolute or relative depends upon the
nature of proposition, which is either complete ( Sakaladeda )

Scientific Methods (ed. ), F. S. D. Woodbridge (2 Vols. ),
Vol. I, pp 30-35; W. McTaggart ; ‘The Theory and its
Relations’, Ibid, Vol, 11, p. 35.

1. Tatia, N. M. : “Anekanta, Syadvada and Saptabhangi”,
Acarya Bhiksu Smrti Grantha ( Calcutta, 1961), p. 82.

2. Mookherjee S. : 1bid, p. 25.

3. Padmarajiah, Y, J, ; 1bid, p, 38,
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or Incomplete ( Vikaladefa Y, the former being the object
of valid knowledge ( Pramaya ) and the latter, the object of
aspectal knowledge ( Naya ).2 This means that the doctrine
of non-absolutism is not absolute unconditionally. However,
to avoid the fallacy of an infinite regress, the Jainas distin-
guish between true non-absolutism ( Samyak-anekanta ) and
false non-absolutism ( Mithya-anekanta ).3 To be valid,
therefore, non-absolutism must not be absolute but always
relative. When one attribute is stated as constituting the whole
nature of the real and thus implies the negation of other
attributes, such cognition are examples of the ‘false absolute’.
But Naya is not false though it is partial knowledge from a
particular standpoint. Similarly, the nature of unconditionality
in the statement ‘All statements are conditional’ is quite diffe-
rent* from the normal meaning of unconditionality. This is
like the idea contained in the passage ‘I do not know myself’.
Where there is no contradiction between knowledge and
ignorance, or in the sentence, ‘I am undecided’, where there
is atleast one decision; ‘I am undecided’. The unconditio-
nality is not at the level of existence, while at the level of
essence { Thought } everything is alternative. We do not like
in the realm of thought or reason alone. Behind reason, there
is always the wumrcason ( Faith ). The Jainas, too has faith in
their scripturcs as anybody else has in his own., Here is
deflnilencss or unconditionality. In each community, there
is a special absolute, The absolutes themselves are alternation

1. Umaswami : Tattvartha-sutra, I. 6; Vidyanandi; Tatt-
vartha-Sloka-Varttikam, I. 6. 3.

2. Pujyapada : Sarvirtha-siddhi ( Kashi, 1955 ), p. 20,

3. Samantabhadra : Apta-mimarnsa ( Kashi, 1914), K.
108; Vidyanandi : Asta-sahasri ( Nirpaya Sagar Press,
Bombay ), p. 290; Dharmabhtisapa ; Nyaya-dipika ( Sar-
sava, 1945), pp. 130-131.

4. Vide author’s article ‘Nature of Unconditionality in
Syadvada’, in this book.
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so far as they are possible (till we are on thought level ), but
when I have chosen one and stick to it, it is more than possi-
ble, it is existent or actual. Thus, there may be a reconciliation
between unconditionality and conditionality. So on thought
level, the Syadvada statement ‘Everything is conditional’,
holds good but when we adopt the point of view of existence,
we are bound to rest on unconditionality.

But there is a problem, how to express this conditionality-
cum-unconditionality in language ? From the point of view of
anckanta, we cannot make one-sided exposition. But in
actual usage, whepever we make any particular statement
(Sis Por Sis notP), it takes the form of a categorical
proposition. Even a hypothetical (If S then P) or a disjunction
( Either Sor P is said to have a categorical basis and
therefore, they can be converted into a categorical one. But
since our thought is relative, so must be our expression. Then
there is another problem also to synthesize the different
angles of visions or internal harmony of the opposed predi-
cations (S is P, Sis not P, S is both P and not P, S is neither
P nor not P etc. ). Itis therefore, Lord Mahnvira had always
prefixed a restrictive expression, Syatl ( ‘somehow’ or ‘in
some respect’ ) as a corrective against any absolutist way of
thought and evaluation of reality., This is a linguistic tool
for the practical application of non-absolutism in words.
Because of this prefix ‘Syst’ and the relative nature of the
proposition, itis called Syadvada. But words are only
expressive or suggestive ( Vacaka or Jiiapaka ) rather than
productive ( Karaka ). Thus, the meaning is, however, even-
tually rooted in the nature of things in reality and we have,

1. Shastri, K. C. ; “Syadvada and Saptabhangi”, Premi
Abhinandan Grantha, p. 338; Apta-Mimarhsa of Samanta-
bhadra, K. 105. However, there is no need of ‘Syat’ for
an cnlightened person who knows its imports; Laghiya-
straya of Akalaoka, Verse 38; Naya-viniScaya of Aka-
lanka, Verse 454,
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therefore, to explore a scheme of linguistic symbols ( Vacan-
vinyasa ) for model judgemcnts representing alternative stand-
points ( Nayas). A Naya in an alter-‘viewpoint’® a way
of approach or particular opinion (abhipraya ) or view-
point ( apecksa ) about an object as an event. This philo-
sophy of standpoints bears the same relation to philosophy
as logic does to thought or grammar to language. We cannot
afirm or deny anything absolutely of any object owing to
the cndless complexity of things. Every statement of a thing,
thercfore, is bound to be one-sided and incomplete. Hence,
the Doctrine of Seven-fold Predication (Saptabhangi)?

the logical consummation of the doctrine of relative stand-
points ( Syadvada ) which synthesize the different points of
view, If we insist on absolute predication without conditions
( Syat )3, the only course open is to dismiss either the
diversity or the identity as a mere metaphysical fiction. Every
single standpoint designated in every statement has a partial
truth. Different aspects of rea}ity can be considered from
different perspectives { Niksepa ) Thus Naya is the analytic
and the Saptabhangi is the synthetic method of studying
ontological problems. In the forms of statements, this
doctrine insists on the co-relation of affirmation and nega-
tion. All judgements are double-edged in their character. All

1. Nyqyavatam of Siddhasena Divakara, Sloka-29; Laghi-
yastraya, Sloka-42; Syadvada-manjari, blokd-28 Pariksa-
mukham of Magikyanandi, Verse-19; Apta-mimamsa,
K. 106.

2. Naya-karpika of Vinaya Vijaya, K. 22; Saptabhangt Naya
of Mannomala Jaina ( Introduction ); Tatia, N. M. :
Studies in Jaina Philosophy, p. 198.

3. Jacobi calls Sysadvada a synonym of Jainism, Vide of
Religion and Ethics, Vol. VII, p. 465; Scriptural know-
ledge of the Jainas arc also called Syadvada-iruta, vide
Apta-mimaisa of Samantabhadra, K. 103.

4, Tattvartha-sutra, I. 5.
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things are existent as well as non-existent. The predicate of

‘inexpressibility’ stands for the unique synthesis of existence

and nom-existence and is therefore ‘unspeakable’ ( Avak-
tavya ). These three predicates, ‘existence’, ‘pon-existence’

and the ‘inexpressible’ make seven propositions. These seven

predicates are thus the seven exhaustive and urique modes

of expression of truth.

It is wrong to charge the theory of Syadvada with the
fallacies of self-contradiction, undeterminism, doubf, uncer-
tainty or abandoning original posititon in describing the Avya-
ktam, Infinite Regress, Confusion, Vaidhikarapa etc. It is
also wrong to confuse the pragmatic and pluralistic-realistic
attitude of Syadvada with either Pragmatism of Messrs.
James-Dewey-Schiller or with the subjectivistic relativism of
the Sophist or with the relative absolutism of Whitehead or
Bodin or with Einstienian relativity except in the most general
attitude. Pyrroh’s prefixing every judgement with a ‘may be’
must not be identified with Jaina ‘Syat’, for the former dege-
necrate into agnosticism or scepticism, where as there is no
room for any scepticism whatsoever in Jainism. Scepticism
means in the minimum, absence of any assertion, whereas
Syadvadins always assert, though what they assert are alter-
natives - cach being valid in its own Universe of Discourse?,
which controls the interpretation of every word. This is thc
logic of Relatives.?

Although, I have ftried to designate Anckantavada as

theory of non-absolutism in thought, while Syadvada as the
doctrine of non-absolutism in specch, both of them are used

1. For a detailed criticism of thesc charges, see, Jaina
Darsana ( Syadvada Special Number ), Vol. 1I, Nos.
4. 5; Jaina Dariana of M, K. Jaina ( Syadvada-mima-
msa ), pp. 549-622.

2. Bool : Laws of Thought, p. 166.

3. Mitra, A. C. ; Deductive Logic, pp. 198-200.
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as synonyms.® It is opposed to onme sided exposition or
statement. There is relation between thought and speech.
Hence, Buddha emphasised the importance of right speech
( Samyak Vaca ) along with right views ( Samyak drsti ).
The Hindu thinkers have also recognised the virtue of speech
( Vacaka ) along with the physical ( Kayika) and mental
( Manasika ) virtues. To the Jainas, non-absolutism is a virtue,
absolutism is vice ( Adharma). Views are bound to differ
because we are guided by different conditions, thought and
modes and attitudes. Hence, we must avoid strong and
absolute judgements, because we are not the sole possessor of
truth. In other words, it is fatal to treat the relative and the
home made as though it were the Absolute.2  1Itis the
language that makes cognition illuminative of its objects.?
Hence, language too must be so disciplined as to conform
itself with the dictum of reality, which is recognised as
manifold.

(¢ ) Non-absolutism in Action ; Ahirsa — The Jaina prin-
ciple of respect for life ( Ahimsa ) is the origin of the res-
pect for the opinion of others. Hence, anckantavada or
syadvada is an extension of Ahiihsa in thought. Non-violence
in action must precede non-violence in thought. For Jainism,
of all moral principles, ahimsa is a universal and categorical
rule of action and is prescribed for its own sake. It is, therc-
fore called the supreme virtue.* 1Itis perhaps, because life
is dear to all.5 The Acaranga says: “There art he whom

1. Rayanavati, I. 8; Anekanta-jaya-pataks, 1. 30, I. 17, I. 27.

2. Huxley, Aldous : His Message to the Silver Jubilee Se-
ssion of the Indian Philosophical Congress, Calcutta,
1950.

Vakpadiya of Bhartrhari ( Benaras Sanskrit Series ), I. 124,
. Brhat-svayambhu-stotra of Samantabhadra, Verse 119.

W

5. Dafavaikalika-sttra, VI, 10; Acaranga-sgtra, L 2.92-
93 ( Sabbesi Jibigam Piyam ).
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those intendest to kill.”* One’s soul is inviolable, so is that
of others.2 Mahavira believed in the spiritual equality of
all beings and the supreme importance of life. Hence, any
action out of our passional vibrations inflicting injury or
death is abjured on all accounts. But what is negatively,
abstaining from violence is positively love, sympathy and
fellow-feeling.3 Negations and affirmations are comple-
mentary to each other. So what is negation of the evilis
also the affirmation of the good. Hence, there are the ne-
gative and positive aspects of Ahirhsat. The Jaina philoso-
phers have distinguished objective violence ( Dravya-hiinsa. )
and subjective violence ( Bhava-hiinsa ).5 The former
is concerned with the act. the latter with the agent. Purely
objective violence like the surg.on’s operation is not viole-
nce.® Hence, the attitude of thesoul, the bad motive and
intention ( Pramada and Kasaya ) constitute the true basis of
violence and non-violence.” Of course, the Jainas also take
into account the external behaviour. But the emphasis is
upon intention. If only material ( Dravya ) himsa is regarded
as the touch-stone of Ahiiisa, which we cannot remove in
any form when we are living, individual salvation would

1. Acaranga-siutra, 1. 5. 4-5.

2. Upasakadhyana, Kalpa 24, ﬁloka, 292; Padma-purana,
XIV. 186.

3. Maitri, Pramoda, Karunya and Madhyastha, Yasastilaka
of Somadeva, pp. 334-337,

4, Sanghavi, S.: Pacificism and Jainism ( Varanasi: J. C.
R. S.), pp. 4-5; Pravacana-sara of Kunda-kunda, 1IL 17,

5. Brahat-kalki-bhisya, Verse 394-399, The Vitality ( Prapa)
are conscious ( Bhava ) or material ( Dravya ). Hinsa
is injury to these vitalities.

6. Visesavifyaka-bhasya, Verse 1764.

7. Tattvartha-stutra, VII, 13; Purusartha-siddhyupaya, 43;
Samaya-sara of Kunda-kunda, Gatha, 262,
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become an impossibility.t

Non-violence, however, is not only an individual affair.
Individuality is a social affair because personality is a social
product.2 It is embedded in social adjustments and accommo-
dation, reason and persuation rather than force and fraud.
True, the concept of power is as fundamental to politics as
that of energy to physics, but what is needed is power without
passions, exploitation, hatred and subjugation of the fellow
beings. Hence, non-viclence has a social content. Its applica-
tion to the problems of social relations gives rise to the princi-
ples of truth ( Satya). Ahirnsi here assumes the forms of
anekdnta, which is perhaps the most persistent and rigorous
quest of truth in a dispassionate manner. Similarly, the vows
of non-possession ( Aparigraha ) and non-stealing ( Asteya)
taken together constitute the principle of non-violence in the
economic field. If murder is violence, disproportionate posse-
ssions; vulgor show of wealth, corruptions, exploitation, adul-
teration etc. are violence, though veiled but more dangerous.
Similarly, the principle of brahmacarya ( Celibacy or self-
control ) is also nothing but a form of sexual ahirhsz.# There
is also social violence which consists in the denial of equal,
effective and maximum opportunity of self-realisation to all.
In the international field, imperialism and colonialism, also
constitute violence like war and armament. On the other
hand, the doctrine of peaceful co-existence and move for
disarmament are the application of the principle of non-
violence in the international politics. In short, Ahirmsa is in
reality of the basic social ethics.5

1. Sagara-dharmamyta of Aéfadhara, IV. 23,

2. Subhaéitavaly, p. 463; Sagara-dharmamrta, I1. 22.

3. Prasad, Benoy : World Problems with Jaina Ethics ( Vara-
nasi, J. C. R. S., 1951 ), pp. 8-9.

4. Tatia, N. M, : “Ahimsa in Indian Culture”, The Voice of
Ahimsa, Vol. VIII, No. 9-10, Sept.-Oct., 1958, p. 337.

5. Amar, G. L. : “The Jaina Conception of Ahirmsa”, Maru-
dhar Kesari Abhinandana Grantha ( Jodhpur ), p. 32.
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Every set of institution requires a virtue, without which it
loses organic vitality and becomes mechanical, ineffective and
perverted. However, if non-violence is accepted as universal
social morality, we can achieve a better society and a happier
world. Therefore, Roman Rolland® said that the ‘Rsis’ who
discovered the law of non-violence in the midst of violence
were greater geniuses than Newton, greater warriors than Well-
ington. Non-violence is the law of our specics as violence is
the law of the brute.

Ahirmsa has become both a philosophy and a creed for
Jainism. It is distinguished from the Buddhist2 and the Bra-
hmanical® thinkers who would justify wars and even hun-
ting etc. They believe in the purity of intention but they are
not very particular about purity of behaviour. For the Jainas,
the behaviour ( external) must be as pure as intention*
(internal ). Hence, the Jaina-agamas classify hirmsa into
Sankalpaja and Arambhaja. The former is committed with
the sole intention of hiihsa, the latter is committed unavoi-
dably in the exercise of one’s professions, duties, self-defence,
etc. which may further be divided into Udyamsis, Grharambhi
and Virodhi.3 The housecholder can abstain from Sankalpaja
Himsa, but not from Arambhaja although he tries his best
to avoid it.® The root cause of hirmsza, however, is passion.

1. Rolland R.: Mahatma Gandhi, p. 48 quoted by T. G.
Kalghatgi, *The Jaina Doctrine of Ahiriisa : A Critique™,
Tour of the Karnatak University ( N. D.), p. 25.

2. Atthadaling, p. 80.

3. Manusmrti, XV. 140-141.

4, Tatia, N. M. : “The Jaina Ideal of Ahirhsi’’, Seminar on
Theory and Technique of Ahimsa, Delhi University,
1969, p. 6.

5. Jaina, G, C.: “Jainagama Main Ahiwmsa”’, unpublished
article, p. 4.

6. Pancadhyayi of Royamalla, Sioka 813.
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Therefore, the Jainas, indicate not only the transgressions
( Aticara )*  of Ahirhsa but also prescribe a number of ways
and means for the preservation of Ahirhs>, called bhavana2
( contemplations ), both negative and positive,

[ V]

The trio of mana, vacana and karma which is brought in
our discussion is to establish non-absolutism. Hence, it is a
trio rather than a trichotomy. It is vicious intellectualism
and the error of exclusive particularity to separate thought
from speech or action or vice-versa. Ethical life is a whole an
integration of the three aspects of personality, which are
interdependent and supplementary to each other. But asI
have been able to follow the Jaina spirit and scriptures, I am
constrained to believe that the metaphysics of anekanta toge-
ther with the logical dialectics of naya, syadvada, saptabhangr,
niksepa, have been explored to establish the doctrine of
Ahimsa on a solid logical and metaphysical foundation.
However, the motivation for Mahdvira to adopt Ahirsi is to
be traced outside the realm of logic and metaphysics. It has
to be find outin the long heritage of non-violence in the
Indian culture and also in the character and conditions of
Indian society during Mahavira. It seems that the Indian
society at this stage was worst victim of violence. Ethics is
situational. It cannot be indifferent to the needs of the time.
Cruel sacrifices, meaningless rituals, unequal social order,
growth of capitalist economy and political rivalries led to
this great emphasis upon the philosophy of non-violence.

1. “The transgressions of non-violence are bandhd, baddha,
cheda, Atibhara-ropana, and annapina nirodha’, Tattva-
rtha-stitra ( Bhasya ), VII. 3.

2. Negativity, they are Vakgupti, Manogupti, Irya, Adana-
niksepana-Samiti and Alokitapana-bhajana; positively
there are Maitrf, Pramoda, Karugya and Madhyasthya,
Ibid, VII. 6.
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This is very similar to our time, when there is strong opinion
in favour of disarmament and world peace, It seems, non-
violence is a necessity, even today. We have to choose bet-
ween Atom and Ahirhsa, William James, therefore, calls for a
‘moral equivalent of war’. Ttis not only an intellectual
utopia but a concrete moral guide and social stabiliser. The
all or the non-approach has brought us on the brink of total
annihilation and social ararchy, hence the non-absolutistic
approach in thought, word and deed is the only way before us.



Chapter Fifteen

NON-ABSOLUTISM AND JAINA VIEW
OF DARSANA

India has been the birth-land and play-ground of different
types of philosophies, even the rustics and the illiterate talk
about Brahman and Atman, Msiays and Moksa, Anekanta
and Ahimsa. Infact philosophy runs into the veins of Indian
blood. Indian people not only talk but also live philosophy.
Philosophy, Religion and Ethics are so close to the Indian
life that they become inseparable parts of the personality of
every Indian. Jainism, Buddhism or Vedanta are not arm-chair
of philosophies but they are living creeds of the Indian people.
Thus philosophy is not only the light-house but also the foun-
tain of lifc for them. It is not only an enquiry into the mea-
ning of reality but also into the meaning of life. Tndeed,
Indian philosophy is the philosophy of life.

However, in the technical sense, philosophy is used in three
different senses in Indian thought, namely, vision, self-realisa-
tion and ratiocination. The first meaning, i. e., ‘vision’ is
very crude although very close to the literal meaning of
philosophy or Darfana ( dr§{ = to see ). Here ‘seecing’ means
‘sense-perception” or Pratyaksa. The Csrvakas accept this
view of dardana, because it holds that perception alone is the
source of knowledge. In our ordinary usage, we glibly talk
about vision of a pot ( Ghata-darfana ) or vision of cloth
( Pata-darsana ). But I wonder, if we can accept such a crude
view of philosophy, although we can not deny that the
‘deeper-seeing’ starts from the ‘surface-seeing’ of a perceptual
‘pot” or a piece of ‘cloth’. Even the Vedantic example that
the different forms of pot have their ground in the mother-
earth, forms change but not reality.

14
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The second sense in which philosophy is used is that of
Knowledge of self ( Atma-daréana ) or intuitive experience.
The Upanisads and other systems recognise self as the ultimate
reality and hence to know the self is to know the reality.
Strangely enough, some of the Jaina mystics like Kunda-
kunda, PGjyapada and Yogindu accept this view of philo-
sophy. For them knowledge of the self is the highest know-
ledge and self-realisation is the highest value of life. “One
who knows the self, knows all.” The gathas of Kunda-kunda,
Pujyapada and Yogindu read like passages from the Upani-
sads and Vedanta. Kunda-kunda clearly says: “It is from
the practical point of view only that the Omniscient Lord
perceives and knows all; from the real point, the omniscient
perceives and knows his soul only.”’* Yogindu’s words are
also remarkable when he declares, “That Atman is known,
everything else is known, so Atman should be realised.”2
Pijyapada distinguishes ‘self-knowledge’ from ‘self-delusion’
like the Upanisads and the Vedanta.4

The third meaning of philosophy is reason or ratiocination.
The Nyaya is the champion of logic in Indian thought. Logic
is regarded as the light of all knowledge, means of all practi-
cal behaviour and even substainer of all virtues. Without
logic, philosophy looses its lustre. Self-knowledge or Intuitive-
knowledge is rare phenomenon. It can not be generalised.
Hence for ordinary use of life, logic is a must in the field of
thought and behaviour. In the absense of reasoning, idea
become idiosyncrasies. They become too personal and pri-
vate. Even intuition is not against reason, though it may be
beyond reason. Those who do not know reason are begots
and fools and not men. Hence every system of Indian Philo-

1. Niyama-sara, Gatha 158.

2. Paramatma-prakiéa, 1. 103.

3. Samadhi-tantra, Gatha 20-22,

4. Brhadarapyak Upanisad, III. 7. 1; Vedanta-sara, 171;
Brahma-sttra ( S. B. ), IV. 1. 3.
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sophy accepts Nyaya or Logic as the necessary methodology
of Philosophy. The importance of Logic is reflected in the
fact that Logic or Nyaya is identified with one of the impor-
tant systems of Indian Philosophy, attributed to Gotama.
Hegel in the west had gone further and had identified not only
logic with Philosophy but also with reality. This sort of para-
logism is however not accepted by the Indian thinkers. Even
Gotama regards reason as the means not the end. The techni-
cal Nyaya word for philosophy called ‘Anviksa’ means “inves-
tigation, since it consists in the reviewing (anuviksapa) of
a thing previously apprehended by perception and verbal
testimony.””l Whatever is established is true. The purpose of
the Nyaya is critical examination of the objects of knowledge
by means of logical proof.2 Every Science is a Nyaya, which
means literally going into a subject. Hence, it is sometimes
called Tarka-vidya or Vada-vidya ( science of debate and dis-
cussion ). The Jainas also have a long and rich tradition of
their own logic beginning from the Agamas.? Samantabhadra
and Siddhassna, Akalanka and Hemacandra, Manikyanands
and Vidyananda, Abhayadeva, Devendra Suri, Vadiraja,
Dharmabhtsana, Anantavirya, Yagovijaya are some of the
most important logicians of the Jaina tradition. It means that
logic and life go together. Neither logic is unconnected with
life nor life is averse to logic.

However, there are two additional senses in which Philo-
sophy is used in Jainism, which are peculiar to its own. In
one of these senses, philosophy stands for faith (Sraddhén ) of
which we find mention in the second verse of Tattvartha-sttra
(L 2.). Infact, here we get the definition of Samyak-daréana
which means conviction in the knowledge of things ascertained
as they are. Tatftva means ‘thatness’ and Artha is that which is
ascertained, hence tattvartha means ascertainment of ‘that-

1. Nyaya-bhasya, 1. 1. 1.
2. Ibid.
3. Sat-khandagama, V. 5. 51; Sthanzanga-sttra, pp. 309-310.
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ness’ or ‘tattva’. Tattvartha Sraddhanam is Samyak-daréa-
nam. This is the first of the trio of the Right Belief, Right
Knowledge and Right Conduct, together which constitute the
path to liberation. Faith is the precursor to knowledge. The
Gita also says that he who has faith attains wisdom or know-
ledge.? Faith is not blind belief, but it is the psychological
condition of knowledge. Not only knowledge, faith is nece-
ssary even for attaining the highest degree of Yoga2, and the
worlds of righteousness.3 Even sacrifice becomes void which
is empty of faith.4 Man is of the nature of his faith, what his
faith is, that verily, he is.8 Right belief is the basis on which
Right knowledge depends, hence we find the serial order in
the sttra which mentions first the right belief and only second
Right knowledge. Right belief or Samyag-dariana is either
with attachment ( Sardga ) or without attachment ( Vitaraga ).
The first is characterised by calmness ( Pradam ), fear of mun-
dane existence ( Samvega ), Compassion for all living beings
( Anukampa ) and belief in the existence of things according
to tattvartha. The second type of samyak-darféana consists in
the belief in the purity of soul without attachment which can
be attained either by intuition ( Nisarga ) or by tuition
( Adhigama ) — either by percepts or scriptures. Matter,
place, time and five attainments are the external aids and
subsidence of Karma { Upadama ), Destructor of subsidence
( Ksayopadama ) of Karmas are the internal aids to samyak-
darsana.

However, there is one lacuna in the concept of Right belief
as to what is ‘thatness’. Every system of philosophy has its
own object of knowledge. Then, right belief will differ from
System to system. But it does not matter. The supreme lord

$rimadbhagavadgita, IV, 39.
Ibid, IV. 47.

Tbid, XVIII. 71,

Tbid, XVIL 13.

Ibid, XVIL 3.

wohw =
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as the Gita says, confirms the faith of each and grants the
reward each seeks. Every surface derives its soil from the
depths even as every shadow reflects the nature of the subs-
tance. No matter what we rever so long as our reverence is
serious, it helps its progress, which is required is serious and
sincere faith.

The second special sense of darsana in Jainism is under-
stood in the sznse of the knowledge of the generality (Sama-
nya-bodha ) or Indeterminate knowledge ( Alocana ). This is
also called formless consciousness or indeterminate knowledge
( Anakara Upayoga ). That knowledge which is gained with-
out probandum ( Liniga ) is daréana, which takes the help of
probandum is Jxana. The former is restricted to the imme-
diate present, where as which is spread over the past, present
and future in the indeterminate intuition is the cognition of
an object which leaves the specific determinations out of acco-
unt and it takes place immediately on that very sense-object
contact. The indeterminate intuition transforms into deter-
minate perception. A cognition which fails to take note of
specific characteristics is called indecision®, because it falls
short of certitude delivering itself in the form ‘what may it
be’. Where there is lack of decision or certitude, there can not
be valid knowledge. Although, thercis some similarity bet-
ween Jaina ‘darsana’ and Buddhistic ‘Nirvikalpa Jiana’, but
the latter cannot be callied ‘Pramana’as there is indecision.
But ‘darsana’ as Hemacandra holds is not sensation ( Ava-
graha ). That perception of the generalism ( Samanya ) of
things without particulars ( Vilesa ) in which there is no
grasping of details is called ‘darfana’.2

Darsana whether is visual ( Caksuh ) or non-visual or
clairvoyant ( Avadhi ), it is merely ‘darsana’. It is neither right
beliel nor wrong belief. The logical tradition of the Jainas
include darsana from the category of Pramanpa and scholars

1. Pramipa-mimarhsg, I, 1. 6.
2. Dravya-sangraha, 43.
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like Mapikyanands and Vadideva Suri treat it as semblance of
Pramapa® ( Pramabhasa ). Abhayadeva in his commentary on
Sammati-tarka, no doubt regard ‘dariana’ as ‘Pramana’ but
it is not in the logical sense but in the scriptural sense where
darsana is regarded as Samyak-dariana. Yadovijaya in his
Trakabhasa (p.5) treats daréana as determinate perception
and hence falls in the category of Pramapa, on the other hand
excludes darfana from the category of Pramana.z Hema-
candra also treat it as non-pramana.

We have seen that the term ‘dariana’ has been used in
different senses in the Jaina Philosophy. However, even if we
accept the most commonly accepted meaning of ‘darfana’ as
direct knowledge of reality, it ceases to be universal in the
true senses of the term as every system has its own conception
of reality. Hence, there will be as many ‘darfanas’ as system
of thought. This leads us to posits alternative standpoints in
philosophy. This is Anekanta, which is the soul of Jaina
thought and culture,

1. Pariksa-mukham, VI. 2; Pramapa-naya-tattvaloka, VI.
24-25.
2. Tarkabhiase, p. 1.



Chapter Sixteen

RELEVANCE OF ANEKANTA IN
MODERN TIMES

Modern times is an era of crisis in the realm of human
civilization. The reason is that we give so much attention to
short-range and local problems that long-range and global
problems continue to be neglected. Secondly, life has become
more intricately interdependent and complex. So simpler
solutions no longer suffice. A world civilization is fast emerging
and we cannot afford to solve our problems with a parochial
temper and sectarian outlook. For human survival. we need
human cooperation on a plenary scale able to deal with
rapidly increasing complexities. The critical problems are so
complex that we need a philosophy equally complex to grapple
with them One dimensional man in a multi-dimensional world-
crisis will be out of joint. Inter-existence is the positive option
for mankind. Either there is organic growth of mankind or
there is organic destruction of human civilization. Not only
this it is too late in history to convert all of mankind to Chris-
tianity or Islam or Jainism ( or to Communism or Capitalism
or any other isms ), but also to some metaphysical principles
which we have been cherishing since antiquity. The growth
of scientific knowledge and outlook has destroyed most of our
false dogmas and superstitions but it has failed to provide us
knowledge that could sublimate our animal and selfish nature.
Animality has been dominating our individual as weill as
social bchaviour. Hence, our life has become full of tensions,
turraoils and disorders. Therefore, although we are outwardly
pleading for world-peace and non-violence, yet we have been
preparing for war. This is the crisis of modern time that we
aspite for peace but prepare for the formidable funeral proce-
ssion of mankind.
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Humanity is tottering today upon the brink of self-annihi-
lation for lack of understanding, which includes understanding
ourselves and understanding each other. It is a time of tragic
importance for the world becausz even before the shadows
cast by onc war is lifted fully, the skies become overcast with
dark threatening clouds. Hence, at no period of human history
man was in need of sound philosophy than today. As war
begins in the minds of men, it is in the minds of men that the
defence of peace should be built. Today, if one person does
not agree with me, he is wicked, if a country does not agree
with my country, it is wicked as if there is no half-way, no
neutrality. So ultimately it is our warring ideologies that are
at the root of world-tension, But ideologies or philosophies
depend upon our-way of philosophizing. Hence Locke rightly
felt that epistemological problems are prior to all others. An
epistemological reorientation will influence metaphysical
grounding which in turn will determine our socio-ethico-politi-
cal views. Any solution can ultimately be achieved through
knowledge free from confusion and prejudices.

Since things have many characters, they are the objects of
all sided knowledge. The knowledge which determines the
full meaning of an object through the employment of onesided
knowledge, is partial knowledge. Hence we should discard
all absolute judgements, otherwise truth would be violated.
Reality has got innumerable characteristics. A valid knowledge
is defined as that which gives us knowledge of a thing in its
various aspects. All expressions are somehow real. All objects
have got innumerable characters, hence all things are multi-
dimensional or Anekantic,

The world is the store-house of great chaos in thought.
All the confusion of thought which is prevailing in the world
is the outcome of inexhaustive research and acceptance of a
part for the whole. Almost all our disputes only betray the
pig-headedness of the blind men who spoke differently about
an elephant. The outstanding personalities like Sri Aurobindo,
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Raman Maharshi etc. spoke to us, in a world over organised
by ideological fanaticism, that truth is not exclusive or secta-
rian. Every idol however noble it may seem is ultimately a
Moloch that devours its worshippers. It is fatal to treat the
relative and the home-made as though it were the Absolute.
It is only inteliectual clarity which will resolve all conflict
and rivalry. All dogmatism owes its genesis to the partiality
of outlook and fondness for a line of thinking to whicha
person has accustomed himself. This is imperialism and
aggressiveness in thought. When the one party or another
thinks himself the sole possessor of absolute truth, it be-
comes natural that he should think his neighbours absolutely
in the clutches of Error or the Devil. Today, one man ot
one country fight with the other because taeir views vary.
Views are bound to vary because we are guided by different
conditions, thought and attitudes. Hence, it is wrong to think
oneself right and rest others wrong. Here Syadvada-Anekanta-
vada represents the highest form of Catholicism coupled
wonderfully with extreme conservatism, a most genuine and
yet highly dignified compromise better than which we cannot
imagine.

We must realise that there is other’s view-point as our
own. This can happen when one puts oneself into another’s
shoes or to get under the skin of others. Thisis called sym-
pathy which is the act of reproducing in our minds the fec-
lings of another. Gandhiji once told : “l advise a man not
from my standpoint but from his. I try to put myself in
his shoes. When I cannot do so. I refuse to advise.” He once
said : I am myself a Puritan but for others a Catholic.”

- Syadvada or Aneckantavada is adoption of the safe and
secure middle-path leaving the two extremes. It means that
virtue has many facets, There is place for the penance
of a {saint, chastity of a woman, innocence of a child,
bravery of a hero etc. As a lover of nature, one can equally
enjoy tae rains of rainy ssason, coolness of winter and heat
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of summer. Similarly, life is not one straight road. There
are two many complexities in it, It is not like a train which
once started keeps running. The real is a variable constant,
It is being and non-being, unity and plurality, the universal
and the particular rolled into one A thing is neither an
absolute unity nor split into an irreconcilable plurality. It is
both unity and plurality all the time. There is no opposition
between unity of being and plurality of aspects. Similarly,
things are neither exclusively particulars, nor are they ex-
clusively universals, but they are a concrete realisation of
both. The two elements can be distinguished by reflective
thought, but cannot be rent asunder. A real is neither a parti-
cular nor universal in an exclusive manner, but a synthesis
which is different from both severally and jointly though
embracing them in its fold. A real is sui generis.

Although Syadvada-Anekantavada is not a complete logic,
it does involve a basic principle that seems to be essential
to the kinds of philosophy needed to account for, and to deal
with, the complexities of our emerging world civilization,
The two-valued logic developed presupposes the principle of
excluded middle as most basic — X is either A or non-A but
not both ( because A and non - A are contradictions ). The
dynamic, dialectical, organic unities inherent in the increa-
singly intricate interdependent organisations constituting our
emerging world require a more dynamic, dialectical organic
logic than is presently available. Despitec the fact that the
two-valued logic has immense practical values when used
judiciously, it is still not adequate to account for ali of the
vital developments in human society.

It is so difficult to say objectively anything fundamental
about today's civilization or modern man because “all of
us are caught inthe same prejudices.” Only a man who is
‘wholly of the present” can say something important about
the present-day world, and only he who has the ‘most inten-
sive and cxtensive consciousness’ of himself and his situation
caphope to be such a man. Whatis required is ‘essential
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thinking’ ( Heidegger ) or ‘total seeing’ ( J. Krspamiirti ) by .
competent persons for apprehending the problems and predi-
caments of contemporary civilization and for granting an
inkling of their possible solutions. Karl Jaspers also talks
of “luminous encompassive thinking’, through which contem-
porary political consciousness must be transformed and a
new kind of politics adequate to the threat of atomic doom
should be created. Dr. S. Radhakrishnan while speaking on
the future of civilization ( Kalki, The Future of Civilization,
first published, 1929 ) held that to avert periodic crisis of civili-
zation, what is required is religious idealism and ‘‘cooperation
and not identification, accommodation to fellowmen and not
imitation of them and toleration and not absolutism.” Thus
if we want to-save our civilization from afomic annihilation,
we have to encourage Anekanta culture. However, Anekanta
philosophy of life should not be confused with contradictio-
nism, indeterminism, scepticism or solipsism. When we look
to the particular merits of each side, there is no contradiction.
Application of existence and non-existence to the same thing
is contradiction but when existence and non-existence are
asserted from different standpoints, it is not contradiction.
Even the Upanisads, we have the glimpses of how the reality
reveals itself in different ways at different stages of knowledge.
Hence Anckanta attitude should not be equated with subje-
ctive relativism of the Sophists. It is ‘objective relativism’
or ‘relative absolutism’ like Whitehead, Bodin etc. However,
there is no similarity with Einstein’s theory of relativity. To
some extent, we may find its parallel in old Pyrrohoneanism
in the West. But while Pyrrohoneanism relapses into agno-
sticism or scepticism, there is no room for scepticism what-
soever in Jaina theory of Syadvada or Anckantavada. Scepti-
cism, means in the minimum, abscence of assertion, where
as Syadvadins always assers, though what they assert are
alternatives. Disjunctive judgement is stiil judgement. Each
Jisjunction is alternatively valid. Either there is no seif-
complete Reality or any such reality is wholly infinite, a mere
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demand that refuses to be actualised. The only scepticism is
that there is concerning the so-called self-complete reality.
So where as a sceptic is sceptical about any character of
reality, Syadvada is quite definitely assertive. Yet he is more
sceptical than any sceptic in the world so far as the definite-
ness of the ultimate reality is concerned. He would go beyond
avaktavya or Sunya so far the Advaitins and Sunyavadins
are concerned with regard to their statements regarding ulti-
mate reality.

Hence, Anckanta stands against all mental absolutism.
We can substantiate this relativistic standpoint on the cosmo-
micro-physical ground supported by Einstienian doctrine of
relativity and Maxwell’s equation of electrc-magnetismm which
go fundamentally against the notion of absolute truth. When
we say, we know this, we are saying more than is strictly
correct, because all we know is what happens when the waves
reach our bodies. Researches in Psychology of thinking,
perception of self and conception of self in Child-psychology
and Psycho-analytical studies in Freudian narcissism or Adle-
rian power-factor support relativism From socio-cultural
standpoint, the doctrine of relativism is justified for no smooth
functioning of socicty is possible without mutual accomoda-
tion and adjustment which presupposes Catholicism in thought
and sense of tolerance. In cthics and morality, wc know so
far relativism is dominating. In the ficld of logic, the doctrine
of the universe of Discourse is sometimes limited to a small
portion of actual universe of things and is somectimes co-
extensive with that Universe. The Universe of Discourse
controls the interpretation of every word. Logic of Relatives
too recognises the truth of Syadvada-Anekantavada when it
discusses all relations embodied in propositions.

Much of the confusion either of Buddhism or Advaita
Vedanta is due to false exaggeration of the relative principles
of becoming and being into absolute truths. Same is the fault
with Parmenidian Being and Heraclitan Flux. These may be
called the varicty of philosophical doctrines,
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Hence Anekianta doctrine is the exposition of the principle
of ‘comprehensive perspectivism’, No perspective is final or
absolute unless it is understood in terms of relativity, There-
fore, even Anekanta ( non-absolutism ) is subject to Anekanta
( non-absolutism ). If non-absolutism is absolute, it is not
universal since there is one real which is absolute. And if it
is not a non-absolute, itis not an absolute and universal
fact. Tossed between the two horns of the dilemma, non-
absolutism thus simply evaporates. But we can meet this
difficulty by making a distinction between the theory and
practice of anckanta. Every proposition of the dialectical
seven-fold judgement is either complete or incomplete. In the
former, we use only one word that describes one characteris-
tics of that object and hold the remaining characters to be
identical with it. On the other hand, in the Incomplete
judgement, we speak of truth as relative to our standpoint.
In short, the complete judgement is the object of valid know-
ledge ( Pramapa ) and the Incomplete Judgement is the object
of aspectal knowledge ( Naya). Hence the {non-absolute is
constituted of the absolute as its elements and as such would
not be possible if there were no absolutes.

Here we can solve this difficulty by analysing the nature
of unconditionality of the statement ‘All statements are con-
ditional’, which is quite different from the normal meaning
of unconditionality. This is like the idea contained in the
passage — ‘I do not know myself’, where there is no contra-
diction between ‘knowledge’ and ‘ignorance’. In the sentence,
‘T am undecided’, there is at least one decision that ‘I am
undecided’. Similarly, the categoricality behind a disjunctive
judgement ( A man is either good or bad ), is not like the
categoricality of an ordinary categorical judgement like ‘The
horse is red’. True the basis is always categorical but this
categoricality does never clash with the proposition being
disjunctive. When a logical positivist says that ‘there is no
metaphysics’, philosophy enters through the back-dcor. In
short, the unconditionality in the statement °‘All statements
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are conditional’ is quite different from the normal conditiona-
lity., There are primarily two sources to understand the
world — senses and reason, closely connected with two grades
of reality — existence and essence ( Existentialism ) or existence
and reality ( Hegel ). Existence is actuality or actual verifi-
cation, which is unconditional, absolute and categorical
There isno alternation or condition. But on the level of
thought or reason or essence, there may be alternatives. But
we cannot live in the world of thought alone and forget
existence. We must also have something other than thought
or reason which is unreason or irrationality. Behind reason,
there is always the unreason, which we can give the name of
faith { as suggested by Kant, Herder, Jacobi etc. ). There are
many grounds of faith — one being the Scripture. Scripture
differs from one another, Jainas must stick to their position,
Here is definiteness. However, we cannot expect such defini-
teness with reason because it only offers alternative pictures —
Jaina, Advaita, Vaiéesikas. All are equally possible. In
order to avoid indefiniteness we stick to one such possibility
which is chosen for us by the community to which we belong
or by some superior intuition. Thus there comes uncondi-
tionality, However, another may choose another possibility
as existence if he belongs to another community or if his
genius moves into another direction, So there appears to be
again alternation among existence. But this alternation only
on thought level. We compare thought with other thoughts.
And what is comparison ? Comparison involves thinking and
reasoning, so it is thought-process. Some are bound to admit
alternation. My standpoint is only a possible one. Butl
cannot always fly in the air of possibilities, I must have moo-
rings in some actuality. I must adopt one standpoint.

Jainism is against all kinds of imperialism in thought.
For each community there is a special absolute. But the
absolute themselves are alternatives so far as they are proba-
bles, But this is only on thought level, But when I have chosen
one itis more than possible, it is existence or actual. So
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there is wonderful reconciliation between conditionality and
unconditionality. Every thing is conditional on thought level,
but on the level of existence there is no real contradiction.
To avoid the fallacy of infinite regress, the Jainas distin-
guish between valid non-absolutism ( Samyak Anekznta )and
invalid non-absolutism ( Mithya Anekanta ). Like an invalid
absolute judgement, an invalid non-absolute judgement, too,

is invalid. To be valid, Anekanta must not be absolute but
relative.

If we consider the above points, we cannot say that the
““theory of relativity cannot be logically sustained without
the hypothesis of an absolute.”” Thought is not mere distinc-
tion but also relation. Everything is possible only in relation
to and as distinct from othrers and the Law of Identity. Under
these circumstances, it is not legitimate to hold that the
hypothesis of an absolute cannot be sustained without the
hypothesis of a relative. Absolute to be absolute presupposes
a relative somewhere and in some forms, even the relative of
its non-existence.

Jaina logic of Anekznta is based not on abstract intelle-
ctualism but on experience and realism leading to a non-abso-
lutistic attitude of mind. Multiplicity and unity, definability
and non-definability etc., which apparently seem to be contra-
dictory characteristics of reality are interpreted to co-exist in
the same object from different points of view without any
offence to logic. They seem to be contradictory of each other
simply because one of them is mistaken to be the whole truth.
Infact, integrity of truth consists in this very variety of its
aspects, within the rational unity of an all comprehensive and
ramifying principle. The charge of contradiction against the
co-presence of being and non-being in the real is a figment of
a priori logic.

e



Chapter Seventeen

SYADVADA : A SOLUTION OF
WORLD-TENSION

Expository : Syat (somehow ) Syadvada is ( an episte-
mological ) solution of World-tension,

Analysis :

( a) Syadvada® — The Jaina theory of Judgement and
truth as relative.

( b) World-tension — “Present  international tensiors
among nations.

( ¢ ) Epsitemological Solution — Solution emanating from
the standpoint of knowledge.

Synthesis : Syadvada along with its complementary
doctrires of Anekantavada and Nayavada, when applied to
the phenomena of international tension, might result in perpe-
tual peace.

World-tensions

By world-tension, we mean presence of international con-
flicts, hot and cold wars, so-called Peace and Defence treaties
etc, But international conflicts are often the result of internal
conflicts.2 Internal conflicts and contradictions often lead to
external and international aggressions and wars.® Hence

1. (a) “Every prorposition is true but only under certain
condition” — S. Radhakrishnan, History of Indian
Philoscphy, Vol. 1, p. 302.

(b ) ‘ea1q SuTAY a7 @EIE’ — Chainsukha Das, Jaina
Daréana-sara.

2. Azad, A. K. : Inaugural Address at Seminar to discuss
the contribution of Gandhian outlook and technique to the
solution of tensions ( 5-1-1953 ).

3. Kriplani, J. B, : ““Gandhian way Towards Peace”, — Semi-
nar-above.
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world tension includes ‘‘tensions within and among nations.”1
It is no use denying the great dangers that threaten our pre-
sent generation.? The riven atom, uncontrolled, can only
be a growing menace to us all.3 One atom bomb killed more
than seventy thousand people, but now itis not a question

of one or two or even hundred but of hundreds of millions
of them. Prof. Yusuki Tsrurumi says in agony — *Japan’s
mind is disturbed profoundly. We face war — how can we
avert it ?’¢ Therefore while inaugurating Silver Jubilee
Session of Indian Philosophical Congress Dr. K. N. Katju fears
that the story of Mahabharata it seems is being re-enacted
all over again. In the conclusion of that war there was
neither the victim to lament his defeat nor the victor to cele-
brate the victory.3 Refering to Korea he observed, their
towns and villages, their land and dwellings are being tram-
pled under foot and destroyed over and over again by inva-
ding troops and retreating troops and human life there seems
to have lost all sanctity.8 So that the war of liberation has
been turned into a war of annihilation. Surely this is comp-
letely a new version of liberation.” Though the third-war
might mean virtual end of all that western civilization stands
for, yet there is inspite of all this an imminent danger of

1. “‘Solution of tensions within and among nations’’ — Indian
National Commission for cooperation with Unesco decides
this as the main topic of discussion.

2. Prof. Tucci : My Approach to Gandhi — referred above.

3. Robert Oppenhimer, Ex-chairman, Advisory Atomic
Council — under Article, ‘Atomic Weapons and American
Policy’, quoted in Foreign Affairs, July 1953.

4. Prof. Tsrurumi, Japanese delegate to the Gandhian
seminar, vide his paper to the Seminar.

5. Dr. K. N. Katju : Inaugural Address to Silver Jubilee
Session of Indian Philosophical Congress.

6. Dr. K. N. Katju : Ibid.

7. Dr. K. N. Katju : Ibid.
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war.r The result is the mounting suspicion and rivalry
between the two power blocks, feverish rearmament and cold
war, alternating with tipid war,2 Inspite of recent peace
moves this is no gain saying the fact that the world is sharply
divided into two opposing camps® and there is an array of
peace ( war), defence (offence) treatises like NATO’S+
MEDQO’S5 and many more yet to come out. The development
of the international organisations in last fifty year recognises
that disputes which arise concern many states, and that they
need to be settled.® So we are practically ina world bewil-

dered by the turmoil of nationalism and war.” The whole
world is in the ferment.

Need of a Solution

Humanity is tottering today upon the brink of the princi-
ple of self-annihilation for the lack of proper understanding®
which includes understanding ourselves, understanding each
other.? It is a time of tragic importance for the world, because
even before the shadows cast by the war lifted fully, the skies
have become overcast with dark threatening clouds.1©® Hence,
at no period of human history man was in need of a sound

1. R. N. Kaul : Social Philosophy, ‘Socialist Democracy’.
2. E. Ashirvathem : ‘Is Peace Possible’ ? Indian Journal of
Political Science, Vol. X1V, No, 2, April 1952,

E. Ashirvathem : Ibid.

NATO : North Atlantic Treaty Organisation.

MEDO : Middle Eastern Defence Organisation.

James N. Hyde : Article ‘““U. N. and the Peaceful Adjust-
ment”, in Proceeding of Academy of Political Science,
Vol. XXV, Jan,. 1953, United Nations; Success or Failure.

7. E. H. Carr : Nationalism and After, p. 70.
8. Paul Arther Schillip : Article “On Human Understan-
ding”’, Silver Jubilee Number, Vol. 2, p. 107.
9. Paul Arther Schillip : Ibid.
10. Raj-pramukh of Mysore : Message to the Jubilee Session.
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Philosophy than today.? As war begins in the minds of men,
it is in the minds of men that the defence of peace should be
built.2 Today if a person does not agree with you he is
wicked, if a country does not agree with your country it is
wicked; there is no half-way®, hence there is no neutrality.%
Unesco, realising the need of a solution is however keen.5

Solutions there are and are of many types — political
including diplomatic, economic, religious etc. Broadly there
are two approaches towards world peace —

( a) Religico-Spirituo Mystical Approach.

( b) Politico-Economico-Positivistic Approach.

Religico-Spirituo Mystical View — The upholders of the
religico-spirituo-mystical view hold that without is withinin.®
We cannot banish war while we are perpetuating war within
us. The tremendous amount of hatred and injustice within
us accumulated in a national form leads to war,” Hence the
best solution of world-tension is to control the animal within
us.”8 Here the dictum is “Reform yourself and the world
will be reformed.”® Some of the mystics, however, depend
upon God’s goodness.

1. Srimati Hansa Mehta : Message to the Jubilee Session.

2. Dr. Alva Myrdal : Quotation from Unesco’s constitution.

3. Pt. J. L. Nehru : Inaugural Address of Gandhian Semi-
nar ( 5-1-1953 ).

4, Memorandum on the Signature of His Majesty’s Govern-
ment.in the U. K. of the Optional clause cmd — 3452,
p. 10, Quoted from *‘Conditions of Peace’” by E. H.
Carr, p. 51.

5. Dr. Alva Myrdal: Her Speech on ‘There can be no Neu-
trals’, Seminar ( 5-1-1953).

6. Idealistic thesis,

7. J. C. Kumarappa : ““A Non-violent Way of Life”, Article

in Gandhian Seminar.
. J. C. Kumarappa : 7bid.
9. J. B. Kriplani ;: Gandhian Way Towards Peace, Seminar.

o
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Political Solution — Professional politicians often indulge
in diplomatic double talk which breeds pessimism and cyni-
cism on the part of the people and makes peace a mere will-
o-the wisp.l1 Some very irresponsible politicians talk of
‘preventive war’2 as a solution of world-tension, for they
think offence may be the best form of defence.? From United
Nations we cannot have any hope. Vyshinsky charges that
“1J.S.A. has stolen the sign-board of U, N.”’4 and also Turner
confirms that the “U. N. is really dead as a peace and security
maintaining organization.”® Commenting upon the prospects
for Berlin Meeting the Eastern Economist doubts ¢‘whether
the meeting will prove another episode in the cold war ora
real ground of understanding.”® Similarly the same Jcurnal
had declared that ““Conference at Bermuda will hold out no
new hopes for the world.”?

Hence political solution is practically no solution, for pre-
sent day politics is not a politics of peace and brotherhood
but of falsity and fraud, deceit and dishonesty. We cannot
adopt politics as a profession and remain honest.® So said
Adolf Hitler that if you wish the sympathies of broad masses,

1. E. Ashirvathem : ‘Is Peace Possible’ 2 Article in Political
Science Journal,

2. Macarthy and Co. in the U. S. A. Senate.

3. Mathew, Secretary Navy of U. S. A. under Truman.
Indian Pelitical Science Journal, July 1953,

4, Vyshinsky, Soviet Delegate to the United Nations Gene-
ral Assembly.

5. A. C. Turrer : Review of Atlantic Alliance ‘“Bulwark of
the West : Implications and Problems of NATO.”, Inter-
national Affairs, Vol. XXIX, No. 4, Oct. 1953.

6. Eastern Economist, Article “Prospects for Berlin Mee-
ting”’, Jan. 1954.

7. Eastern Economist, Article “Conference At Bermuda”,
Nov. 20, 1953,

8. Lowis Mettenry Howe, Address, Jan. 17, 1933.
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then you must tell the crudest and most stupid things.* Hence
any politico-diplomatic talks of either big four or five for
peace will prove a mere moonshine for diplomatic talks are
talks of interest and convince.

Economic Solution — But political evils are to a large extent
supposed to be eliminated through democracy which has no
place for autocratic whims for waging war. But if we are
working upto a democracy in politics we must have a demo-
cracy in Economics.2 Most serious of the problems which clai-
med their attention were not political or territorial but finan-
cial and economic and that the perils of the future lay not
in frontiers and in soveriegnties but in food, coal and trans-
port.® Political rights too have failed to provide a key to
the millennium.* So political democracy if it is to survive
must be interpreted in economic terms.5 So long as there are
tigers in society there will be wars, ¢ Permanent peace cannot
come from the endless see-saw, but only from the elimination
of the causes of enmity between nations. And in the present
day these causes are mainly to be found in economic interest
of certain sections and are therefore only to be abolished by
a fundamental reconstruction?, of course not of the type of

U.N.R.R. A, W.M. B, I B.R. D,L T A,E.R.P. and
their counterparts.s

This fatal neglect of the economic factor by the peace-
maker of 1919 was the main theme of Mr. Keyne’s famous

Adolf Hitler : Mein Campf.

J. C. Kumarappa : Gandhian way.

J. M. Keynes : Economic Consequence of Peace, p. 134,
R. N. Kaul : Social Philosophy, ‘Socialist Democracy’.
E. H. Carr : Conditions for Peace.

J. C. Kumarappa : Gandhian way,

B. Russell : In Praise of Idleness, p. 101.

I mean the Soviet Economic pactwith Eastern demo-
cracies ete.
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book “The Economic Consequence of the Peace’.! Individual
profit which in the 18th and 19th centuries provided the motive
force of the economic system, has failed us and we have not
discovered any moral for it rather than war.2 Mr. Keynes
adds “Pyramid-building, earthquakes even wars may serve to
increase wealth.”3 During great U. S. economic crisis Gover-
ner Lafolette however charged those who had squandered
40,000,000,000 dollar of American money in the most waste-
ful and futile war of modern history and were not prepared
to vote money for public works to relieve distress.# The Eco-
nomic Digest confirms this waste today, when it published
that U. S. spends 16 million dollars a month on U. S. forces
in U, K.5

So somehow people think that if economies be recons-
tucted it can bring peace. So economies means political eco-
nomies and political philosophy. And with this comes the
perenial conflict of political ideologies. The free-world must
adhere to Marshall and Keynes and the Keynesian Revo-
lution, while the Reds find salvation in no other economic
structure other than the Marxian, because the Capital is not
a personal, it is a social power.® So again, ultimately it is
our warring ideologies that are at the root of world tension.
S0 whether we philosophize or we won’t, we are to be philo-
sophized.”

1. J. M. Keynes : Economic Consequence of Peace.

2. E. H. Carr : Conditions for Peace, p. 101.

3. J. M. Keynes: The General Theory of Employment,
Interest and Money, p. 129.

4. D. W. Brogan : The American Political System, p. 132.

5. Economic Digest : Artical “Spending by U, S. Forces in
Britain,” May, 1953.

6. Mark Engles : Communist Manifesto, Vol. 1, p. 45.

7. Aristotle : Quoted from “Introduction to Philosophy” by
G. W, Patrick, p. 49,
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Trauosition to Epistemological Solation

But we must philosophize only in a particular way as there
are many methods of philosophy. Much of our philosophy
depends upon our way of philosophizing. Empiricism leads to
scepticism®, whether of Locke or of the Carvakas. Similarly,
dogmatism, rationalism, intuitionism, authoritarianism, mysti-
cism et¢, have their own consequences. This branch of philo-
sophy has very lately been accorded an independent place
and the term Epistemology has been used firstly by Ferrier2,
although we can not forget Locke who first reminded us to
examine our own abilites, and see what objects our under-
standing were or were not fitted to deal with.5 In short, Locke
felt that the epistemological problems are former to all
others.* After all any quest for reality presupposes ( path of5 )
knowledge. In any survey of the history of philosophy we
come across with the treatment of knowledge.® Cunnigham
calls it to bz the problem of intellectual enterprise.? But
problems of knowledge pre-supposes the methods of acquiring
Knowledge. Otherwise one may ask, ¢If it is the business of
Kant in his Critique of Pure Reason to show how mathe-
matics is possible, whose business is to show how the critique
of pure reason is possible® ? To maintain that our knowledge
is true, we must prove that it is really so. Thus the validity of
knowledge is made to rest on the validity of the methods of

I. S. C. Chatterji : Problems of Philosophy, p. 32.

2. Ferrier @ Institutes of Metaphysics ( 1884 ), Encyclopae-
dia Britannicca, Vol. 13/448.

3. Locke : ‘Epistime to the Reader’, “An Essay Concerning
Human Understanding”.

b

Patrick : Introduction to Philosophy, p. 326.

L. T. Hobhouse : Theory of Knowledge.
Encyclopaedia Britannica, 13/448,

Cunnigham : Problems of Philosophy, Chap. VI-VIII,

The New Realism, p. 61 quoted from Nyaya Theory of
Knowledge.
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knowledge.r Doctrines of the Pramanpas, ranging from one
( Carvaka ) to eight2, I am sure, determine to a great extent
the nature of philosophy. So an epistemological reorientation
will influence metaphysical grounding, which in turn will
determine our socio-ethico-political views.3

Great logical inter-relations among all social and sociologi-
cal studies prove that one follows as the reductio-ad-absurdum
from the other. Thus we see that any solution can ultimately
be achieved through knowledge free from confusion and preju-
dices.* LEach addition to knowledge is in sober truth one step
further to the goal of all effort, the right understanding of
the whole of things as they are in their inmost nature.> But
the main difficulty is to blend the divergent current of thought
and i particular the methods of philosophy and science.®

With this end in view we put before you an old wine in
a new bottole—The relative.? Jaina Theory of Judgement
namely Syadvada asit expresses one aspect of reality. Syad-
vada is composed of two words—Syat® and vada.® Syat may
mean perhaps®, some how!, may bel2, in some respect?®

S. C. Chatterjee : Problems of Philosophy, p. 3.

Dr. Kuppaswami Sastri : A Primer of Indian Logic, p. 40.
L. T. Hobhouse : Theory of Knowledge.

Ibid.

Ibid.

Ibid.

D. M. Datta : Indian Philosophy, p. 90.

‘EQTEATAY A1E: €H1E1E:7, Jaina Dardana Sara by Chainsukha
Das, p. 456.

a1 fagrd, Ibid.

10. S. Radhakrishnan : History of Indian Philosophy, Vol. 1,
p. 302,

11. 1lbid; D. M. Datta : Indian Philosophy, p. 90.
12. D. M. Datta : Ibid, p. 90.
13, lbid, p. 92.
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etc. So Syadvada with certain reservations! may be trans-
lated into Probablism.2

Syadvada must be understood along with its metaphysical
counterpart of Aneckantavada and other complementary
theorem of Nayavada, Niksepavada and Saptabhangi which
form a formidable part of Jaina philosophy, which was syste-
matised in the second period of the evolution of Jaina
Literature, namely Anekanta Yuga.?
‘Theory of Syadvada

Definition : In the carliest Jaina work on pure logic by
Siddhasena Divakara, the author holds “since things have
many characters, they are the object of all sided know-
ledge.”’* The knowledge which determines the full meaning
of an object through the employment in the scriptural method,
of one sided Nayas, is called Syadvada Sruta.’ Similarly
Samantabhadra says that ‘“‘Syadvada discards all absolute-
judgements.”® Even sermonic sentences of Lord Mahavira
had always a perfix of ‘Syat’ for otherwise truth would have
been violated.” Scriptural knowledge is of three kinds—Scri-
ptures of bad Tirthankars®, one sided method® and all sided

I. Apart from suggestion of Scepticism.

2. Dr. N. K. Deoraj ;: History of Indian Phllosophy ( Hindi ),
p. 135,

3. Dalsukha Malvania — Essay ‘Jaina Dradana Sahitya Ka
Simhavalokana, in Premi Abhinandan Grantha.

4, FAFTARAF JTINIAC ¥F A’ <AE@ETIL, WF %
( Trans. by S. C. Vidyabhusaga).

5. ‘gryuid fafaearfeeargre sagsad”, vlid, Sloka, 30.

6. “EFIEIT: IARFIAT frgfa fafgfa-sradigiar’, Quo-
ted from Premi Abhinandan Granth in €713 3T 98-
will, JEF : fermEw fagraaer |

7. “TOTEIR /IGHTT qEgacATRIFA-AaAdiar’, Ibid,

8. "AATAAIX, IHIF Yo; FgHiowT, fqaa wgrust ( Irans, M.
D. Desai }, Introduction.

9. “faxar I Ay, GTHAIHdF, Yo <9 |
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knowledge.r So Syadvada holds that the knowledge of reality
has got innumberablie characteristics.?2 The reality is not simply
Sat, nor simply Asat, nor simply Universal, nor simply Parti-
cular but both and also more.? Even Tattvarthadhigama-
sttrat, the Bible of Jainism recognises the most important
use of Naya as the theory of Syadvada. Even Pramaua is
defined as that which gives us knowledge of a thing in its
various aspects.5 Sri Abhinava Dharmabhtsapa in Nyaya-
Dipika holds that all expressions are somehow rcal.® Let us
hold with Mallisena Sari, the author of Syadvada Marijari
that all objects from a lamp to the sky are both eternal and
non-eternal and hence do not disobey Syadvada.?

Syadvada and Apekantavada

A thing partakes the nature of both reality and unrcality,
Mallisena says, for example a man having characteristic of
lion in one part and of man in other part is called Nrsiih-
havatara.® So Anekantavada is called Syadvada, according
to which the same object has got the presence of ecter-

“gequiy fafazarft aargragaysad”’, sammadan, #1301

2. CAFTFARARIGRAT EAEIR:, qFSF, @AY, HI-
JEAY-FAATIAY, <~

3., “ a¥g 9 Fag AN Hgeray afag azazras’, Jaina
Dardana Sara by Cainsukha Duas, pp. 45-60.

4, “garer agfuna:’’, @ A, o &, AAW 9

5. “qIEaTAREIE of FAT', ASTATZET |

6. “‘gaaFd qragrwry’, AwdfaEn, qUASHAIT 0F g7
“fagaasicas agg’, @1F 14 |

7. “snidigarsard gusaard sErRAgzEfavfs ageg”’, g
931 (g ), z@1% 4, o Ro |

8. W fagt A< WO 41 gai Wi gaRAS: |
GH W fawTie adg 99493 1 WiERasad, @le Y
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nality etc, All object have got innumerable characters.?
So Mapikyanandi in Pariksamukham giving example of
tazg tawia sigawfeu? Says that all things are Aneksnntic
( possessed of different aspects ) because we do not find that
these have only one aspect.® A thing that is real has three
characteristics of production, destruction and stability.# Ob-
ject according to Nyaya-Dipika has many qualities,3 which
is proved on the basis of perception, inference and testi-
mony.® Nyayavatara of Siddhasena also holds that things havg
many characters.? So substance is that which has qualities
and modifications® and the real is substantial.? So substance
has anything which has origin existence and destructionl®

L eog@isaEraael Honfaanass aigassawasgaay’,
TIFIEA=IL, 9o 9% |
2. gAMAGeATEIETEHT, ILXI, arfeaagfe 12th A, D.
3. “AIFTFARAT  FRATATITIIIGET: ", arer1gEd, English
Trans. G. C. Ghoshal, p. 124.
4. (%) “Sareeagdisagey wq’, aEmEifaad g, k-3o |
(@) “azaifegaatdiaacaafeafasagy’”, sy,
FIFT U_-%0 |
(7 ) zagag, Jo ¥¥ |
5. “QARAFTATRHS AN, FAAAMF-TQATFIT, To 4R Y |
6. “ud gwrafaguasracas asg’, sqadifas, TAaIFET 0
7. “HARTARAF I, FATAEATL, 3915 %, English Trans.
S. C. Vidyabhiusapa,
8. (% ) vyoeataag gax’, aw@rdgy, <3¢ |
(& ) w@Feag, go 3, 1% |
() 9TARH-IEHIE, TEGT ¥ |
(@) “qu qSgarEg”, STIT9IL, FIFIATF |
9. (&) “ggEsamany’, a@dgay, 4-3% |
(@) “ad z=q9"”, qHaF |
10. 8. Radhakrishnan ; History of landian Philosophy, Vol.
2, p. 313,



236 Jaina Perspective in Philosophy and Religion

and which may be described by opposites. The standpoint
of Jainas is supported by Patafijali Yoga® and Mimarmsa.3
So reality to them is a unity in difference or bhedabheda or
difference in unity. Substance perish through its own qualities
and modifications. But the Gunas or qualities are inseperably
related to substance. The qualites continue while the forms
change.* Every object has innumerable characters and that
which has not many character is also not real like sky lotus5,
this is proved by the Method of Difference or Fa% sufais.e

Syadvada and Nayavada

Broadly, knowledge according to the Jaina is of two kinds—
Pramana and Naya; knowledge of a thing in itsclf and
and knowledge of a thing in its relation.” A Naya is a stand-
point from which we make a statement about a thing.s A
thing conceived from one particular point of view is the object
of Naya or one-sided knowledge.* In Saptabhangi Naya,
where we find pluralistic doctrine of the Jaina Dialectics,
Muni Jinavijaya says that the doctrine points to the rela-

L. “srasagaicatey aeg”, gfeaz, ggaaia agsaa, go o |

2. “g=7 taeaq argpfafacar”, sqanfs, svr-wgrarsa |

3. ‘“THraarfafadmareay arnfayay”, garfes, @atar-
@IH-a1ias, ¢ |

4. 5. Radhakrishnan : History of Indian Philosophy, Vol. 1,
p. 314.

5. “UITIARASFAIATIAAISAAT  qeay  ®UNEY’,  EAIEIR-

- "SA, 5@F R, RN

6. “gaAeqgAeAE T wafs aq aaft A walq g0 Bafeday
zfa da@safa iy 3q.”, waEE-gsad, @1F (3 )

7. 3ureatla : cguraagfare:”, qearatfany =, £/

8. S. Radhakrishnan ; History of Indian Philosophy, Vol. 1,
p- 298.

9. (a) Nyayavatira, Eng. Trass. S. C. Vidyabhusana,

Sloka, 29,
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tivity of knowledge concerning all the objects of the world.r
Champata Rai Jaina describes Naya as a Path or way which
implies in connection with philosophy, the Method of accurate
thinking, hence he calls Naya as the ‘Science of thought’.2
In Nyaya Karnika’s introduction Mohan Lal Desai holds that
Nysya-Vidya or Philosophy of Standpoints is an essential
department of knowledge by itself, and bears the same rela-
tion to philosophy as logic does to thought or grammar to lan-
guage or speech.® Nathmal Taita calls Nayaways of approach
and observation.4 Breadly Nayas are divided into Noumenal
and Phenomenal, each further divided into ten and six sub-
classes respactively.s According to more popular scheme, the
Nayas are seven, placed under two broad classes of Arthanaya
and éabdanaya, -as they refer to object and meaning.® So these

(b)) “garogdards Imard gargfraw @R, -
fawr, %1
“qaargefag:”’, sHmeTT ¥ |
TITZIEASAY, IBIF < |
“eqgrrafawad, faAvsasasraa”’, adegEd 9% |
( f) strawiwiar, 90§
The Saptabhangi Naya—Kannomal Jaina, Introduction.
Nyaya : The Science of Thought, C. R. Jaina, Ch. 1,
Nysaya-Karnika, Eng. Trans. Mohan Lal.
Nathmal Tatia : Article in Proceedings of Indian Philo-
sophical Congress, Mysore, 1952.
S. (a ) Nahar and Ghosh : An Epitome of Jainism, Ch III,
Jaina Logic of Nyaya.
(b)) “uz anfefr zenfas: ortarfasdfy’, &9 e,
9o ¥R |
(¢ ) “zsarfasaa: qatarfasaassfa”, amdfasn, w0
(a) “anfgfaa:”’, aatdfafs -5
(e) “z=a aatam=l”’, q<ard-&F, 7o &R |
6. S. Radhakrishnan ; History of Indian Philosophy, Vol. I,
p. 299.
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seven Nayas may be in short called the heptagonic forms of
our ontological enquiry® or one-sided method of comprehen-
sion of seven kinds.2 In fact there may be as many kinds of
Nayas as there are modes of speech.?

Full knowledge of all characters even of a particle of dust
cannot be claimed by anyone of us, because of our limitation
and bias for a particular angle of vision.* Truth is relative to
our standpoint. We cannot affirm or deny anything absolu-
tely of any object owing to the endless complexity of things.
Being is not of a persistent unalterable nature. Every state-
ment of a thing is necessarily one sided and incomplete.5 A
thing may be true or untrue or partake of both while being
neither.® The ordinary human being cannot rise above the
limitations of his senses; so his apprehension of reality is par-
tial and valid only from a particular point of view. Thus
Nayavada is an unique instrument of analysis.?

Seven Nayas and their Fallacies

Naigam Nayas or non-distinguished regards object as poss-
essing both the general and the specific properties, because
no one can live without the other®; all objects possess two

Epitome of Jainism, Ch, III,
Nyayavatara, Sloka 29.
“TTAZAT AAOMIFT ATAZAT [T gf oraarar”’, eagEasad o
Nathmal Tatia : Nayas, etc. p. 192.
Encyclopaedia Britannica, Vol. 12, p. 867, 14th. Ed.
Encyclopaedia of Religion & Ethics, Vol. I, p. 262, Ed. by
Hoerunle.
7. A. N. Upadhye : Silver Jubliee, Vol. I, Jainism ( Article ),
p. 134,

8. (F ) AvMIAgy  FET JRAIVATHFT |

fafadre 7 grd fFAgsf afgar o

ATHTOFT, TUF o

( @) T4 uF +7H = Not-+ One + Aspect.
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kinds of properties Simsinya and Videsa.l So this way of
pantascopic observation? criticises the one sided and wrong
view of Nyaya-Vaidesika realism according to which Saminya
and Videsa have separate existences from the object. Thus
there is the synthesis of long drawn conflict between the
universal and the particular.3 Hence Nyaya-vaifegika is
accused of an abstractionist outlook technically called the
Fallacy Naigamabhasa ( Faqararg ).4 '

Nextly, Sangraha Naya ( gugan ) remedies the extremism
of universal and particular. In fact there can be no universal
apart from the particular and vice versa.5 For example, not
a single nimb or mango or any other tree can be conceived
apart from vegetableness, so finger cannot be considered apart
from hands.® So Advaitins and Sankhyas?, Plato and Kant
etc. are accused of the Fallacy of Sangrahabhasa® or who reco-
gnise universal alone as real.

An extremist assertion is likely to be met with a diametri-
cally opposite view of analytic and particularistic approach
where we will meet the Carvakas to whom object possess only
the specific properties which is non-existent like donkey’s

1. “arai: g5sfy g faar Iwarasn”’, FasfosT, =% |
2. Nathmal Tatia : Ibid.
8. () aawfuFr, =H1F 9o
(=) ST-3Fq91L, o ¥R |
() “amrr GAeraEedl fTe’’, alargey, 9T v,
TEIF 9 | |
4, Naya-Karnikz, Introduction.
5, FEY AAAY AT  ATATATHFHE(E |
auarex safafimisfa 7 G2 @gsragqn agsfosr, =F
6, ‘faar aawafy Fisfr gnifed 3z3Q”, agwfosr, @69%F o
7. faduraFAFTT  eATFIET WA |
favgfaed Emard  geeadaarorg 0 FAIETEan, @@F ¢
8. Naya-Kargiks ; Introduction by Mohan Lal Desal.



240 Jaina Perspective in Philosophy and Religion

horn. So this practical and particularistic view is to meet with
the fallacy of wrong selection of species called Vyavah&ra-
bhasa ( STRTINTTT ), where one eats vegetable without being
it of any kind, mango?1 etc,

The particularistic approach sometimes forgets the past or
the future aspect of a thing and confines only to the present,
straight away refering to the natural thing.2 To them past is
defunct and the future is unborn.® The reality is momentary
being, a great flux. These are Buddhist and the Heraclitus,
who must be charged with the fallacy of straight and dijrect
glimpse, devoid of temporal determinations or Kzlikaniksepa
( ®rfaxfadia® ). This fallacy is called Rjusiitrabhasa ( HILAT-
Ty ).

But as the real is expressed and characterised by a word
who must also examine the meanings of word. So comes
Sabda Naya or verbal standpoint. Each name has its own mea-
ning® and different words or ( Synonyms )¢ may also refer to
the same object. So the relation between terms and meaning
is relative one, and when we take them to be absolute we
commit the fallacy of Sabdabhasa", which we find among the
nominalist and the grammarians.8

L. “aawrfaygrafa ey ggufasisty &y, qasfos, =% )

2. (%) ‘“pggAIA FJIFGARAE  qq Fwayg’’,  Aawiow,
wE 99 |

(@) "o AAWAT TEAT FEgAr”, AaFfOF, % 93 1

3. Nathmal Tatia : p. 195,
4. wawiosT, @W1F 9R; AAQTYFT-9q7 g9, To ¢4 1
5. S. Radhakrishnan : History of Indian Philosophy, Vol. I.
6. I AT quafEqT 7
qFAY THFFAASIATIS TTAKT 1| AAFHT, 1518 1y
7. aa=fuxt, Introduction.

8, =AATAAT, TIF 9% : Explanations— a3 sieqren s JEGMI AT
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So Samabhirtidha Naya or Etymological aspect distinguish
terms according to their roots.l1 With the difference of the
words expressing the same object the significance of the object

also._ differs as ghata (=e ) is, which makes noise like ghata-
ghata ( gz gz ) and so on.? So the identification of reality
with the root of the word by which it is denoted is the fallacy
of Samabhirtdhabhasa®, again committed by grammarians.4

The grammarians reach the climax when they identify
reality with such like5 or specialised form of sixth kindé for
it argues that if a thingis really recognised, even when it do
not fulfil its function, then why can cloth be not called a

yarn 77 If we go against it, we commit the fallacy of Evam-
bhutabhisa.

Doctrine of Saptabhangt

Now the Jainas claim to embody all these seven aspects in
their philosophy8, hence treat it like a judge over all systems
of philosophy which are separately one-sided. So this is the

1. 8. Radhakrishnan : History of Indian Philosophy, Vol. T,
p. 300.

2. 3.7 gafasgrsd foa goiavzq: |

fiaral: g3 FoARITATIZIRAT 1| FAFT0THT, THF 4
. Naya-kargpika, Introduction.

w

4, Nyayavatara, Sloka 29,
5. uF wgtarfwgaafy aeg = mead
F14 TR FATIRT qATAT TG 1| FqF0HT, T9F Qo
6. S. Radhakrishnan : History of Indian Philosophy, Vol. I,

p. 300.
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doctrine of liberal pluralism as contrasted with dogmatic
monism. Toa realist pot exist asit is, independent of the
mind, to an idealist, pot has no existence in the world outside.
To a nominalist the pot is a sign in the outward world which
calls up it image in the mind, to a Buddhist pot is nothing but
a continuous stream of changes. So also to Bergson itis a
great flux. Perceptionist regard the pot only as a bundle of
qualities without any substratum containing them. But toa
Spencerian Positivist pot is a vivid idea the causes of which
are unknowable., However to the Vedantins pot is a figment
of illusion, a thing of nescience. All these philosophers look at
the pot more or less from one dominating point of view, while
neglecting the other.®? The Jaina logicians welcome all the
light that comes from different ways of approach and integra-
tes them in one whole in which all these finite traits can co-
subsist.2  All philosophical disputes arise out of a confusion
of standpoints 3 Even in practical life we find that a man is
father in relation to a particular boy, in relation to another
boy he is not father, in relation to both the boys taken toge-
ther he is the father and is not the father, and since both the
ideas cannot be conveyed in words at the same time, he may
be called indescribable,# Considering all these standpoints, a
marvellous mechanism of Syadvada or Saptabhangi has been
worked out which is an unique organon of knowledge to grasp
the manifoldness of reality. When the reality is dynamic and
truth is manifold, our task of knowing the truth becomes
difficult for there is nothing certain on account of endless
complexities of things’, and hence the expression of truth

1. Kannomal Jaina : Saptabhangt Naya.

2. Nathmal Tatia : p. 198.

3. S. Radhakrishnan ; History of Indian Philosophy, Vol I,
p. 302,

4, Hira Lall Jaina : Jainism, its History, Philosophy and
Religion, From Ramakrishna Centenary Volume I.

3. 8. Radhakrishnan ; Ibid, p. 302,
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must be equally difficult if not more, for the words fail to
describe the different characters of a thing at the same time.?
So the speaker does describe one character which is prominent
than the other characters in that object. Therefore, we have
no right to make any absolute judgement. Every proposi-
tion gives us only a perhaps, a may be or a Syat.2 Absolute
affirmation or negation of any object is therefore unreasona-
ble. All propositions are only hypothetically true. Hence unlike
ordinary logic Syidvada recognizes conditional predication,
which is expressed by the prefix Syat. Logic of Syadvada
differs from ordinary logic in the fact that instead of two
kinds of judgement as affirmative and negative it recognises
as many as seven forms of judgement. So Syadvada is also
called Saptabhangi.?

Sysdvada as a Doctrine of Seven Forms of Judgement

So far prefix Syatis concerned, we must use, because any
substance is unity-in-diversity, so if we insist on absolute pre-
dication without condition, the only course open is to dismiss
either the diversity or the identity as a mere mataphysical
fiction.* So Anekantaviada teaches that every single statement
may have a partial truth5, hence even lord Mahavira, the
Omniscient took recourse to a Syat® before every sermonic
sentence, so much so the scriptural knowledge of the Jainas
has been called as Syadvada by Samantabhadra.” Even Dr.

1. Kailash Chandra Siddhanta Shastri — Saptabhangt and
Syadvada, Premi Abhinandan Granth. p. 324.

2. S. Radhakrishnan : Ibid, p. 302.

3, “gafm:  wwrigwdafasara:  @awnfe  da’;, oEEasad,
go W< |

4. Appaswami Chakravarti : Ram Krishna Centenary, Vol. 1.
5. Ibid.

6. TqTETE AT FEWIAT, FFF - oI fagreaame, U7
FfqA=TT 779, Yo 33< 1
7. AMAATAT ; WIS ATTIEIIATFIA |
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Hermon Jacobi calls Syadvada a Synonym of Jainism.!

Now, the seven forms of Saptabharngi Syadvada are predi-
cative judgement regarding the same object according to the
point of view of speech. As different aspect of reality can be
considered from four different perspectives ( Niksepa or
Nayas) such as name, representation, privation and present
condition2, similarly seven modes of speech can be considered
from four different points of view of its own matter, time,
place and nature as well as from other point of view.?

Now a thing exists¢ as itself under certain circumstances
from the point of its own material, place, time and nature.
This table exists as made of wood in this hall at the present
moment with such and such shape and size, but this does not
exist as made of gold, at another place or at another time of
a different shape. So the table exists somehow, i. e., not al-
ways, everywhere, in every shape. Hence let us say somehow
the table exists or simply tarasfeg. Similarly, somehow the
table does not exist, when considered from its other point of
view, So existence and non-existence are to be asserted accor-
dingly as the element of one or the other is in predominance.
Things are considered in relation to their importance and not.5
Hence Syad Nasti.

But when can the table exist as well as not exist ? Yes the
table can exist for me in certain form, place, etc. and does
not exist in other form, place, etc. So we may say that the
table somehow exists and not exists ( TTe rfeq 7 Afea 7 ).

1. H. Jacobi : Encyclopaedia of Religion and Ethics, Vol. 7,
p. 465.

2. YA TATTATEST WIAETAq:"7, qead-g=, -4 |

3. Tagew, TIFIS, TINN, TIET—ILFT, TIHIS, L&, IIET |

4, S. Radhakrishnan : History of Indian Philosophy, Vol. 1,
p. 302.

5. Umsaswati : srfaarafaafag’:
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But what will we say when we are asked what is the real
colour of this table always ? The only honest reply would be
that the table cannot be described under conditions of the
question.? Hence Syad Avyaktarh. This seems to be some-
thing puzzling yet profound. Sankara? in his Brahma-Sttra
charges the Jainas of contradiction. If reality is indiscribable
it cannot be expressed. To call something indescribable and
again indulging in its verbal description are contradictory
things. Some how Sankara forgot that it is not called simply
‘indescribable’ but ‘somehow indescribable” which means that
the thing is not indescribable absolutely but only hypotheti-
cally. Therefore, Dr. Ganga Nath Jha® charges Sankara for
not going through the Jaina text. Fani Bhusan Adhikari also
for the same, charged Sankara of injustice while presiding over
the annual function of Syadvada Mahavidyalaya.* This fourth
character of indescribability point out that it is impossible
to describe a thing without making any particular standpoint.5
Again, philosophical wisdom does not always lie in straight
forward affirmative or negative answers. Sometimes the
nature of things are such that they render any description
impossible.

The other three of the Saptabhaagi are found by combi-
ning on¢ by one each of the first three standpoints with the
fourth, such as Syat Asti ca Avyaktain; Syat Nasti ca Avyak-
tar: and Syat Asti Nazsti ca Avyaktarh. So from scientific
standpoint of combination, no other form is possible.s

1. D. M. Datta : Indian Philosophy, p. 95.

2, 3997 IRIITATAIEAE eIl Tsqensazaei1a<q |
Jeaed grahsaTeRta fagfa fafgqg n r-3-33

3. Dr. G. N. Jha : ‘Jaina Dharma’ by Kailash Chandra Jaina,
p- 74.

4, Fani Bhusan Adhikari ( Ex. Head, Department of Philo-
sophy, Banaras Hindu University ), Ibid, p. 74.

5. D. M. Datta : Indian Philosophy, p. 96.

6. Nahar and Ghosh : Epitome of Jainism, Ch, VII, VIII,
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Naya is the analytic and the Saptabhargiis the synthetic
method of studying ontological problems.* So the defect of
Nayavada is supplemented of the method of Saptabhangi, a
better organon of knowledge.2 Samantabhadra, the first expo-
nent of Syadvada® has characterised Sankhya, Madhyamika,
Vaidesika, Bauddha as representing first four forms of judge-
ment and Akalanka? has completed by characterising Sankara,
Bauddha and Yoga as representing the last three. This
doctrine insists on the corelation of affirmation and negation.
All judgements are double-edged in their character. All things
are existent as well as non-existent.5 Here three predicates
make seven propositions.®

Examination of Criticisms against Syadvada

( 1) Fallacy of contradiction — Application of existence
and non-existence to the same thing is contradiction.

Reply : Here existence and non-existence are asserted not
from one standpoint. Calling a thing both table and bench is
contradiction but when we ascribe to the table from the view
point of its matter and non-existence to it from the view point
of it changing frame, it is not contradiction,

( 2) Fallacy of Vaidhikaran — There ought to be two
receptacles for we assume existence and non-existence in the
same thing,

Reply : Tree is only one receptacle though it contains both
the qualities of stability and mobility.

1. Nahar and Ghosh : Epitome of Jainism, Ch. Vi, VIIL.

2, THHIATET, FIEHT 1-Ro |

3. sszEIgHl, go 134-1¥R 1

4. S. Radhakrishnan : History of Indian Philosophy, Vol. I,
p. 304,

5. H. Jacobi : Encyclopaedia of Religion and Ethics, Vol. 7,
p. 465,

6, “qafeasageaary’, I@IA, ATHTATST -%-33 |
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(3 ) Fallacy of Anavastha — Statement after statement
is made without observing any established rule regarding the
finality of things.

Reply : Things having innumerable characteristics need
innumerable predication, hence no fallacy of infinite regress,

( 4 ) Fallacy of Confusion ( %7 ) — Many confusing
things are said of the same object.

Reply : What we say of it are actual.

( 5) Fallacy of Vaitikar ( Intermingling of Qualities ) —
We maintain both existent and non-existent in regard to a
thing,

Reply : Existence is predicated from material standpoint,
non-existence from phenomenal standpoint.

( 6) Fallacy of Doubt — Cannot arise because we are
definite from particular standpoint.

Where there is doubt, lack of understanding ( Arthapatti )
cannot arise, hence no negationism ( Abhava ) and no frau-
dism ( chala ), which also go contrary to its extreme realism.

Vyasa and Saﬁkaracarya have also brought in their heavy
artilleries to damage one or the other angles of this fortifi-
cation and force an entrance into the same. Their charges
are of contradictionism?, indeterminism2, doubt3, uncerta-
intyt, ridiculous. Self-contradiction, abandoning original
position in describing the Avyaktarn¢ which are all treated
above and elsewhere? in this paper.

1. “Apfenss qeaar’, TETA-TTIATCT, -4-33

2. Knowledge would te of indeterminate character as doubt
or diffidence.

3. The knowledge, the knowabilities, the knowing subject of

all being indeterminate in themselves, Syadvada cannot

be a source of valid knowledge.

Heaven and freedom both are uncertain.

Ridiculous Self-contradiction.

Epitome of Jainism, Ch, IX; Sankara and Syadvada.

Sir Ashutosh Com. Vol. III, Art on Jainism.

R
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Besides, contemporary thinkers confuse the pragmatict
and pluralistic but realistic attitude of Syadvada with the
same pragmatic and pluralistic but idealistic views of Messrs
William James, Schiller, Dewey etc. One should remember
that even Jaina metaphysics accept Vedic realism and even in
the Upanisads? we have pluralistic trends. In the Upanisads
also we have the glimpses of how the reality reveals itself in
different ways at different stages of knowledge.? However,
Syadvada is probably due to the Jainast and so it cannot be
traced to the Vedas and Upanisads though the Jainas belicve
that their fundamental creed can be traced back even before
the Veda.5

Then another case of confusion in comparing® Syadvada
with the subjectivistic relativism of the Sophist, with the
objective Relativism or Relative Absolutism? like Whitehead,
Bodin. However there is no similarity with Eienstien’s relati-
vity except in the most géneral attitude. To some extent we
may find its parallel in old Pyrrohoneanism in the west. The
Upanisadic Neti, Neti, the Advaita doctrine of the world as
Anirvacya, the yoga doctrine of Pradhana as Nihsattvak-
nirasat-Nihsadasat and the Sﬁnyavadin’s doctrine of the self

1. D. M. Datta : Indian Philosophy, p. 97.
. ( a) sfeamifaeate aedifa arfa areatfa arga:
wwfead wamdageaa aifea: 1 ArgFAIafaug, ¥-13
(b)) “ux afgar agar ashka’, [wET, 97 AT |
(¢ ) ‘<& wfwar afenfaa”, stagyag
(d) “awg faeom”, aquT JFA 1
3. S. Radhakrishnan : History of Indian Philosophy, Vol. I,
p. 299,
4. Kalidas Bhattacharya : His letter to me.
5. Sir Ashutosh Com. Volume 11I, Article of Dr. P. C.
Bagchi.
6. D. M. Datta : Indian Philosophy.
7. K. Bhattacharya : His letter to me.
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or the ultimate reality as Catuskotivinirmukta may also be
profitably compaired. Even on deeper study, we may find
something in Kant’s thing-in-itself and modern existentialism
including Kirkegaard in this connection. But Pyrroh’s prefix-
ing every judgement with a ‘may be’ must not be thought
identical with Jaina Syat, for Pyrrohoneanism relapses into
agnosticism or Scepticism, there is no room for Scepticism
whatsover in Jaina theory of Syadvada. '

Syadvada does not lead to Scepticism. Scepticism means
in the minimum, absence of assertion, where as Syadvidins
always assert, though what they assert are alternatives. Disju-
nctive judgement is still judgement, i. e., assertion. Many
logicians believe that what a disjuctive assert is only the
Common character of the alternatives, the play with the alter-
natives being either intellectual experimentation or hesitation
as a function of ignorance. Some Hegelians interpret it in
terms of id:ntity-in-difference, Syadvada on the other hand
just insists that therc need be no element of identity, abstract
or concrete. There is no reason why one blind man should
reject the vision of another. Hence each vision is alternatively
valid. So either there is no self complete Reality or any such
Reality is wholly infinite, a mere demand that refuses to be
actualised. The only Scepticism that there is concerning the
so called scli-complete Reality. So where asa Sceptic is
Sceptical about any character of Reality, Syadvada is quite
definitely assertive in so far asti, nasti etc. are concerned. Yet
he is more Sceptical than any Sceptic in the world so far as
the definiteness of the ultimate Reality is concerned. FHe
would go even beyond avaktavya ( advaitin so far the world
is concerned and Sﬁnyavﬁdin so far ultimate reality is con-
cerned — Kalidas Bhattacharya’s letter to me ). So at best
Syadvada is a form of Relative Absolutism, or objective
relativism® but never Scepticism.

So Syadvada stands against all mental absolutism. We can

1. D. M. Datta : Indian Philosophy.
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substantiate this relativistic standpoint on the Cosmo-micro-
physical ground supported by Einstienian Doctrine of Relati-
vity® and Maxwell’s equation of electromagnetism which go
fundamentally against the notion of absolute truth. When
we say, we know this, I am saying more than is strictly correct,
because all we know is what happens when the waves reach
our bodies,2

Similarly, researches in Psychology of thinking3, Percep-
tion of self and conception of self in Child Psychology* and
Psycho-analytical studies in Freudian Narcissism or Adlerian
Power factor® support relativism. The psychological resear-
ches into the nature of emotions was substantiated by the
writing of Dostoevski, Kirkegaard, Neitzche, Freud, Jung
and others who tried to reveal the force of conscious and
subconscious feelings on the function of character aad life.
James uttered a definite activistic voluntaristic note in his
Radical Empiricism. Graham Wallas showed how political
aspect were dictated by emotional attachment to Party
Shibboleths.® Mc Dougall attacked the transcendent dexta-
lism of the German idealistic rationalism as well as the
sociological hedonism and the epicurean rationalism of the
classical economist and the Benthamite liberals. Thus relati-
vism in Psychology is a truism.7

I. Encyclopaedia Britannica, Vol. 19, p. 89. Article on
‘Relativity’ by Sir James Hopwood Jeans, Article on Phi-
losophical Consequences of Relativity by B. Russell.

2. B. Russell : Outlines of Philosophy, Chapter on Rclati-
vity, p. 137.

3. (a) Psychology of Thought, Two Vols., Brand Shard.

( b ) Creative Thinking, Warthi mer.

( ¢ ) Psychology of Thinking, Dunlop; Humphry.

Pia gct : Work on Child Psychology.

Dr. Mohasin : Oral discussion on this subject on 27-12-53,

Dr. V. P. Yerma : Rationalism, pp. 19-20.

. Dr. Mohasin ; Oral Discussion on 27-12-53.
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Again from socio-cultural standpoint, the doctrine of Syad-
vada is justified for no smooth functioning of society is possi-
ble without mutual accommodation and adjustment which
presupposes Catholicism in thought and sense of tolerance.
In ethics and morality, we know how far relativism is domi-
nating.

In Logic the Doctrine of the Universe of Discourse has a
great justification for Syadvada. Universe of Discourse is
sometimes limited to a small portion of the actual universe of
things and is sometimcs co-extensive with that Universe.l
“The particular aspect or portion of the total system of reality
referred to in any judgement may be conveniently spoken as
the Universe of Discourse.2 Hence Carveth Read says that
supposition (or Universe of Discourse ) controls the inter-
pretation of everyword.? Logic of Relatives* too recognises
the truth of Syadvada when it discusses all relations embodied
in propositions.

So Syiadvada holds a position of Iiberal pluralism as
contrasted with dogmatic monism.> Much of the confusion
either of Buddhism or Vedantism is due to the false exagge-
ration of the relative principles of® becoming and being
into absolute truths, Same is the case with Parmendian
being and Heraclitan flux. It seams that Syadvada doctrine
has been given to the world after carefully shifting out the
truths of a vanity of Philosophical doctrines. It does not ori-
ginate as some seem to think from a vague indefinite and
doubtful mental attitude in regard to things. It gives a practi-
cally definite knowledge. Syadvada is never a doctrine of

Boole : Laws of Thought, p. 166.

Keynes ; Formal Logic, pp. 75-76.

Carveth Read : Logic.

A. C. Mitra : Deductive Logic, pp. 198-200.
Kannomal : ‘The Saptabhangsi.

S, Radhakrishan : History of Indian Philosophy.
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doubt.! Many-sidedness of the Jainas is the true secret of its
irreputable perfection. Nayavada is the touch stone of the
dogmatic pronouncement of all one-sided scriptures.? It is
the method of knowing a thing synthetically. Thus, the Philo-
sophy of Anek@ntavada is neither self-contradictory nor vague
or indefinite. On the contrary it represents a very sensible view
of things in a systematised form. By means of it the seemingly
warring ideas and beliefs of different faiths can very well be
accommodated and reconciled to each other and then so many
clashes would be avoided.

Syadvada asd World-tension

Peace is something which the world eagerly wants but
which it does not know to secure.t Peace needs a new civi-
lisation, a new culture and a new philosophy, where there is

no narrowness and no partiality, Huxley is correct to a great
extent when he says that war exists because people wish it to

exist.2 We cannot check violence by remaining violent. But
non-violence must preceed mnon-violence in thought. And
here Syadvada gives us help to practice non-violence in thou-
ght. Prof R. Prasad also holds that Syadvada is an extension
of Ahirnsa in epistemology.3 Unless we resolve our differences,
we are bound to face tension. Analysing the ultimate causes
of world-tension, we had come to the conclusion that it is
ultimately our divergent and conflicting ideologies that come
in the way. Politico-socio-cconomic ideas are interrelated
and all of them have definite ideological standpoint. The
world is the store-house of great chaos in thought. All the
confusion of thought which is prevailing in the world is the

1. Prof A. S. Dhruwa : Syadvada Maryar.

Mohan Lall D. Desai ; Naya-karnika, Introduction.

E. Ashirvathem : ‘Is Peace Possible’ ? Journal of Political
Science.

4. Aldous Huxley : Ends of Means, p. 94,

5. Prof. R. Prasad : Oral discussion,

W N
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outcome of inexhaustive research and the acceptance of a
part for the whole. All most all our disputes only betray the
pig headedness of the blind men® who spoke differently about
an elephant. The outstanding personalities ( like Aurobindo,
Raman Mabharshi etc. ) spoke to us, in a world over organised
by ideological fanaticism, that truth is not exclusive or
sectarian. In fact, the spirit of India is a foe to every kind of
fanaticism and intellectual narrowness.2 Huxley asks usto
persuade people that every idol however noble it may seem,
is ultimately a Moloch that devours it worshippers. In other
words, it is fatal to treat the relative and the home made as
though it were the Absolute.?

Dr. Schillip also observes that humanity is tottering today
on the brink of the principle of self-annihilation for lack of
understanding.4 It is at the levels of human relationships that
we reach the acme of misunderstanding.5 Prof. Tatia also
holds that only intellectual clarity will resolve all conflict and
rivalry.® All dogmatism owes its genesis to this partiality of
outlook and fondness for a line of thinking to which a person
has accustomed himself.? In his message to the Silver Jubilee
Session of Indian Philosophical Congress, C P. Ramaswamy
also observes that “work and sacrifice ( for peace ) can only
be on the lines of an abandonment of the so called imperia-

1. Mohan Lall D. Desai : Naya-karpiks, Introduction.

2. S. Radhakrishnan : Presidential Address, Silver Jubilee
Session of Indian Philosophical Congress, Calcutta.

3. Aldous Huxley : In his message to the Silver Jubilee
Session of Indian Philosophical Congress.

4, Paul Arthur Schillip : On Human Understanding, Silver
Jubilee Vol. 11,

5. Ibid.

6. Nathmal Tatia : Naya-ways of Observation, Approach, 198.
7. 1Ibid.
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lism and aggresiveness in thought!, because peace demands
a revolutionary desire, a new simplicity, a new asceticism.?
Blavatsky thinks that when the one party or another thinks
himself the sole possessor of absolute truth, it becomes only
natural that he should think his neighbours absolutely in the
clutches of Error or the Devil.3 These are obvious psycholo-
gical roots of tensions# proved by recent Psychological reseat-
ches.5 Today one man or one country fight with the other
because their views vary. Views are bound to differ, because
we are guided by different condition, thought, modes and
attitudes. Hence it is wrong to think oneself right and rest
others wrong.® Here we find that Syadvada represents the
highest form of Catholicism coupled wonderfully with extreme
conservatism, a most genuine and yet highly dignified compro-
mise better than which I cannot imagine.” Extreme toleration
is that all views as possibilities are equally ( alternatively )
valid and extreme conservatism, in that form the point of
actuality ( or existence, as the existentialist term it ) only one
of the definite categories is mine. I cannot always fly in the air
of possibilities ( or demands ). I must have moorings in some
one definite form of actuality.®

1. C. P. Ramswamy Ayer ; Silver Jubilee Vol. TI, Message.
2. S. Radhakrishnan : Quoted by Ramasury, Ibid.
3. H. P. Blavatsky : The Secret Doctrine.
4. Alva Mydral : Gandhian Seminar.
5. (a) Tension Affecting International Understanding,
Klinberg.

( b)) Tensions that cause war, Can tril.

( ¢ ) Demoecray in a world of tensions, Make on.

(d ) Ends and Means, Huxley ( war ).
6. Nemicandra Sastri: Vi{wa-¢anti or Jaina Dharma ( Hindi ).
7. Kalidas Bhattacharya ; His lefter to me.
8, Ibid.
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Chapter Eighteen

CONTRIBUTION OF HARIBHADRA TO THE

YOGA-VIDYA
[I1

The Indian systems of thought and culture are not mere
speculations on the external nature of things but also of the
mysteries of our mind and soul. Even frankly realistic disci-
plines like Jainism, Nyaya-Vailesikas and the Mimamsakas
show most serious concern to fathom the depths of mind and
unravel the mysteries of spirit. The common channels and
sources of knowledge like perception, inference etc. are found
to be inadequate and it has been the abiding spiritual ambi-
tion of man to extend the frontiers of his knowledge. Even
to a scientist, any attempt to put a limit to our knowledge
is the result of some wrong notions. Nothing is regarded as
static or absolute. Even to the Marxists, ‘there is nothing in
the nature which cannot be explained’. Thus the growth of
human knowledge has been a sort of progressive limitation
of sceptical and agnostic attitudes. It seems that it can extend
without assignable limits to knowledge of mankind.* A spiri-
tual conviction and a constant urge for the ultimate truth is
the mean of our common Sidhana. Itis not onlythe per-
fection of the cognitive faculty of the self but also its ulti-
mate end.2 Hence ‘know Thyself’ (Atmanam viddhi) has been
regraded as the climax of our spiritual Sadhana. There are
obvious limitations to our sensory knowledge, there are anti-
nomies of reasons. Hence, we have to transcend these usual
sources of knowledge in order to realise the truth. This pro-

1. Singh, Ramjee : The Concept of Omniscience in Ancient
Hindu Thought, Oriental Publisher, Delhi, 1979, p. 336.

2. Ibid, The Jaina Concept of Omniscience, L. D. Institute
of Indology, Ahmedabad, 1974, p. 221.
17
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cess has a common term in Indian thought—Yoga. It is not
against but beyond reason ( Jiiana vijiana sahitam ).

(1]

The term Yoga symbolises thc core of Indian Spiritual
Sadhana. The four-fold social division of occupation ( Varpa-
vibhajana ), its trade and business, language and physical
culture etc. are only the external signs of the Aryans?; even
the concept of other world ( heaven-hell ) is not its essential
ingredients.2 Its real and inner spirit lies in the absolnte con-
centration of thought or one pointedness on the ultimate
reality which is beyond the present space and time.3 Perhaps,
on account of this distinctive feature, the Aryans have been
judged as superior to all other races and climes.

In life, theory and practice, knowledge and action, empi-
rical and the transcendental require a synthesis. As a matter
of fact, the real practice of one’s knowledge is called Yoga.
Knowledge precedes, Yoga succeeds. But a knowledge without
its practice or implementation is not only incomplete but also
ambiguous. Thus Yoga is superior to the Tapas, Jiiana and
Karma.? It is the best of all the three and includes devotion
also. Yoga or union with God which is attained through bha-
kti is the highest spiritual goal. Jfiana is scriptural learning
( Sastra panditya )5 and not spiritual realization. Truly wise
man is the Yogi. Without Yoga or concentration of mind, the
human energies are frittered away in many directions and go
waste. Hence, the spirit of man is the key for the success of

1. Max Muller : Biographies of Words and the Home of the
Aryans, p. 50.

2. Bhagavad-Gita, IX. 21, <They return to the world of
mortals when their merit is exhausted.”

3. Max Muller : Sacred Books of the East, Vol. I, p. 23 ( In-
troduction ).

4. Bhagavad-Gita, VI. 46.

5. Ibid ( Sankara Bhasya ).
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all practical activities. A man versed only in scriptural lear-
ning but lacking in yogic realisationis called as ‘the friend
of the learned’® but not a Yogi.

Then there are two dimensions of Yoga—the external and
the internal. Even the process of concentration is regarded its
outer frame, where as renunciation of all attachment and redu-
cing oneself to zero is its inner spirit. The real Yoga, therefore,
consists in the inner poise, seif-mastery, its conquest of anger,
sensitiveness, pride and ambition2. So there are two types
of Yoga—-the Yoga of knowledge and the Yoga of action. The
former consists in the knowledge about the Self, its bondage,
liberation and the path of liberation. But mere knowledge
or theoretical knowledge is no good. What is more important
is the performance of work without any selfish attachment
to results, with a view to securing the welfare of the world,
with the realization that agency belongs to the modes of
Prakrti or to God himself,® In fact, Yoga coasists in practi-
cal realization of the self,

There are three-fold traditions of Yoga-literature in Indo-
logical writings—the Vedic, the Jaina and the Bauddha.
Though the term “Yoga’ has occurred many times in Rg-veda,
it has always been used in the sense of ‘Union’ only and never
in the sense of meditation or concentration of mind. Even
such key-words of the Yoga-literature like meditation, non-
attachment, breath control, withdrawal from external world
etc. are absent in the Rg-veda.? However, the Upanisads5

1. Yoga-Vaéistha, Nirvana Prakarana, Ch. 21.

2. Bhagavad-Gita, 11, 48.

3, Ibid, IIL. 43 ( View of Yamun3zcarya in Gitartha San-
graha ).

4. The term Yoga has occurred many times in the Rgveda,
I 34.9; X.266.5; 1. 18. 7; 1. 5. 3; 1L. 8. 1; IX. 58. 3.

5. Taittiriyopanisad, 1I. 4; Katha Upanisad, II. 6. 2; Sveta-
§vatara Upanisad, 11 2, 1V. 3, 1. 14; Chandogya Upanisad,
VII. 6. 2, VII. 7. 1, VII. 26. 1.
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do abound in the mention of these concepts. There might be
differences of opinion regarding the nature or number of the
ultimate reality but there is a remarkable unanimity regarding
the acceptance of yogic sadhana for its realization. All the
Vedic systems including the Nyaya!-Vaidesika®, Saro-
khyas, Yoga* and Vedantas accept the utility and rele-
vance of Yoga in their respective systems. Parva-mimarsi is
the only exception which does not ever refer to Yoga. Itis
interested in ritualistic action. The Gita® and the Maha-
bharata?, the Bhagavat8, the Yoga-vadistha® and the impor-
tant works on Tantral® including many works of Hatha-yoga
accept the place and importance of Yoga. Many medicval
saints and scholars like Jiianadevall, Ambeyal2, Kabiral?
etc. have discussed the subject of Yoga with great seriousness.
[1HL ]

Together with its tradition, the term Yoga has a chequered

history. In the Rg-veda, it is used in the sense of ‘union’, later

1. Nyaya-siitra of Gotama, L 1. 1, IV. 2. 38, IV. 2. 42,
1Vv. 2. 46.

2. Vailesika-sgtra of Kanpada, 1. 1.4, VI. 2.2, VI 2.8

3. Saikhya-satra of Kapila, I.1, IIIL 30-34.

4. Yoga-sutra of Patanjali, 1V. 33.

5. Brahma-sitra of Badaraiyana, 3rd chapter is known as
Sadhana Pada.

6. The first six chapters deal with Karma-yoga, middle six

to the Bhakti-yoga and the last six deal with Jnana-yoga.
7. Mahabharata, Santi Parva, 193, 217, 246, 254 chaps. Anu-
dasana Parva, 36, 246 etc.
8. Srimad-Bhagavat-Mahapurana, Skandha IlI, Ch. 28; XL
15, 19, 20 etc.
9. Yoga-vadistha, chapters on Vairagya, Mumuksu-Vya-
bhara, Utapatti, Sthiti, Upasana and Nirvagpa.
10. Mahanirvapa Tantra, 3rd chap.
11. Jaaneéwars, 6th chapter.
12. Siddhanta-sarnhita of the Suhiroba Ambiya.
13. ‘Bijaka’ is an important treatise on Yoga & mysticism,
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on in about 700-800 B. C., it is used in the sense of ‘yoking a
horse’ ( uncontrolled spiritual horses ). It can be traced also
in German-Joch, OE-Geoc, Latin-Jugum, Greek-Zugon,l In
Pagini’s time, the term “Yoga’ had attained its technical mean-
ing of concentration. In Jainism, the term Carita ( conduct )
is the exact equivalent of the general term ‘Yoga’.2 Jaina
tradition, predominantly being ascetic and world-negating
lays stress upon wilful silence ( mauna ), austerities ( tapas ),
and other yogic activities. The Jaina Agamas describing about
the conduct of the Sadhus ( Sadhucarya ) refer to many yogic
activities like the abstenations and observances ( Yama and
Niyama ), study (svadhyaya ), austerities ( tapas ), withdrawal
of the senses ( pratyahara ) etc.3 Even the acts of volition
( Pravrtti ) has to he surcharged by the spirit of volition in
the negative sense ( nivrtti ), technically called as Asta-Pra-
vacana-Mala.# Jaina Sadhus are directed to concentrate on
study and meditation for the three-fourths of daily routine.5
In the Jaina Agamas® and the Niryuktis,” the term “Yoga’
has been mostly used in the sense of concentration of mind
with numerous classifications and sub-classifications. Even
Tattvartha® refers to dhyana and the Dhyéna-éataka of
Jinabhadra Gani Ksama Sramana is only explication of the
notion of dhyana. Hence, Yoga has been rooted in the Agamic
tradition,

1. Das Gupta, S. N. : Philosophical Essays, Calcutta Univer-
sity, 1941, p. 179.

2. Ibid, History of Indian Philosophy, Vol. I, p. 226.

3. Saighavi, S. : Darsana aur Cintana, Gujrat Vidya Sabha,
Ahmedabad, 1957, p. 245.

4, Uttaradhyayana-siitra, Ch, 24,

5. Ibid, Ch. 26.

9. Sthananga-sitra, IV. 1; Samavayaiga-siitra, IV; Bhaga-
vati-siitra, XXV. 7; Uttaradhyayana-siatra, XXX. 35.

7. Avaflyaka Niryukti ( Kayotsarga ), Gatha 1462-1486.

8., Umaswati : Tattvartha-sttra, 1X, 7.
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But it was Haribhadra who for the first time gave an al-
together new dimension in the interpretation of Yoga. Itis
only Haribhadra who defined the term ‘Yoga’ in the sense of
‘what leads one to emancipation’ ( mukhena, jayano savvo vi
dhammovavaro ).* Thus he has ushered a new era in the
Yoga-literature of the Jainas. He wrote important Yoga treati-
ses like Yoga-bindu, Yoga-drsti-sammuccaya, Yoga-vimsika,
Yoga-fataka and Sodajaka. The term Yoga used in the general
sense of subduing the senses and the mind and the process of
concentration and ecstasy even in the earlicr stages of the
Jaina thought as well as the early Buddhist thought. But the
terms Jiiana ( dhyana) and Samiadhi were more in vogue than
the term Yoga. It is only in the Yoga-siitra of Patafjali that
we find the proper location of dhyana in the eight-fold process
of Yoga, for the first time.2 Haribhadra’s in his characteristic
catholic outlook did not discuss and interpret Yoga according
to the Jaina tradition only but he made a comparative and
critical study of Patafnjali’s Yoga3 etc. The description of
eight-fold standpoints? in the Yoga-drsti-sammuccaya is
altogether a new dimension in Yoga literature.

All spiritual and religious activities that lead towards
emancipation are considerd by Haribhadra as Yoga. His inge-
nuity lies in the yogic interpretation of the Jaina doctrine of
Spiritual development ( Guna-sthana ). The soul has inherent
capacity for emancipation but this capacity remains dormant
and inactive due to Karmic influences. But the soul can be
roused to active spiritual excertion which is nothing other
than yogic activities, The Jainas do not believe either in the

1. Haribhadra : Yoga Viindika, Karika 1.

2. Tatia, N. M. : Studies in Jaina Philosophy, Jaina Cultural
Research Society, Varanasi, 1951, p. 261,

3. Haribhadra : Yoga-binbu, 418, 420,

4, Haribhadra : Yoga-drsti-sammuccaya, Kzarika 13.
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eternal revelation of the truth like the Mimarhsakas and the
Vedantins, or, in its revelation by a Supreme Divinity like the
Nyaya-vaidesikas and the Patabjali-yoga. Only rare souls
known as Tirthankaras, who have acquired potency of revea-
ling the truth and preaching it to the world by their moral and
virtuous activities can also help in arousing us from moral
slumber. The centrifugal tendency of soul to run away from
the fetters of world existence is thwarted by a centripetal force
of attachment (raga), repulsion ( dvesa ) and perverted
attitude ( mithyatva ). However, the soul, when it achieves
purification feel uneasiness with the worldly existence and
shows manifestation of energy known as Yathapravrttakarana
for the spiritual advancement. But the struggle between the
two-fold processes, centrifugal and the centripetal? conti-
nues unless the soul develops such spiritual strength asis
destined to lead it to final emancipation by reducing the
duration and intensity and also the mass of Karmic-matter
through the triple processes of Yathapravrttakarapa, aptrva-
karana and anivrttikarapa.® The soul then starts climbing
up the spiritual ladders of Upadamasdrent ( ladder of subsi-
dence ) and Ksapakasreni ( ladder of annihilation ) upto the
final fourteenth stage of absolute motionlessness.

Haribhadra’s style of describing the fourteen stages of
spiritual development through the process of Yoga is original
and illuminating. While discussing, he has mentioned the
names of many Yogis* and treatises on Yoga, A crucial

1. Videsavadyaka-bhagya, Yadovijaya Jaina Granthamala
No. 35, Gatha 1194,
2. Ibid, Gatha 1204-1217.
(a) Tattvartha-raja-varttika of Bhatta Akalanka, Kaéy,
1935, p. 327.
( b) Labdhisara of Nemicandra, R. J. S, No. 8, Nirnaya
Sagar Press, 1916, p. 35.
4. Gopendra ( Yoga-bindu, Verse 200), Kalatita ( Yoga-
bindu, Verse 300 ); Patafijali, Bhandanta Bhaskarabandhu,

e
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problem is posed by Haribhadra to know the real point of
the beginning of the spiritual development of soul desiring
salvation in the timeless world of attachment. According to
Haribhadra, when the influence of deluding Karma start de-
creasing, the process of spiritual development starts.l The
state prior to this beginning, of the spiritual development is
called ‘Acaram Pudgala Paravarta’, while the posterior state
is called ‘Caram Pudgala Paravarta’.2 Between these two poles
of Acaram and Caram, we have the different stages of spiri-
tual development.® Here in the process of Yoga begins,
which causes simplicity, humility, catholicity, benevolence and
other virtues in the soul. The emergence of these ethical vir-
tues are the outer signs of the spiritual development of the
soul.

The special feature of Haribhadra is his comparative stu-
dies in Yoga. For example, in Yoga-vim{iksa, wherein five
kinds of activities ( Sthana, Urpa, Artha, Alambana and Ana-
lambana ) divided into external activity ( Karmag-yoga ) and
internal spiritual activity ( Jiana-yoga )*, are discussed, Hari-
bhadra has tried to correlate them with stages of spiritual
development ( Guna-sthana ). For example, these activities
can be properly practised only by those who have attained
the fifth or a still higher stage of Guna-sthana. In this way,
Haribhadra correlates the different stages of Guna-sthanas to
the different stages of concentration ( dhyana ).5 Haribhadra
compares anilambana-yoga with samprajiata samadhi in

Bhagavadantavadi ( Yoga-drsti-sammuccaya, Verse 16,
Tika ).
. Yoga-nirnaya ( Yoga-drsti-sammuccaya, Verse 16, Tika ).
Muktyadvesa-dvatrimdika, Verse 28.
Sanghavs, S. : Ibid, p. 264.
Haribhadra, Yoga-vimidika, 1. 2; Sodasaka-prakarapa of
Haribhadra with Yadobhadra’s commentary, Jamanagar,
1982, XIII. 4; XIV. L.
5. Yoga-viméiksa, I. 18,

.
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Patadjali’s system?, the final consummation of anilambana
concentration is Asamprajiiata samadhi. Similarly, the foure
teenth stage of spiritual development corresponds to the dhar-
mamegha samadhi of Pagafijali’s system, to amrtatman of yet
gnother system, to bhavadatru of a third system, to Sivodaya
of yet another, to Sattvananda of yet others and to para of
yet another school.2 Similarly, Haribhadra tries to show
the unanimity of the conception of final self-realization of all
the systems of thought. Haribhadra enumerates eight primary
defects3, from which the mind of a yogin must always be
free. By practising the concentration of mind the soul realizes
itself. This is known as Supreme Bliss ( Paramsnanda ) in the
Vedanta, the extinguishedlamp.( vidhmatzdipa ) of the Bu-
ddhists, extinction of animality ( padutvavigama ), end of suffe-
ring ( dukkhanta ), freedom,from the specific qualities ( Nyaya-
vaidesika ), and detachment from the elements ( bhuta-
vigama ).4  Like an 1mpart|al truth-seeker, Haribhadra asks
the seekers to keep their minds open and investigate the truth
with perfect detachment and freedom from prejudices.

Similarly, Haribhadra shows that there is a fundamenta}l
anity among all apparently conflicting systems of thought
regarding the means to'free from the worldly existence. He
asks us to see unity in diversities. He lays down five steps as a
complete course of Yoga, i. e , Contemplation of truth ( adh4
yatma ), Repeated practice ( bhavana ), Concentration of mind
( dhysana ), Equanimity ( samata ) and Annihilation of all the .
traces. of karman ( Vrttisarnksaya ).5 The same principle,

1. . Yoga-viméika, 1. 20,

2. Yadovijaya’s Tika on Yoga-virnéika of Haribhadra, p. 20;
Yoga-bindu of Haribhadra, Jaina Granthamala Praka-
shaka Sabha, Ahmedabad, Series No. 25, 1940, p. 422.

3. Sodadaka-prakarana of Haribhadra with Yadobhadra’s
Tika, X1V, 2-3; XVI. 14.

4. 1Ibid, XVI. 1-4,

Yoga-bindu, pp. 17-18 ( with Svopajfiavrtti ).

g
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according to Haribhadra, is expressed by different terms. It
is Purusa in the Vedanta as well as the Jaina system, as Jiiana
in the Buddhist school, Ksetravit in the Sarhkhya system.
Similarly, the fundamental ground of worldly existenceis
called Avidya ( Vedanta and Buddhism ), Prakrti ( Samkhya),
Karman ( Jainas ). Similarly, the relation between matter and
spirit is known as Bhranti ( Vedanta and Buddhism ), Pravrtti
( Sarmkhya ) and Bandha in Jaina system!. Haribhadra re-
ferring to Gopendra of the Sarmkhya System holds that the
Purusa does not even enquire about the path of realization
unless the Prakrti has turned her face from it. In other words,
it is the nature of the Spirit to get disentangled from matter.
For this requisite purification of the soul is very necessary.
Then the soul becomes a Bodhisattva or Tirthankara.2
When a man becomes a boddhisattva, there is no mere spiritual
degeneration to him.3 He does not commit evil or sin, on
the contrary, he is keen exclusively in the well-being of others,
acquires wisdom, treads upon right path and appreciates
merit.4 Haribhadra compares the Jaina conception of Tir-
thankaras with the Bodhisattvas.5 He distinguishes three
categories of souls destined to be emancipated-Tirthankaras®,
Ganadharas? and Munda-kevalins.® Haribhadra’s contri-
bution also lies in suggesting five-fold stages of preliminary
preparation for Yoga as we find in Patanjali’s scheme of Yama
and Niyama. As we have referred earlier, the stages of the soul

1. Yoga-bindu of Haribhadra with Svopajfiavrtti, pp. 17-18.
2. Ibid, p. 270.

3. Ibid, p. 271.

4. Ibid, p. 272.

5. Ibid, p. 274.

6. Ibid, pp. 284-288.

7. Ibid, p. 289,

8. Ibid, p. 290.
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are adhyatmal, bhavana2, dhyana, Samatad® and the last
Vrttisatnksayat. Here the accumulated and obscuring karmas
are destroyed for ever and the soul attains omnisciences and
final emancipation.

In Yoga-drsti-samuccaya®, Haribhadra presents a novel
plan of classification of Yogic stages. The core of this scheme
is the concept of Drsti which means attitude towards truth,
The most important feature of spiritual development is acqui-
sition of love of truth ( Saryag-drsti ). The gradual purification
of its love of truth takes place corresponding to the purification
of soul. So long the soul has not cut the knot and attained
purification, our attitude is bound to be wrong, and perverse
called as avidya, mithyatva or darf{ana-moha. Without puri-
fication of the soul, we can have only common place attitude
( ogha-drsti ) as opposed to right attitude ( sad-drsti) or atti-
tude of the spiritually advanced soul ( yoga-drsti ). Haribha-
dra listed eight kinds? of gradual development of love of
truth (drsti ) corresponding to the eight-fold stages of Patafi-
jali’s Yoga. Haribhadra refers to the consensus of opinion of
a number of authors regarding the stages of Yoga in his
Svopajniavrtti.®8 His love of truth is so great that he ¢an never
be sectarian. Haribhadra asks us to realize the truth by means

1. Yoga-bindu of Haribhadra with Svopajfavrtti, pp. 17-18,

pp. 358-359,

Ibid, pp. 360-361.

. Ibid, pp. 364-365.

Ibid, p. 31.

Ibid, pp. 366-367.

Yoga-drsti-samuccaya of Haribhadra, ed. Prof. L. Suali,

Ahmedabad, 1912, p. 12.

7. The eight love of truth ( drstis ) are — 1. Mitra ( YDS,
p. 22, pp. 22-40), 2. Tara (YDS, pp. 41-48), 3. Bala
( YDS, pp. 49-50 ) 4, Dipta ( YDS, pp. 57-58 ), 5. Sthira
(YDS, pp. 152-154), 6. Kanta ( YDS, pp. 160-162 ),
7. Prabha ( YDS pp. 168-169 ), 8. Para ( YDS, p. 179 ).

8. Ibid, p. 16.

Smaw N
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of all the three organs — scripture, logic and practice of Yogd
in keeping with best tried and trusted tradition of Indié., The
truth is one. Itcannot be many. There is only the difference
of angles or teriminology. Yoga is not the monopoly of a parti-
cular sect or system. It is based on direcf experience of the
seers and lovers of truth. Differences in terminologies of diffe-
rent system about the same concept is illustrated by Haribha«
dra. For example, the state of final realisation is known as
Sadafiva in one system, Parabrahmana in another, Siddhanta-
tman in the third and tathata in another system.? Hence,
there can be no conflict when the truth is realised. Contro-
versies take place only when the truth has not been reahzed2
as an empty pot sounds much. The various revelations. have
to be understood from various contexts and angles, The love
of truth ( drstis ) give us the power to cultivate faith in spiri-1
tual revelations. Similarly, referring to the seventh drggi‘
( / rabha ), Haribhadra compares it with Visabhaga-Pariksaya
in the Buddhist School, Pradantavahita in the Sarnkhya and
Sivavartman in the Saiva system, and as dhruviadhvan in the
Mahavartikas.3

Besides these eight-fold drstis corresponding to the eight
steps of Yogic-sadhana in Patafijali, Haribhadra refers to the
threc-fcid Yoga — The first stage is Iccha Yoga when inspite
of knowledge and will, the Yogic practitioner falters in his
practice on account of inertia ( Pramzada ).+ The second
stage is called Sastra Yoga®, wherein the practitioner does
never falter in his yogic practices, strictly follows the scriptu-
ral injunctions and has developed penetrating insight, The
third and the last stage of Yoga is Samarthya Yoga®, when

1. Yoga-drsti-samuccaya, p. 157, p, 128.
2. Ibid, p. 130.
3. Ibid, pp. 173-174.
. Ibid, p. 3.
5. Ibid, p. 4.
6. Ibid, p. 5.



Contribution of Haribhadra to the Yoga-vidya 269

he has fully mastered the scriptural injunctions and has deve-
loped the power to transeend them.» Thgre are the three broad
divisions of all the possible stages of Yoga and the eight-fold
drstis are only the elaboration of these three.! Similarly,
Haribhadra’s four-fold clas$ification of Yogins, viz., gotra,
kula, pravrttacakra and nispanna. The first are not incapable:
of emancipation while the last have already achieved their
final state. Hence, it is only the Kula and Pravrttacakra
yogins who need yogic instruction.?

In spite of these resemblances, there are fundamental
differences also with the mystical way adopted by the Jaina
monk., Yoga-system of Patanjali has not recognised the impe-
rativeness of mystical conversion. Probably, it confuses
moral with the mystical conversion, the importance of initia-
tion by a Guru, and the necessity of secking his guidance at
every step, the possibility of fall from certain heights, i. e.,
dark-nights f the soul, the significance of Pratikramana and
Pratyakhyana. Haribhadra knew these differences but he
-wanted to establish a unity among the different systems of
Indian thought.. The process of spiritual development as
traced in Yoga-drsti-samuccaya is different from that we find
in Yoga-bindu. Yoga-vimsika does not describe the prelimi-
nary stages of spiritual development but it discuss adequately
about the later stages. Altogether, Haribhadra’s studies in
Yoga-vidyi is a landmark in Indian spiritual sadhana.

1. Yoga-drsci—samuccaya, p- 12,
2. Ibid, pp. 206-207, pp. 208-210,
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