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Foreward

Jainism teaches an all encompassing view of life. Life, it says, is a
harmonical synthesis of knowledge, doctrine and conduct. None of these
is autonomous and complete in itself. Its their proper combination which
gives life its true meaning. ' ' -

Syadvada, also called, anekantavada is the Jain philosophy which
propounds the idea that all knowledge is relative and interconnected, and
that no single view-point is definitive. It js intimately connected with the
Jain world view of harmony and Synthesis. It inspires tolerance and
appreciation of different view-points.

Shri Dalsukh Malvania is a renowned scholar of oriental studies
and Jain studies in particular. He is no mere scholar, for he not only
brilliantly expounds Jain philosophy but also lives it. This gives to his
words an auathenticity and catholicity rare among the learned.  In this
collection of twelve essays written over a period of about 20 fruitful
years. Malvania has dealt with different aspects of Jainism often comparing
it with Hinduism and Buddhism in order to bring out its distinctiveness.

Prakrit Bharati feels priviledged and deeply obliged to him in
publishing this collection. We hope it will enlighten and inspire the
readers. Prakrit Bharati is also thankful to Prof. A. S. Gopani for agreeing
to translate these essays from Gujrati in which they had originally appeared.
Our thanks are also due to Shri Jitendra Sanghi of Ajanta PrmterS{ or
undertaking to print this book.

I request the reader to read ‘canon’ for the unfortunate misprint
‘anons’ in the title of the 7th essay (p.89).

Mahopadhyay Vinay Sagar Devendra Raj Mehta
Joint Secretary Secretary
Prakrit Bharati Academy, Jaipur. Prakrit Bharati Academy, Jaipur.



PREFACE

This book is a collection of some of my articles, written mostly
between 1946 and 1964. Most were written oringinally in Gujrati. They
have been translated into English by my revered teacher Dr. A, §. Gopani.
| find no words to thank him. | am thankful to Shri D. R. Mehts,
Secretary, Prakrit Bharati Academy, Jaipur for publishing this book.

| am also thankful to Mahopadhyay Vinaya Sagaraji for his help
in this publication.

8, Opera Society ' —Dalsukh Malvania
Ahmedabad ' :
18/2/1986
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1
Jain Religion

There are two forms of Jain religion : One noumenal and the other,
phenomenal. When thinking about it, one has to take into consideration both
these aspects. Moreover, it is the characteristic of all the Indian religions
that each of them has its own philosophical system. Religion is a thing to
be practised but underlying it there are some ideologies which are collectively
called philosophy. Therefore, when we think about Jain religion, the
thought about its philo-ophy is also automatically included.

1. SRAMANA AND BRAHMANA
Indra’s victory

Jain religion is the religion of the Jinas, meaning thereby that it is
the religion of the conquerors. In ancient times, Indra was worshipped
because he was the conqueror. But Jina as a conqueror and Indra as a
conqueror are two widely different things. Indra, in his own times d>stroyed
all his enemies and thus acqui-ed the designation of a conqueror, became the
leader of the Aryas and also the object of worship. This victory was merely
extrinsic, the physical victory. Wha he obtained from such a victory
was material prosperity. He set a great store by it and his dignity was
merely due to it. This is not anew thing. From time immemorial, man
was a worshipper of 3akti, the energy. But when one nation scored a
victory over the other, Indra as its conqueror assumed peculiar significance
and the civilization that developed due to this in India came to be known as
the civilization of the sacrifice. Martial spirit and physical strength lay at
the root of the development of this civilization. This ldter on became known
as the Brahmaga civilization when the intellectual element had the upper
hand. When Aryans were advancingin Bharatavarga attaining victory of
this type, the urban civilization had well progressed in Bharatavarsa. It
can be ecasily understood that the citizens who had settled down would
possess physical strength less and intellectual energy more in comparison to
the wandering Aryans who had more of bodily vigour and virility.

Intellectual strength could not resist physical strength and Indra
achieved victory destroying many cities and towns He, in this manner, got
a win and the urban civilization thus came to a stop. We get references

pointing to a conclusion that many a sage and saint were done to death. In
Mohan-Jo~-Daro and Harappa we come across many idols in which the



2] Jainism

figures are seen absorbed in meditation. This leads us to infer that the
religious leaders of the urban civilization of India studied Yoga. We can
also conclude that the sages and saints killed by Indra were these very
people. In the absence of any recorded evidence, it is difficult to hazard a
guess regarding the name of the religion practised by these people; but in the
times of Buddha and Mahavira there were two distinct ideologies prevalent
and a ment-on of this is found in the Buddhist and Jain works. The mention
is about the Brahmana and $ramana. The available works about the
civilization of the sacrifice abounding in references in relation to sacrificial
rites and rituals are recognized as the ‘Brahmana’. This makes it clear that
the ideology known as the ‘Brahmaga’ had a connection with the civiliza-
tion of the sacrifice... This also establishes the fact the other ideology had
verily the relationship with the ‘Sramaga’. We are thus in a position to
suppose that in the times before Buddha and Mahavira, there were two
distinct types of religion, namely, the Brahmaga and the $ramaga.’

It has been said before that the civilization of the conquerors of
the material world is the Brahmana civilization. As orposite to
this, it can be naturally deduced that the civilization of the conquerors
of the self is the Sramanga civilization. Just as gods, the conquerors of the
external world of beings, became the objects of worship in Brahmana
civilization, those of the self in the sramaga civilization came to be koown as
the Jinas’. It can be safely presumed that the sculptures of the meditative
postures in Mohan-Jo-Daro are suggestive of the attempt to conquer the self.

Indra had a martial spirit but it turned out to be of no use before
the lustre of the Brahma. That civilization became known as the Brahmana
civilization though the martial spirit lay at the root of it. This very martial
spirit assumed the form of spiritual lustre in the Sramapas. Physical
strength or lustre is not the real strength or lustre but the internal strength,
the strength' of the spirit is the real strength. This consideration was
responsible in giving a new turn to the meaning of the martial spirit. Thus
the Ksatriyas played the exclusive role in the growth and development of
the Sramana civilization. If we are to judge from the available historical
records we can safely say that it is the Ksatrivas who developed the
Sramazna civilization as they possessed newly acquired spiritual strength,

Synthesis of both the civilizations and its date

In the Upanisads we see that the Brahma Vidya which was originally
the Yajia Vidya became known later on as the Atma Vidya. Iis promul-
gators were the people of the Ksatriya caste and not those of the Brahmaga
caste. The sages also well-versed in the Yajia Vidya, went to the Ksatriyas
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to acquire the Atma Vidya. This indicates that the Sramanic traditions influ-
enced the Brihmanas on account of their spiritual strength and not because of
the physical. This happened to such an extent that the self or the soul, and
not the sacrifice, occupied a predominant place in the Brahmanic civilization
during the Upanisadic and post-upanigadic periods. This was the time of
the synthesis of the Brahmapgic and Sramagic civilizations. It was the time
of Bhagawan Mahavira and Buddha. As a result of this synthesis, the
Sramanas received much from the Brainmagnas and the Brahmanas from the
Sramanas. The Brahma, which formerly meant sacrifice or its sacred
formulae or panegyrics, was now equated with self or soul. The Sramapas
gave the name of Aryas to the best of their people and called thir own
religion as the religion of the Aryas. The concept of sacrifice was accepted
by the Sramanas also but they gave it spiritual connotation. They
experienced dignity in addressing the Sramanas, the members of their group,
as Brihmapas and to their code of conduct, they gave the name of Brahma-
carya or Brahmavihara—the “sojourn unto the Brahma”. Tne Brahmagas
meant by Brahmacarya the studies of the Vedas, while the Sramapas
interpreted it as a form of conduct ‘involving spiritual exercises. In the
Brahmanic ideology there was no accommodation for the concept of
renunciation or emancipation. But they borrowed it from the Sramagas and
completely absorbed it in their own formulary. According to the Brahmanas
the gods such as Indra and others were superior in physical strength and
were also the objects of worship for the men while the Sramanas knew them
and described them as the worshippers or the servants of the Jinas who were
human beings  On the other hand, the Brahmanas gave up the worship of
Indra and others and adopted that of the self or soul. Physical strength was
substituted by spiritual strength. In short, Indra was replaced by soul.
In sum, the religion of the Brahmanas was now known as the religion of the
Brahma or Soul. This attitude of synthesis put both-—the Brahmagnas and
dramanas- on the road to development. The line of distinction which
divided them consisted of belief or non-belief in the Vedas, meaning thereby
that those who believed in thc authority of the Vedas were considered
advocates or adherents of the Vedic or the Brahmanic traditions and
those who did not so believe or who took the Jinas, born on this earth from
time to time, as authorities, were known as the Sramanas.

Sramanic Traditions

Just as there is a variety of views in the Vedic school, there is also
so in the $ramanic school. Just as various interpretations as regards Vedic
teachings gave rise to a number of schools or sects in the Brahmanic system,
_the same phenomenon worked with uniformity in the case of Sramanic
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system also. THus, as a result, the Ajivakas, Nirgranthas, Bauddhas and
others came into existence. All these, being the worshippers of the Jina,
were known as the Jains. It is a historical fact that the Bauddha religion
- was known as the Jain religion till the sixth century A. D. Another equally
valid historical fact is that the Ajivakas were known in the history as the
Digambaras or the Kjapanakas. But today the custom prevails that only
those who are the followers of BhagvBn Mahidvira are the Jains. The
second class of the Sramanas which professes to be the followers of
Bhagawan Buddha is called the Bauddha. Today, the Ajivikas and the
other sects or sections of the Sramanas do not exist at all. This makes
possible the only conclusion that the term Jain, though comprehensive, has
a limited meaning in the present context. In a broad sense, the term Jain
means the follower of the Jina. Despite that; in a restricted application,
one who follows the traditions laid down by Bhagwan Mahavira is the
Jain. Bhagavan Mah&vira has a number of applications such as Sugata,
Sramana, Tathagata, Arhanta, Tirthaikara, Buddha etc, etc. Similarly,
the Buddha. This is sufficient to suggest that both belonged to one and
the same Sramanic ideology and traditions following from it. But one system
of traditions puts more emphasis on the word Arhat of Jina and therefore
it became famous as the Arhat or the Jain system while the other following

the same method became designated in course of time as the Bauddha
system.

Difference between the two

Relation to the resemblance or otherwise between the two,
namely, the Brahmanas and Sramanas, it is necessary to point out that there
existed a wide gulf, during the upanisadic period and even thereafter,
between the éramagas and Brahmanas, notwithstanding the fact that the
Brahmanas had adopted the Sramanic science of the self or soul. There is no
doubt that the Brahmanas became increasingly inclined to the science of the
self or soul and the sages of the Brahmanas who knew the Brahma were
held in esteem amongst the Brahmanas. Even then a big difference was
visible between the way of life of the sages who claimed to be the knowers of
the Brahma and that of the Tirtharikaras who flourished at that time as
also that of Bhagavan Mahavira and Buddha who flourished later on.
This difference was occasioned by dissimilar viewpoints as regards the
concept of knowledge and the concept of conduct. The sages of the
- Brahmanas were, indeed, proficient in the comprehension of the Brahma
but they were weak so far as the ideal conduct was concerned. If and when
we take into account the incidents of the life of Yajhavalkya who was
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the credited philosopher and the knower of the Brahma in his days and
compare them with those of the lives of Mahavira, Buddha or their
predecessors, we will find the preponderance of detachment in the Sramanas,
but not in the Brzhmarsis. Even though Yiajhavalkya was the knower of
the Brahma, his knowledge could not stop him from getting up from the
assembly and taking away the cows with him, thus displaying his pride about
the superiority of his knowledge of Brahma to that of any one else. In
contrast to this, Buddha and Mahavira became houseless monks leaving
aside everything the moment they become aware, howsoever little,
of the Sramanic religion. Yajhnavalkya, notwithstanding that he was a
Brahmarsi had two wives and he had a problem about the division of his
property. One who owns property cannot be called the knower of the
Brahma or of the self or soul. This difference distinguished the Sramanas
from the Brahmanas ard it does so even today. Greater importance is
attached to the stage of a householder in the Brahmanic tradition which
also accepts the stage of renunciation as one of the four. While, as a matter
of fact, 'the Sramanic  tradition knows no other stage than that of
renunciation. No other stages have, according to it, any significance as the
stage of the renunciation. Houscholder’s stage is not thought of as necessary
even as a stage preparatory to that of the renunciation. Houscholder’s stage is
to be avoided totally.  This particular difference between the two systems of

‘traditions is responsible for the presence of the concept of the Sraddha
ceremony and of that of the unavoidable necessity of progeny in the
Brihmanic system. Nothing like this exists in the Sramanic system.

Special prominance given to the institution of sacrifice amongst

the Brahmanas gave rise to that of priesthood. As a necessary corollary,
the Brahmanas were considered superior to all others. Due to this, the ideas
of superiority and inferiority as regards caste came into existence in the
society and these covered the field of religion also. This ended in clear-cut
divisions of the society. On the contrary, there was, in the Sramanic
system, no such scope for the rise of the institution of priesthood. In spite
of this and because of the constant contact of the Brihmanas and Sramanas
“with each other, the theory of superiority and inferiority in relation to the
caste with which Sramanic ideology was at variance, was accepted by the
Sramanas so for as the society at large was concerned, though it must be said
in fairness that such a distinction was not visible in the Sramanic order in
old days. But we see today that it also is invaded by the devil of caste
distinction. As opposed to this, we come across references clearly indicating
that there had flourished in the medieval times such sects and sages that did
not, though owing allegience to the Brahmanic traditions, attach any weight
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to the distinctions generally created by the caste. This is, in a way,
triumph of the Sramanic ideology.

Subsidiary role played by the difference

A great difference between the Sramanas and Brahmanas is there due
to their attitudes towards no-activity and activity as such. Entire approach of
the éramat_las concerning this problem was one of cessation of sinful activity
in contra-distinction to that of the Brahmapas which was characterized by
total activity under any circumstances and at any cost. If we look to the
Brahmanas’ institution of sacrifice, its rites and rituals and the outcome
resultiug therefrom, it while soon be clear to us that their effort in regard to
this was exclusively directed to the attainment of heavenly bliss. Therefore,
activity was necessary and not the cessation of activity. Against this,
the S'ramar_las were the advocates and adherents of the theory of no-activity.
They thus banned the whole network of ritualism. With them, the motto
was not to do and not, to do. On thinking about the core of the whole of
the ritualism as sponsored and adumbrated in and through the BrZhmanic
ideology we find that it is required to be done collectively and not singly.
This entitles us to conclude that the Br&hmanic religion was the religion of
the society and not of the individual. In juxtaposition to this the Sramanic
religion being mainly confined to no-activity became the religion of the indivi-
dual only. Therefore, the whole code of conduct in the §ramauic sygtem
was formed and formulated with the sole object that an individual can and
must perform his religios duty alone and without the help and co-operation
of others. In such a philosophy of unadulterated individuslism, there

, capnot be any special accommodation for the principle of mutual help,
i sympathy or compassion. The Brahmanic philosophy which revolves round
the central principle of cent per cent activity and throws the whole burden
of responsibility for the result of activity, good or bad, on the deity which is
worshipped, had been able to allot room to pity, or compassion This
trend of that philosophy creates a climate favourable for the play of good
will, co-operation, aid and assistance. When with the passage of time and
due to the action and interaction of these two ideologies, namely the
Sramanic and Brahmanic, a synthesis was evolved, the Brahmapas incorpo-
rated into their concept of the stage of renunciation the Sramanic principle
of no-activity and the Sramanas in reply welcomed the Brahmanic theory of
mercy and compassion. On account of this, the éramagas accepted the
superiority of the Jinas-Tirthasikaras to any other beings due to his compa-
ssion. This paved the way for a synthetical approach in place of individua-
listic one, in both, and they came nearer to each other. This development
urged both to advance arguments pleading the cause of selecting only one
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escential symbol of worship. The Sramanas transformed the whole network
of the rites, ceremonies and rituals of the Brahmanas so as to make it fit to be
adopted by them in their own ethical structure. Similarly did the Brahmanas
also do. This give and take practically bridged the gulf of the differences
existing between them. The civilization known as the Hindu civilization today
is but a blend of these two. Though these two ideologies appear one and the
same, it is merely on the surface as the undercurrents are different. In the
society at large, the words ‘naked’, ‘shameless’. are not at all suggestive
of respectability. Even though in the Srameznic ideology, to remain ‘naked’
and to overpower ‘shame’ have been considered big things, the words ‘naked’
and ‘shameless’ are condemned as scandalizing. Similarly, the word ‘Bhamato’
which is but a corruption of the word "Bralimana’ has undergone the same
fate. Antagonism between the two ideologies has given currency to such
objectionable words. A complimentary phrase ‘Devanam Priya” used for
ASoka has been misinterpreted by the Brahmanas so as to mean a *“foolish
animal” and it has been also popularized as such. Vedas lay great stress on
social life as, according to them all the beings are ultimately linked up with
“One Supreme”. The origin of social code also lies in this. A social
creature considering himself a unit of the society can never afford to behave
against the society. This has created a code of social conduct. Naturally,
therefore, individualism comes into conflict with socialism. The Sramanas,
therefore, have no law books prescribing rules and regulations ensuring
social order and stability. Now, on the other hand, individualism which is
isolationism cannot help in leading a life in the group. This compelled the
Sramanas also to form groups which are technically called Sanghas. The
necessity to regulate and govern these arose and as a result they also have
now a codified system of ethics. As said before, synthetical approach
brought both together in a way, there is also a dividing line based on their
beliefs regarding the fallibility or otherwise of the Vedas. This has made a
complete blend impossible and it will remain so in future also.

Causative factor in the difference of attitudes.

1 et us now think about the cause of difference between the attitudes

of both the ideologies. Along with it we have to find out the reason which
comes in the way of accommodating the clement of unity in both of them.

According to the Vedas, this whole universe is evolved out of one
element only. This element is variously known as Brahma, Paramatma,
Tsvara etc. etc. Keeping this pronouncement of the Vedas as unaiterable, a
place has been assigned to the worship of this supre.ne element under various
names and forms in all the schools of thought and tradition. Though in
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order to explain that this whole universe is evolved from this supreme
element or taking this supreme element as the basis or on account of this
element, many systems of thought owning their origin or allegiance from and
to the Vedas have later grown up and developed, faithful adherence to
th- principle of one supreme element has remained in all of them, constant
and common.

In contrast to this, no such supreme element as a cause of this
univeepe has; heen accepted as a hypothesis in the Sramanic ideology. It
postulates a _theory that this universe has neither beginning nor end
and for its existence »ll the beings themselves and no body else, are
accountable. In other words, there exist many elements, and not one only,
from time immemorial. There is, thus, no necessity for the worship of that
onc clement as the creator of the universe.

According to the traditions having their origin in the Vedas, the
beings separated from that supreme element are again absorbed into it by it
if at all they have won its grace. This means that it is but natural that thc
beings should worship the supreme element in order to attain the status of
that supreme element. But, as there is no such hypothesis in the éramagic
ideology, there is no question of the beings getting merged into or becoming
united with the supreme element. The éramar}ic ideology rejects the Vedic
theory of one supreme element but the contingency arising therefrom is
successfully met with by it by postulating a theory that the wheel of this
worldly existence which is eternally moving should be stopped from moving
and an effort should be made in this direction. Herein lies the fulfilment.
A person that has put forth such an endeavour secures the status of an
ideal person. If any other person follows in the footsteps of such an exalted
person, it should be understood that he merely imitates him.

The idea or element of worship got entry into the Sramanic ideology,
as a result of the innate instinct in the Sar.manasas it is in anybody else, to
copy the Brahmanas. But the escential approach being different in the
Sramanic ideology, the element of worship in it has remained one-sided.
The object of worship is not able to do anything for the subject. That
object of worship, is only the highest sym"ol for the subject, the worshipper-
keeping the object before him, decides his way. In other words
it is no worship at all. Despite this, the pompous and the place
which the temples and images have got in the Sramanic ideology just as in
the Brahmanic one, is to be thought of as relating to its external, and not
the internal form. This can also be explained that the mode or method of
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worship, whether of the supreme symbol or of its own, remains the same so
far as the external form is concerned. Tre difference which is there is due
to the fact that one aspires to reach the supreme symbol while
the other his own pristine position. According to one, the supreme is not
different from the subject, or the worshipper, while according to the
other, the subject is not other from himself. According to one, the ideal
supreme object which is worshipped is the same in the beginning and
remains the same in the end. But according to the other, the object though
not different from ones’ own self in the beginning and in the end, is, indeed,
different from others. On account of this difference, there is no possibility
for total synthesis between both the ideologies. Whatever was possible in
this connection has already been arrived at by both.

Sramanic religion is the original pattern on which the piesent form
of Jainism is designed. After this short account, let us now turn to the
history of today’s Jainism which is but a branch of the original tree of
§ramanic religion.

2. HISTORY OF JAINISM

Because Jainism was a sect or a system belonging to the S'ramar_xic
ideology and because there was resemblance between the other sects or
systems belonging to the Sramapic ideology, the western scholars were under
a mistaken impression that Jainism is not different from Buddhism. But
scholars like Jacobi have since long invalidated that erroneous supposition.
This delusion had never taken possession of the Indian scholars, On account
of this, discussion about this is out of place here.

Jainism has a history of its own and a metaphysics too. History
explains in its own way and the aim of metaphysics is the enunciation and
examination of an eternal truth. Therefore in the history and metaphysical
system of Jainism there is bound to be a scope for differences of opinion
regarding the antiquity of Jainism.

Beginningless and Eternal _

Let us first, investigate the nature of clarifications which Jain
metaphysics has offered in relation to antiquity. The Vedas have propounded
the theory of the existence of only one supreme reality in the beginning of
the creation. Its natural corollary, therefore, is that the whole universe has
emerged from that. But the Vedic metaphysics too, has no aunswer to give
in the matter of definite time when the creation originated. Let us know this
situation by the word ‘beginningless’, though this stand of ours is mutually
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contradictory but it is not illogical. We have no option open to us and
we are constrained to call a thing as having “no beginning’”” when we are
not able to state positively about its actual beginning. This being the state
of affairs similarly the Jain metaphysics has accepted that the beginning of
the creation in point of time cannot be traced (7 warfagigy w7q) and that
the universe is materially the same for all time. This limitless time has been
divided into infinite divisions but for practical purposes it is diveded into the
cycle of the ascending eon (3zgfauit) and descending eon (mragfqefy). Both
these eons are blessed by the advent of twenty-four Tirthahkaras, who have
preached in one and the same strain that all beings without exception are
bound with karmic particles; that the reasons occasioning this bondage are
attachment and hatred; and that the beings work out final release by
removing these causes. All the Tirthankaras have uniformly propounded
and expounded this gospel truth. From this view-point, Jainism has neither
the beginning nor the end and can claim to be ever-present. there are
beings and just as they try to get entanglaed, they can also try equally well
to get disentangled. This effort to be free from bondage is Jainism. Now
if the beings are eternal, their religion also should necessarily be so.
Reasoning founded on this vision establishes the eternality of Jainism. But this
vision coming as it does at some point of time and the philosophical
explanation of it having been attempted from a particular angle at some later
stage after the events have occurred, it has no relevance with history. There-
fore, it is out of place here, to discuss about it in details.

Historical proofs .
Let us now take up the question regarding what history has to say

about Jainism. In the opinion of some, the word “Arigtanemi” occurring
in the Brahmanic works, refers to the Jain Tirthankara having that name.
But according to the Jain traditions, he was related to éri_krs:;ta. This Jain
tradition has no confirmation from the Vedas. But it is certain that the
word “Arigtanemi was current in ancient times. It may be the name of
the Jain Tirthankara or it may not be. According to the Mahabharata,
Sahadeva, changing his usual dress told in the assembly of king Virata by way
of giving information about himself that he was Aristanemi (Fyqisfen qreArsg-
afcszfy (Virataparva, 10th chap. stanza—5) by name and he was a Vaisya
by caste. In the same Mahabharata, Arstanemi has been referred to as
Jinebvara. This leads us to one inevitable conclusion that Aristanemi did
exist. If we take him as a contemporary of Krgna, it can be safely inferred
that he flourished at the time of the Mahabharata in about 1400 to 1500 B.C.

Bhagavan Rsabhadeva was the first Tirthankara of the Jainas. The
Vedas of the Brahmanic tradition also refer to some Rsabha. Reading the
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biographical account of Rgabha as found in the Puranas, the reader will
have no do1bt that it is the biographical account of Rgabha of the Jainas.
According to the Brahmanic tradition, Rsabhadeva belonged to the fifth
generation of Manu. So it is clear that he flourished in the Puranic times. It
should therefore, be considered as falling beyond the purview or history.
The Jain Puranas also indicate that Rsabha flourished in very old times.
D:pending on the evidence recorded in the Puranas b:longing to both—the
Brahminas and Jainas—it can be safely said that Rgibha was a very great
asce'ic. What is now known as civilization bad its first birth in the days of
Rsabha who himself contributed to itin a great measure. We know also
from it that our country was named as Bharatavarga after the name of
Bharata, the son of Rgabha. It is not possible to fit these statements in the
Purapas in the framework of history. Inspite of this, the custom of
marriage between brother and sister or intimacy of that type in the
Rgvedic times and that of the same between the Jugalias as found mentioned
in the story of Rgabha entitle us to conclude that Rgabha’s time was not
very far from Rgvedic time.

But references constituting ' irrefutable testimony about the
existence of Jainism are seen for the first time there in the Pali Pitakas.
Notices about the principles peculiar to Jainism in addition to the mention
of Bhagavan Mahavira as Nirgrantha Nathaputta or Nirgrantha Jiiataputra
are for the first time met with in the Buddhistic works. On the ground of
various statements in regard to some Jaina principles, Dr. Jacob: has prcvad
that there existed teachings of Tirthankara Parsvanatha before Mahavira. The
Buddhist works relate that Bhagavan Mahavira’s teachings revolved round
the pivotal point of four vows while, as a matter of fact, according to the
Jain works themselves, Bhagavan Mahavira recognized five vows and
Bhagavan Parsvanaiha, four which were increased (o five by Mahavira.
This small oversight on the part of the Bauddhas provides an indirect
evidence about the actual existence of Par§vanatha. The fact that Buddha
had to meet the challenges everywhere from the Nirgranthas lends credence
to the prevalence of the religion of the Nirgranthas in the eastern region of
the country before Buddha. In this context, it should be noted that Jain
religion was known as the religion of the Nirgranthas in the times of Buddha.
Thus it is a historical fact that Mahz.ira and even Par§vanatha did exist.
Tt is now a settled fact that Mahavira, being contemporary of Buddha,
flourished in the fifth or sixth century B.C. According to Jaina tradition,
Parévanatha got emancipation, 250 years before Mahavira. This empowers
us to fix the life-time of Parévanatha about 830 B C. Something has
already been said above about Rsabhadevas and Aristanemi from amongst
the Tirthankar who flourished before Mah3Zvira.



12 ] Jainism

From the above discussion, we are now in an unassailable position
to state categorically that Jain religion had evolved its definite shape and
substance at least before 800 B.C. and it had carved out its name and fame
as one of the sects representing Sramagic ideology. There is no source
available to us other than the Jain scriptures to venture a guess about the
form of Jainism which was prevalent in the days of Arigtanemi or of

Rgabhadev even—Jain scriptures as they attach greater weight to the
teachings of Mahavira give passing reference only to those of the other. No

reliable and consistent history can be constructed on such a scanty material.
Therefore, we should be satisfied with this much only.

3. PHILOSOPHY

Having taken a bird’s eye view of Jain history, let us now turn
our eyes to its form, contents and characteristics.

Theory of God replaced by the theory of Karma

God as a creator of the universe has no place in Jainism. The
discussion that a religion that cannot accommodate God is no religion at all
had taken place before amongst Western scholars. When they discussed
this problem, they had before them Christian religion and other similar
religions believing in the existence of such a God. When these Western
scholars became acquainted with Buddhism and Jainism, they noticed that
theére can be a religion in which God had no place. This urged them to
change the very definition of religion and they have now started including
Buddhism and Jainism in the category of religion. What explanation
can there be, they asked themselves, about the orderliness which we see in
the universe at every step and stage, if we think that thereis no God?
Theistic religions have no trouble because they can say that omnipotent
God is there to govern and guide this world of which He is the prime mover.
But this very place of God is wholly assigned to the Law of Karma in the
Jain system. It is a postulate of Jainism that the wheel of this world moves
on and on due to the Karmic effect of the living beings in this world and the
order also is due to it. This law of Karma as enunciated in the Jain
religion has influenced the other systems believing in God so much so that
they also have begun accepting that nothing is left to the sweet-will of God
but God also gives fruits in accordance with the Karmas of each being.
Thus the law of Karma as formulated in the Jain system is more effective,
in a way, than the Almighty God because ultimately Gods’s management
also is regulated by or is subject to the theory of Karma. If there is anything
peculiar to Jainism, it is this elaborate principle of Karma. When this law
of Karma was adopted as the motive force behind the movement of ths
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world, it was imperative to explain all the events and the peculiarities of
beings on this very ground, of the law of Karma. Not only this, but it was
also equally important to find out the technique which can help in increasing
spiritual strength and reducing Karmic impact. Jainism has, indeed,
discovered, the explanation and the procedure and in them only the nature
of Jainism lies embedded.

Types of living beings and the way to realization

The aim of every religion of the world is to create dissatisfaction for
his pre: ent condition in every living being and thus to goad him on and on
to his growth and development. This growth climaxes in liberation. This
means that the living beings are primarily divided into worldly and liberated.
Worldly beings are bound up with the Karmas while the liberated are those
who have freed themselve from the bondage. Among the worldly beings,
_ there are some who go on progressing continually as also there are others
who are treading the path of fall and degradation. It can be inferred that
there are in them idiots and also wide awake beings. In other words, there
are those who are fast attached to the world and its pleasures while there are
others who are all set for realization. It is the mission of religion to make the
world-conscious inclined towards the liberation-conscious and to set the libera-
tion-conscious on the way to liberation. It is because of this that the first and
foremost place has been assigned to discrimination which is, to put differently,
right vision lying at the root of every religion worth the name. Discrimination
means analysis. It has been clarified in Jainism that a living being is able
to cast off his ignorance if he can distinguish soul from non-soul which, here,
is Kaima. There is no similarity between the nature of the soul and that of
the Karma. The former is consciousness and the latter is inert matter.
However, they are both so intermixed that the soul has lost knowledge of
its real nature. Therefore, the prime duty of a real guide is to inspire the
being to regain his lost knowledge and understanding. The consciousness,
the awareness of the living being will pave the way to discrimination, which,
in its own turn, will generate a feeling of hesitation which will stop him from
mistaking the conditions created by the Karmas and their effect as his own.
Such an awareness will engender in him a sense that he is the soul and not
the body which is, in fact, material and therefore the product of the Karmas.
When such a wisdom dawns on him, he is on his way to realization. Such an
effort for realization is what constitutes Jainism. As it is preached by the
Jinas, it is called Jainism. Here the word Jina refers to Tirthankara
Mabhavira.
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Specific nature of the realization as formulated In Jainism : Principle
of Non-injury.

All 1he religious systems do accept the doctrine of soul and non-soul
and the realization based on this principle of discrimination between
spirit and matter., When matters siand thus, what has Jainism to offer
specially on this point? Moreover, in all the metaphysical systems underlying
all religions, realization is attained only with a view to removing or
completely annihilating attachment and hatred. Here also Jainism has nothing
new to offer, Why then, the term Jainism has been given to it ? This is the
problem. It is, no doubt true that features such as the distinction
between spirit and matter as also the removal or annihilation of attachment and
hatred are common to all religious systems but the apprentice for emanci-
pation undertakes the programme of realization with certain intentions or
inclinations. This difference of attitudes, outlooks and approaches in
respective apprentices creates a corresponding d.fference in aims and ends
also. This difference is also responsible for the distinctive character of
Jinism from others. This has occasioned its special existence.

The first such outlook of Jainism lies in its principle of non-injury.

In Mahavira’s times, animal-slaughter had a place in the code of
religious coaduct. Man hankered after getting happiness through animal
slaughter in the sacrifice and he sincerely beleived that the slaughtered animal
also got heaven along with him. Mahéavira opposed this and proclaimed
“g=y shar fa geefra Nfag a afcdsas « awer oifag 9 faswar assafq a1
‘e Siyar ggarar, gE@afegar sftagagr feashifaul tfagwmr o qaafa difsg

fae 1 “gH fa w1a & 37 & grasd fo wwfa ) avgr 7 gan, 7 fq w0

“All beings want to live and not to die. Therefore, Nirgranthas
prohibit the violence, thinking it to be dangerous”.

“All beings take happiness as agreeable and misery as disagreeable.
They like protection and dislike slaughter. All want to live; they consider
life desirable’”.

s*Moreover. it is you whom you want to kill. Therefore. do not
injure any one; do not destroy any one.”

Mahavira asked point blank the Brahmins who indulged in killing
for so called religious purposes whether they would like if they are harmed
or injured. If you connot enjoy it you should think that it cannot be
enjoyed by the others too. While preaching the gospel of non-injury, Mahavira
had before him the objective of spiritual identity. On the contrary, those
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who considered all as spiritually one and the same and who identified
themselves with Brahma have special reason to abhor injury because he
whom he wants to kill is not different from him. Therefore, non-injury
should be the only religious principle to be practised by both whether he
belongs to the category of monistic creed or dualistic creed. Mahavira
insisted that the principle of non-injury should occupy unconditional place in
life. He also made it clear that even the slightest injury done with the least
carelessness to the smallest possible living organism is irreligion.

This unexceptionable practice of non-injury is possible only if the rules
of conduct are hard and fast. Due to his unqualified emphasis on this fact,
the rules of conduct which Mahivira framed for the order of monks and
others in the light of his experience differentiated Jainism from other
religions and established its separate, independent existence. The practice
of total non-injury is possible only if it is strengthened by that of other
supplementary vows, namely, Truthfulpess, Non-stealing, Continence and
Possessionlessness. These vows are recognized by the other religious systems
also but their practices will become living and forceful if only special
attention is bestowed on the minutest details even. When we take into
account the whole subtle set of laws and by-laws regarding minor matters
of conduct and the observance of vows, it becomes immediately apparent
where the Sramana Nirgranthas differ from the other Sramanas.

Being externally the same in point of nudity, a naked Bhikkhu might
be mortifying himself with ignited fire all around him and a spike in his
hand, while a nude Nirgrantha would be thinking that he cannot and should
not do so as there are living crganisms called fire-bodies in fire, one of the
five elements. This is the attitude shown in other respects also such as
wanderings, alms, residence etc. etc. In short every form of Nirgrantha’s
conduct is based without fall on the cardinal principle of non-injury while the
others do not bother about injury or non-injury. '

For the elaboration of this principle of non-injury, the loose threads
of the science of biology were collected and constructed into whole. In this
connection, one is advised to refer to Acaranga which contains the direct
utterances of Mahavira. There we find, at first, the discussion of the
“weapon”, in others words, a discussion about what causes and constitutes
the killing of a living organism. This necessitated a reorganization of the
biological science. Mahavira posed a question : What is that place in the
universe which is devoid of living organisms ? When Mahavira perceived
through the eyes of his superhuman knowledge, the presence of living
organism in even earth, water, fire, wind and vegetables, where others could
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not, the question is out of place in the demonstrable case of birds, beasts,
and human beings. Mahavira has been careful enough to show how one
can live his life, abandoning the sin of killing any living organism of any
denomination and description. This whole formulary as propounded by
Mahavira gets the name of Jainism, pure and simple. In oue word, ‘equipoise’
‘even-mindedness’, ‘even-sightedness’ is Jainism. This very truth is found
reflected in a line ‘sgreqa: gfggefr aar 7 F@EIA” occuring in the
Mahabhirata. Living beings of all types in the universe hanker after growth
and progress; none wants a degradation. All have equal rights to exist and
evolve. Therefore, it can be deduced that it is the duty of everyone that he
should be helpful to the other, and not obstructing, in achieving growth and
development. This is the basic attitude, outlook and approach of Jainism.
and Bhagavan Mahavira is chief exponent.

Tirthaiikar

Here, the emphasis which I have laid on the word “Tirthankara’ is
for the reason that the distinguishing feature between the other aspirants and
emancipated souls on one hand and the Tirthatikaras on the other is just
what has been referred to above. The ordinary aspirants became the
liberated ones, having achieved their own aim without minding the other.
They had not paid so much attention to others in their effort to secure the
final end and aim as they had to their own, but they, having completely anni-
hilated ajtachment and hatred, became d-tached and thereafter having finished
the remaining span of life, became the Siddahas—the liberated ones. This is
not the case with the Tirthadkars amongst whom Mahavira is one.
Amongst the Karmas accumulated by the Tirthasikaras, thereis a category of
Karmas responsible for their persistent cultivation of compassionate attitude
to all living beings. Due to the operation of this law the Tirthafikaras
preached their teachings to the world and earned the status of Tirthankara.

Soul. Karma, Destiny and Effort

The soul and the Karmas are bound up with each other from time
immemorial. Now, the question is whether it is predetermined or not?
Is the relationship permanently fixed or merely temporary ? If it
is temporay. what is the reason ? According to Ajivakas, a certain section
of the éramar)as, the relationship was fixed for ever. Nothing that is new
haprens because of the individual’s effort. Further, according to it, when
the time is ripe, the Karmic effect will wear out in the order in which it is
predetermind and the individual need not put forth any fresh effort for that.
Against this, Mahavira firmly believed that the connection between the soul
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and the Karma was occasioned by the individual’s effort. The soul’s effort.
which binds it with the Karma, can also make it free from it. Thus taking the
facts of available history in our considerarion, we can state that Bhagawan
Mahavira is the first man who saved the other from getting entangled into the
net of pradeterminism and made him dependent on his own endeavour. This
is not a small job he did. If everything is predetermined and if
there is a firm conviction regarding it, there is no scope for activity
and aspiration in life. On the contrary, if we cultivate faith in our
power to make continuous effort, the spring of that power does not
dry up, irrespective of our success or failure. There will be no dejection and
no despair. Uninterrupted enthusiasm will be a part and parcel of our life.
Despite the fact that Mahavira had directed his effort to extricate himself
ar d others from the tangles of fatalism and the fact that he wanted to firmly
fix his attitude, outlook and approach on endeavourism, we should believe
that he has not been able to totally free himself from the clutches of
predeterminism if at all the available Jain scriptures which, as they are
supposed to have been originally preached by Mah@vira, are any indication.
In the phraseology of Anakinta, we can say that Mahavira adopted the
theory of pradeterminism in explaining certain matters while he took recourse
to that of endeavourism in others as it suited his purpose. When he divided
" the bings into two broad categories, namely, Bhavya and Abhavya, it is
obvious that he drew inspiration from the theory of fatalism but the attempt
which the Bhavyas put forth for liberation illustrates his theory of endeavou-
rism. It is fatalism, pure and simple. when it is formulated that it is the
Bhavyas, and not the Abhavyas, who can work out their final release and
redemption. When Mahavira propounds that the Bhavyas are entitled to
emancipation if only they properly exert for it and not otherwise, it is
hundred per cent endeavourism. The descriptions of ihe future births of
some persons occurring in the Jaina scriptures in support of the omniscience
of Mah@vira are indicative of the wheel of fatalism moving as it does in them.
Besides, this theory of fatalism also influences the belief regarding existence
or non-existence of the Tirthasdkaras at varying times and pizces. If a proof
is required as to how the theory of predeterminism is requisitioned to serve
in place of endeavourism which results from excessiva emphasis on omni-
science, read what is said by Shri Kanji Swami for being convinced that the
glimpses of predeterminism have not completely di appeared from Jain
religion.

Inspite of all this, let it be cleared that Jainism does not subscribe to
the theory of fatalism. It advocates endeavourism as we can conclude from
the teachings of Mahavira which reveal a definite tiet towards it. Mahaviras’s
discussions about the possible causes of Karmic bondage are symbolic of the
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fact that according to him effort, and not fate, is the strong factor responsible
for a person’s final freedom. Itis left entirely to the will of thc person
whether he wants to get into ot out of the Karmic entanglements. [If at all
the Bhavya want to be free from them, there is no power on carth that can
deter him from doing so. What else is this, if not endeavourism ? This is
fully illustrated by the life of Mahavira himself and his teachings.

Relative form of all the things—sentient and non-sentient.

The varieties, divisions and subdivisions of the beings are self-
evident. But if they all are identical by nature and if they all have poten-
tiality to be a like in emancipated condition, what is it that is responsible for
all the differences and disparities ? It has been said that Karma is the
causative factor or agent. Philosophers have variously explained as to how
the soul and the Karmas come into contact, how the soul acquires different
forms and shapes by its simply coming into company with the Karmas and
how the worldly relationships are forged and fostered. Amongst all these
explanations, Jain explanation is typical and is known as Anekanta. _

According to certain philosophers, the soul does not undergo any
change, even the least, when it comes into contact with the Karmas. Soulis
eternal. Whatever modifications are found in it, they are merely the progeny
of the non-setient Prakyrti which is fast adhering to the soul. The properties
such as the knowledge etc. belong to the Prakrti and not to the soul. Prakrti
becomes dissociated from the soul and the soul becomes free at the moment
when the knowledge about their totally disparate nature dawns in a being.
The bondage and emancipation are the two phenomena concerned with
Prakpti and not with Puruga on which they are wrongly imposed. Purusais
eternal and does not undergo any modificatory changes. But there are other
philosophers also who. holding ,opposite views, have pronounced that there
is nothing like the samsara or the emancipation, that the soul is not eternal,
that the soul is born out of the mixing and inter mixing of the inert matter
and that it dies along with the body when it dies. When this is the position
where does the samsara come in, they add ? And when there is no samsara,
emancipation is out of question. While facing these two sets of views,
Mahavira took up the essential features from both of them and incorporated
the same in his famous doctrine of Anekanta. He foresaw that there was no
possibility of any modificatory change, worth the name, in the soul if it is
entirely eternal and nothing else and nothing more. It is no use saying that
the modificatory changes which are visible and which, it is experienced
do not belong to the soul. Where is the necessity of postulating
totaly independent existence of such a Purusa as remains a mere
spectator when as a matter of fact that the non-sentient Prakgti becomes
active only for the sake of Puruga ? It, thus, becomes imperative to hypothe-
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size that it is Purusa which is non-eternal and which undergoes transforma-
tions. On the other hand, if we believe that the soul exists until death only,
we will not be able to account for the inborn disparities amongst all the
beings of this world, except for the fact that they are due to the Karmas
which are in the form of Vasanas cherished during all the previous
births taken together- This only has given rise to differences which are
innate and inborn. This leads us to an inevitable conclusion that a being is
involved in births and deaths about which we cannot say when this pheno-
menon of births and deaths started. The Karmic law will otherwise be
invalidated if it is believed that a variety of small living beings undergoes
various births and deaths leave aside vorious births and deaths
one and the same being. One will do the deed and will escape
from the result while the other who did not do the deed got
the result. Such a disorder is bound to spring up. To avoid such a fal.acy,
it is necessary to make room for the eternality of a being. Mahavira was
thus led to say that a being is both eternal and non-eternal. The soul is
essentially eternal but phenomenally perishable, What is transitory cannot
be everlasting. Therefore, such modificatory changes as are not natural but
due to the Karmas can be removed and in removing them an efforts is
required. This will provide a room for the theory of emancipation in the
frame work of Mahavira’s tenets and teachings.

Mahivira applied this principle of eternality and non-eternality not
merely to the Jivas-one of the categories which is sentient—but to all the
other which are non-sentient also. He envisioned that all the categories with-
out exception are eternal and non-eternal both, Just as he propounded in the
case of Jivas, he did also so in the case of all the non-sentient categories. If
‘the Karma which is non-sentient, that is to say, material only, is eternal, it
can never be separated from the soul, If this contingency arises, emancipation
and consequently effort has no meaning, no place. From this again, a corollary
follows that Karma, like the Jiva, is prone to modificatory changes. This
will make it probable that Karma which is associated today with the soul,
will become dissociated from the soul tomorrow.

Soul has the same size as the body
If the soul and the Karma are intermixed with each other from time

immemorial, it is worth noting what indepondent attitude and faithful outlook
and approach Mahavira and consequently Jainism showed about the size of
the soul.

The soul is omnipresent according to the Vedic ideology. As opposed
to this, Mahavira maintained that the soul has the same size as the body. The
movement of the soul after death and rebirth will have to be considered as
formal only, if the soul is supposed to be omnipresent. While, if we take the
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soul as occupying the same size as the body, the soul’s movement after death
as well as rebirth will become real and not formal. No movement is possible
in the case of an omnipresent thing. As the all pervading sgul is a changeless
entity, no modificatory changes are possible in it, Therefore, any habitat
which the soul comes to be associated with is its rebirth, though as a matter
of fact, it is the rebirth of the body only and not of the soul because the soul
is changeless. From this conviction, the theory of the soul having the same
size as that of the body and of its being enveloped with the Karmas, follows.
This makes it possible for the soul to move anywhere else and to be theoreti-
cally reborn,

Dharmastikaya, Adharmastikiya and Akasa

The Jaina theories of the soul’s movement and of rebirth as discussed
before have given rise to two independent catagories, namely, Dharmastikaya
and Adharmaétikaya. These two theories ere not to be found in any other
Indian systems of thought, Jaina philosophy becomes differentiated from the
other systems on account of these two substances if not for anything else. If
the soul has motion as stated before it must have some other substance to
help it to move and this very substance is the Dharmastikaya, the principle of
motion. The soul will keep on going for ever and ever if there is no other
substance to stop it from moving and the substance which does this is
Adharma$tikaya. The formar ensures motion and the later, stability, N

Soul is charged with the power to move. In the emancipated condi-
tion, there is no Karma responsible to give direction to motion. Now where
should the emancipated soul go ? Naturally, a soul emancipated from the
bondage rises above as is experienced. When the soul is freed from the Karmic
bondage, it naturally rises above just as it happens exactly in the case of a
gourd smeared with dust rising above from water when the dust goes away or
of a castor seed shooting above when the sheaf in which it lies enclosed breaks
open. Of course, the substance, Dharmastikaya, is there all the time to help
soul move. It has nothing in the way to obstruct it. Thus it will go on moving
for ever and will never rest. In order to remove this anomaly, the ether (Akasa)
which is a postulate in all the religious systems, is divided into two broad cate-
gories in Jainism, namely, the ether that pervades in this world of ours (Loka-
kasa) and the ether that exists beyond this world of ours (Alokakasa) and in
addition to this it was also hypothesized that the substances such as Dharma-
{tikaya etc. existed in Lok3kasa only. This datum met well the contingency
that the liberated souls would have otherwise remained moving and would not
have been stable or fixed. This presumption, in the Jaijna system, is peculiar
to it only and is a logical corollary of the other Jaina theories relating to the
motion, stability and ether pervading in the world. Or it must be said that
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the theory of the ether concerning this world is a supposition contrived to
make room for the Jaina Conception about the habitat of the Siddbas. Be
that as it may, it is certa.n that the Jaina theories formulating the principles
of motion, stationariness, the size of the soul, the ether and the habitat of
the liberated souls, are interlocked. There is no doubt that one becoms void
without the other and also that these are quite characteristic of Jainism only.

The Principle of Non-soul

Emancipation is the objective of metaphysics of any religious system
and it is a relative term as it denotes a thing to be emancipated from, If
these is sam<ara, there must also be freedom from it. If thereis no samsara,
there will be no emancipation also. Is the conception of samsdra possible in the
case of sentient beings if we believe it to be abounding in them only and
nothing else ? This question gave rise to necessity that there is substance other
than the sentient being. The Upanis dic sages theorized tha the samsara existed
in the case of living, sentient beings because of their neseience only. Nescience
is not an independent substarnce but it is the perverted knowledge of the being.
It is because of .his that the being experiences the existence of soul and matter
as different from it. Really speaking there is nothing else and nothing more
than the soul. When the perverted knowledge disappears. the soul identifies
itself with everything and then it finds nothing existing besides and beyond it,
This very phenomenon is liberation itself. In other words, there is nothing
else and nothing more than the soul in the opinion of the Upanisadic seers,
But Mahavira envisioned that there was no reason for the soul to display
nescience or ignorance, if its very nature is constituted of knowledge and
nothing else for all time and at all places. This modificatory change of the
soul cannot be purely baseless. The cause of the perverted knowledge of the
soul is Karma and it is a separate entity quite independent of the soul. This
led him to enunciate the theory of the non-soul, that is to say, matter. The
union of the soul and the matter results in the birth of nescience or ignorance.
The significance of the exertion for liberation lies in removing this.

Mahavira fell upon this discovery of the substance called matter
when he was in search of a reason that could rationally explain the existeence
of the samsara which is a bondage. The subtle thinking in regard to the
substance named non-soul or Ajiva centring round the atom is nowhere to
be found except in Jainism, Thoughts on the divisions and subdivision of
the material particles responsible for giving rise to concrete and abstract
things such as Karmas, language, mind, sense-organs, body and the like are
the distinguishing features of Jainism only-There are scientists who have
staried believing that the Jaina seers were far more advanced in their theories
of atom than what any scintists of today can boast of.
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Thus an effort, albiet feable has been made here to show the
logical relationship and coherence between the fundamentals of Jainism.
It is necessary to get t he knowledge of these rudiments for going 10 the root
of the intrinsic nature of the Jain philosophy and metaphysics. It is equally
necessary, nay imperative to have the knowladge of external form also of
any religion as it is of the internal one. Here I have to deal with that of
Jainism.

(4) JAINA SANGHA AND SPREAD OF JAINISM

Jaina Sangha means a Community of those aspirants who cherish
the goal of putting into practice the principles and tanats just described
before. Jainism has laid more stress on the individual’s practice. But
because an individual cannot remain alienated from the society, it gave rise
to the necessity of the formation of social groups which, besides doing
religions p.rformances singly, helped others also in their religious activities.
This two fold nature of the performance of religions duty, individual and
social, created possibility for Jainism to break its own conflnes and to
journey itg way into greater India. ‘

The result of the internal and external forms of religious discipline

Jainism got prevalence and publicity in a proper manner as long as
it kert before it Mahavira’s own practices and disciplines, bard and real.
It gathered momentum due to its own intrinsic worth and internal strength.
Mahavira’s intense spirituality attracted kings and rich persons also and the
objectives which motivated these people to popularize Jainism were not
always pure and unquestionable. The aim was ultra-spiritual, that is to say,
they did it with a view to getting convenience and concessions from kings
and the like to construct temples and instal idols and images as also to
influence them to issue commands to abserve Amari (Non-injury) in their
kingdoms as scrupulously as possible. Jainism did not come down from its
exalted plane so long as its intrinsic and extrinsic forms for popularizing it
moved in unison. The moment its internal vitality was lost sight of, the
accent was shifted to external form and then there was a fall in tbe real
value of Jainism. The soul of Jainism was neglected; the body flourished.
Tt fared exactly as the body without soul—This phenomenon was a sufficient
factor that wiped it out from greater India and there are no signs of its
existence even in Eastern India where it grew, sprouted and blossomed. The
bodies without souls are to be found there in the form of temples without
worshippers. The Jainas of the West and South go there and worship.
This is the condition in the eastern past of India. Really speaking, Jainism
in Eastern India has been reduced to a situation exactly similar to that which
the ASokan edicts and inscriptions met with in India.
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The Changing Character of Hinduism and Buddhism

Looking to the external and internal forms of Hindism, we find it more
different today than what it was in the Vedic times. Hindusm of the Vedic
times is not at all existent today. Though the underlying inherent nature of
it has not changed at all, its external forms have so radically altered that it
would have been difficult, had the Vedic attitude not been stationary, to
pinpoint that these different forms belonged to the original Hinduism.
Buddhism also fared the same fate as Hinduism. Bat here also original
Buddhist attitude, outlook and approach remained constant in all its external
manif old manifestations. Had it been otherwise, it would have been
wellnigh impossible to identify the external forms from philosophical and
ethical standpoints.

Immobile nature of Jainism

But the case of Jainism is quite different, change is not known to it.
It branched off into many sects, no doubt, but none of them presented any
new system of philosophy. There are as many new philosophical systems as
there are sects and schools in Buddhism.. In Vedic religion also, there is a
good numbcer of philosophical schools. Though Jaina philosophy has
developed at intervals, no novel viewpoints have been seen. There is the
same philosophy and there is the same outlook, attitude or approach. Only
different modes of conduct and different pattarns of ethical behaviour have
created different sects and sections, philosophy remaining the same through-
out. It cann.t perhaps be denied that this conservative attitude of Jain
philosophy might have come in the way of its spread. The Jainas have never
attempted to re-orientate their philosophy whilc all along the Veidikas and
Buddhists absorbed new ideas and views and incorporated them in their
respective systems, overhauling their philosophies so as to be in rhythm with
their times. To sum, the Jainas no doubt made their doctrine of Anekanta-
vada full-fledged, working out a synthesis of the non-Jain philosophical
deliberations and discussions which took place in their days. They stopped
here and did not evolve any new philosophical formulae.

It is just possible that ths Jaina Acadryas honestly thought their
philosophy a final word and believed that there was no need for putting a
new complexion on it as it was the omniscient who envisioned it. But this
argument of theirs is equally void so far as the Vaidikas and Buddhists also
are concerned. They also thought the Vedas and the Buddha’s teachings as
infallible. Still, however, neither the Vedas nor the Buddha weighed with
them while clothing the philosophy in a new garb. It is a problem, then,
why the Jainas could not do so. The reason for this lies in this that the
Jain philosophy is extremely realistic in outlook. In other words, it has never
sought shelter in the Vedic theory of Illusion. Therefore it is but natural
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that imaginary speculations might not have been accommodated in it. New
philosophical thought has no chance at all when the play of imagination is
totally banned. It can also be explained on the ground of love for the
orthodox line of Jaina thinking. It has been constant endeavour of the
founders of all the Jaina sects to reach the very core of Jainism removing the
accretions which might have accumulated with the passage of time. A new
stream of Jaina thought that might have started flowing because of the impact
or exigency or contingency of time, cannot claim to be a real part of Jainism
because of its being merely new. The scrupulous observance of all that has
been preached by Mahavira is Jaimism. There is no scope for improvement
or betterment. No modernization has any chance. This belief is time
and again underscored. It has therefore deprived the Sthanakavasis and
Terapanthis of the heritage of Jain literature other than the canonical. They
have nothing to do with the Jaina art or sculpture or places of pilgrimage.
On the contrary, a deliberate attempt is made to go back to Jaimism as it
was in the early past. This is as good as reversing the flow of Ganges in the
opposite direction. The belief that nothing new should be and can be done
lies at the root of such a reactionary attitude as also a conviction that a man’s
intellect cannot have a free play in matters—philosophical and religious. But
must be admitted that this goes against the goal of spiritual self-sufficiency as
as proclaimed by Jainism.

Recently, yet a new school has been started by Kanji Swami. Really
speaking, its source is Sthanakawasi sect of the Jainas, though it radicaily
differs from the sister soct named Terapanthi which also claims to be an
offshoot of the Sthanakavasi sect. It is stated by both these sects that they
do not want to digress from the main spring. But in ore of the two, the
concept of the idol has a distinct place while in the other it has not. More-
over, one owes its allegience to ths Svetambara section of the Jainas and the
other calls itself Digamabara. According to the section, founded by Kanji
Swami, a greater emphasis is to be placed on the noumenal view-point
technically called Niscaya Naya, thus ruling out the theory of endeavour
so well laid down in Jainism proper. On one hand, it enjoins to adopt
meditation as the only means to realization of the soul and to banish all
the ceremonies, rituals and rites, while on the other, it has also enjoined to
start building temples in which to instal the idol of Shri Simandhara Svamni.
Thus, new sets of traditions, rites, ritualism, and ceremonies have come into
existence and operation, baring the contradiction.

(In Gujarti, Prabuddha Jivan, Dated Ist and 15th December, 1956
and dated 15th March, Ist April and 15th April, 19.7).
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" Fundamentals of the Jaina Code
of Conduct

To arrive at a correct understanding and estimate of the Jaina
ethical principles it i8 necessary, first of all, to get an idea of the same in the
Vedas and Buddhist works. It is difficult, otherwise, to assess the real role
played by the Jaina Code of Conduct. A maj~r part of the individual’s
conduct depends on the society. Tt does not appear that the Jaina society or
Samgha has ever remained isolated. It has always maintained its existance
in the midst of Vedic society and in the intervening period it has done so

, along with the Buddhist Sangha also. When the situation is like this, it ita
key to properly evaluate the Jaina ethical principles lies not only in the Jaina
Scriptures but in the comparative study -of the Vedic and Budhistic codes
also. It is, therefore, consistent and proper to discuss about the Jaina code
of conduct after a brief reference to the Vedic code of conduct and also to

the Budhistic,

The sources of the Vedic Code of Conduct

Vedas are the source of Vedic traditions; therefore the earliest source
of the Vedic code of conduct is the Srutis or the Vedas. Now even if the
Vedas are revealations, or composed by God, they are just in the form of
commandments in which logic has no place. It is not necessary to go into
details regarding why an individual should behave ii a particular manner and
why he should not. Merely that is sufficient that it is propounded by the
Vedas. In addition to Vedas, the Smrus also are an authority in respect of
code of conduct. The reason why it is so is to be found in the fact that the
Vedas are the original source of the Smrtis. In the case of the code of
conduct the roots of which did not lie in the available Vedas, it was
argued that they did lie in the Vedas but that part of the Vedas is at present
extinct. Thus, it is believed that the Smrtis have supported the code of
conduct as formulated in the ‘edas, though really speaking, there are so
many rules of conduct in the Smrtis which are not only not found in the
Vedas but are opposed to those which are enunciated in the Vedas. The
later codifiers have attempted to explain this contradiction but in vain.
Really speaking, the Smytis have given the form and shape of the rules to
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the then prevailing beliefs and in order to inject the element of authority into
them, they have invoked the help of the prestigious Vedas, Besides Srutis
and Smytis, the conduct of the distinguished people was also accepted as a
standard. This meant that rules of ideal conduct observed by the distin-
guished people served as a beacon light to the followers in point of good
conduct, even though they were not backed by both-—the Srutis and Smrtis.
Puiagas also were the additional source for their code of conduet. The
stories occurring in the Purzpas guided them regarding what they should do
and what they should not do. Thus the Puranas supplied them with
information about the ideal conduct. Despite all this, whenever they were
in a fix about what should be the standard conduct in a particular matter,
they were guided by a decision in that particular matter arrived at in a Vadic
or religious conference. Thus, there were many sources which guided them
in point of model conduct but the Vedas were the principal source. Even
when a definite mention about a particular point was not there in the Vedas,
it was believed that it should not go contrary to what was implicit in the
Vedas. Suppose, if a moral conduct seemingly went against the Vedas, it
was anyhow so construed that it appeared as if it confirmed to them. So the
prime source of the whole code of conduct is the Vedas, and that which goes
agaist the Vedas can pever stimulate religiousity or can never be a religion.
Thus the Vedas are an authority for the Vaidikas in point of general conduct.

But it is a great mistake if one thinks that the moral code which the

Hindu society at present has adopted as a basis is the same which was
current in the days of the Vedas. But the situation is this that the law-givers
and codifiers have supported the contemporary and also modified rules of
conduct; not only this but they have, on the contrary, rejected some Ved'c
law of conduct though they were enjoined in the Vedas on the ground that they
were not practicable in the Kali age and substituted the rejected rules by the.
contemporary and modified rules of behaviour. Despite this, one thing is
clear then an attempt even than is made to emphasize that the modified
moral code is one that has the backing of the Vedas. This leads us to say
that for them, the exclusive original source of all the rules of conduct is the
Vedas and because of this they are for them final and imperative. In short,
they trace the origin of the whole ethical code to the Vedas, though there
may not be anything of the sort according to. us. It can be summed up that
transformation in tune'with time has always occurred beginning from the
Vedic times till today. The erudite and the elan have made use of their
scholarship in proving that the modification had all the sanction of the

" Vedas. But the matter as it stands is diflerent because very little support is
derivable from the Vedas for the current deep-rooted ethical code. What



Jaina Code of Conduct [ 27

Is strange is that the orthodox Hindus oppose in the name of the Vedas
whenever the amendments in the Hindu civil code are proposed even when
they are not against the Vedas.1

The Origin of the Buddhist Code of Conduct

Only Buddha has the right to formulate a code of conduct techni-
cally called Buddhist Vinaya. Afier Buddha’s Nirvapa some of the Bhikkhus
began to say that they had now become independent, that restraint on them
is now off, and that they were now at liberty to behave as they liked. Hearing
them saying so, the faithful and wise five hundred Sthaviras (elderly monks)
convened a conference and drew up an ethical code of those rules and
regulations which Buddha himself had put into action, This code is at
present known as the Vinaya Pitaka. Many schools and sects or sections
sprang up later on in Buddhism but the common link that binds them all
together is their belief that it is only the Buddha who has the right to
promulgate a law of conduct. From this fact, the least that can. be deduced

is that the main, nay, the only source of the Buddhist ethical code is Buddha
himself.

The revered Buddha had told at the time of his salvation to Bhikkhu
Ananda that very minor rules of the Buddhist ethical code can be made lax
or can even be transgressed, if it is thought necessary by the Sangha. Inspite
of this, the Bhikkhus assembled in the conference could not find themselves
in favour of transgression and decided that the observance of all the rules,
major and even minor, was imperative, because Ananda had not asked
Buddha for a clarification regarding what rules he considered very minor.

Hundred years after Buddha’s salvation, an element of laxity entered
into some of the rules of certain Bhikkhus® conduct. They defended this
laxity on their part advancing their supposed reason that it was so laid down

as that or that it had the support of Buddha’s word. This provided the
ground to the seven hundred elderly morks to re-assemble in the form of

a conference and to resolve that the so called remissness had no sanction of
Buddha’s word, and therefore the looseness in the observance which is
against the Vinaya must be given up. Thus it is implied that the Buddhists
have clearly accepted that Buddha is the originator of the code of conduct.
No one is empowered to make any exceptions in it. Not only this, but the
Sangha did not welcome the freedom given by Buddha himself to be less
strict in the observance of minor rules or even to transgress them because

1. For detailed information, see “Sources of Hindu Dharma” by Dr. Altekar,
published by Institute of Public Administration, Sholapur.
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Buddha had left no specific instructions regarding what rules were minor and
what rules were not. This shows that the Sangha had unshakeable faith in
Buddha and believed that Buddha only was the infallible authority in matters

of morality.1

The ethical code propounded in the Vedas is in the form of command-
ments and therefore, there was not room for logic or arguments. While, on
the contrary, they are found in the Vinaya Pitaka episodes necessitating the
formulation by Buddha of particular rules and explaining their raison ditre.
It can be generally stated that Buddha has prohibited those actions and
activities which are likely to evoke unfavourable response from the people and
it is evident at every stage inthe Vinaya that an attempt to establish the
propriety of the observance of rules has been made, The fact that the
observing individual is able to reap himself and show to others the concrete
result of his observance constitutes a characteristic signalizing the Buddhist
code. In other words, Buddha has not put so much emphasis on invisible
fruitas he has on the visible. This is the difference deserving our attention
between the two codes, Vedic and Buddhist.

JAINA CODE OF CONDUCT

Metaphysics and Conduct :
Jaina ethical code and Jaina metaphysics cannot be considered

separately. This means that it must be aecepted that the Jaina ethical code
should be framed so as to conform to the Jaina Metaphysics. It is commonly
experienced that a metaphysical thought is one and and the ethical is just.
the opposite of it. There is a proverb that it is the thought that moulds
the conduct. But it is spceially so in India that the religionists
have not made an endeavour to creac a harmony covering a larger
area of the metaphysical and ethical thought. The climax of meta-
physical thought was reached by the Vaidikas in the formulation of the
doctrine of absolute monism and it was decided and accepted by them in
principle that whatever appears in this universe is Brahma or its manifesta-
tion. But if the actual life had been shaped in accordance with that doctrine,
the condition in India would have been different from, that is to say, better
than what it is today, India would not have been in the confused position in
which it is today due to caste-distinctions, untouchability, statism, linguism
eic. etc. Instead of this, an ideal social condition of which universal brother-
hood was the essence would have come to be born in India. Unluckily, it is
certain that ethical conduct has not been shaped after the metaphysical

1. Sec Vinaya-Pitaka, Panca$atika and Sapta$atika skandhakas.
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thought. The Jaina seers have drawn the attention of the Vaidikas to yet
another defact in the metaphysical thought of theirs and it is this that the
bondage and release in the case of the soul, rebirth, modificatory changes, and
necessary discipline to effect a freedom from bondage will not be rationally
explained if the soul is hypothesized, as by the Advaitins, as one which is
immutable, unchangeable and perpetually the same. From social point of
view, according to the theoreticians of the Advaitic doctrine, social reforms,
changes in ethical code and moral conduct and reformulation of the political
ideologies will not be possible. Their idea of the society will remain uniform
and conservative through-out. Opposed to this, the theory of change or
modification in the fields of individual, social, and political life and also in
the field of economics will have a place oaly if the soul is believed to ke
undergoing changes phenomenally while remaining thc same essentially.

Constitutlon of the Jaina Ethical Code According to Anzkanta

Whan the Jainas accepted the metaphysical doctrine of
Anakantavada, it accepted at the same time the scope for change in every
field of a man’s life. The result that followed was this that it became
renowned automatically as a progressive religion when it was at its Zenith.
Jainism was practically and theo-etically against the beliefs such as those of
the Vaidikas, namely, the narrow caste-distinctions, class-divisions, the
concept of the high and the low, untouchability, woman’s inequality etc. etc.
and this was in consonance with its metaphysics. Unluckily, this poten-
tiality of Jainism went on decreasing with the passage of time due to the
Vedic impact. It cannot be said that the Jaina society at present has a
separate existence quite distinct from the Vedic one from the prograssive or
the revolutionary points of view. Ttis a fact that Jaina Society, like the
Vedic one, does not entertain practices according to its principles today just
as it also is a fact that its prograssive and revolutionary attitude forn:Jarly
was moulded by its metaphysical doctrine of Anekanta. In other words,
the problem of the whole of Inda in the context of its current condition is
to shape discipline, character and cenduct after its theoretical pattern. It is
entirely possible that the society as a whole will rise to a peak of perfection
if both the Vaidikas and the Jainas adopt practices according to their
respective principles.

Commandment is religion : Theory & Practice

A Commondment MTUITT GFAY is a statement on which an emphasis
is placed in the matter of Jaina ethical code. It means that the Jaina religion
is constituted of the commandment uttered from time to time by Mahavira.
From this it appears, though apparently that the Vedic injunctions and the
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Jaina’s also are unchallengeable, being commandments but, really speaking,
there is some distinction and it is this very distinction that divides the
original structures of the Vedic and Jaina ethical codes.

R In froming the ethical code of the Buddhists, some event was
necessary to be the reason for making a rule. It is clear from the Vinaya
Pitaka that the code went on developing as the events arose and as a way
out was to be found. But this is not meant to say that no basic princple of
morality was at the back of the promulgation of the code. It is Buddha’s
principle of principles that a good work should be done and the bad should
be avoided. Every rule can be tested in the background of this general
statement. But who will be there to decide what is good and what is bad ?
Buddha has reserved this right to himself. The Safgha has not dabbled in
this. But at the same time let this also be clear that Buddha's discrimination
between good and bad was beyond logic. It was the claim of Buddha that
he looked at everything through intuition but the hearers should surely
exercise their power of reasoning and intelligence before accepting it and
they should adopt it if they feel that whatever Buddha has said is true
and beneficial. We can, then, say that even if Buddha’s verdict was final in
matters, moral and ethical, it was not that his directive was authoritarian.
The situation is just the opposite in the case of Vedic injunctions.

It is now obvious from the discussion so far that the Vedic direc-
tives are mandatory while the Buddhist ones are discretionary. The element
of authority is inherent in the former and that of reason in the latter. The
Jainas are by nature and training wedded to the doctrine of Anekzantavada,
This makes it impossible for them to be dgmatic and dictatorial in the
matter of enunciating™their ethical code. It is, indeed, trus that the Jain
teachers and seers have said that it it Mahavira’s commands which constitute
religion but it-is equally true that the roots of those com mandments lay in
Mahsvira’s uncommon omniscience and therefore, they cannot be tested
from all points of view by the ordinary human knowledge. The jurisdiction
of human knowledge is limited to certrin, not all, things only and therefore,
some only of Mahaviras commandments can be explained on the ground of
reasoning. While there are many things which are beyond the comprehension
of human knowledge or logical power. Therefore, such matters connot be
tested on the touch stone of reasoning, This indirectly also means that the
Jaina monks are not in favour of believing that all of Mahaviras command-
ments, in their entirety, can and should stand logical scrutiny. They are
partially logical and partially not. It is not possible to say that they are totally
logical, nor is it 50 to state that they are totally without logic. The theory of
this golden mean directly follows from the Jaina doctrine of Anekantavada.
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Sourecs of the Jaina Code of Ethics

The doctrina of Anekantavada is operative in the field of Jaina ethics
also so far as the structure and spirit of it are concerned. The initial source
of the Jaina ethics is the scriptures preached and iought by the Jinas, that is
to say, Tirthankaras just as the Vedas in the case of the Vaidikas. Inspite
of this, it is not believed that the Jaina scriptures are the whole derivate main
spring of the Jaina code, while in the casc of the Vaidikas the case is contrary,
that is to say, the roots lie in the Vedas even if they are not detectable in the
available redaction of Vedas. Like the Bauddhas, the Jainas do not subscribe
to the belief that the Tirthankaras only can formulate the code and nobody
else. The Jainas have tacitly accepted that the Tirtharikaras enunciate some
rules only and that there are many such formulae which are not grounded in
the scriptures, that is to say in the canon but the Jain saints have added from
time to time, looking to the exigency or need, minor rules as corollaries to the
main or basic rules. From this point of view it boils down to this that
according to the Jainas, not merely the Tirthatikaras but the elderly saints
also, ripe in knowledge and experience, are able and empowered to add rules
and regulations which are conformatory to the Tirthankaras’ preachings,

- unlike the Bauddhas according to whom it is the Buddha alone in whose
hands the sole right of enacting a code is vested. Acharya Sanghadasa has
even gone to the length of saying that the Tirthaikaras have not laid down
any prescriptions or prohibitions but have merely proclaimed a broad and
basic directive that what constitutes self-control should be practised and what
is against it should be abandoned* and so have also given freedom to the
aspirants to frame any subsequent or subordirate rules just in consonance
with the original directive. This belief of Achaiya Sanghadasa is merely
pertaining to the theorejical side of the whole problem. We should take its
real meaning into consideration and not the verbal. The sum and substance
of the whale discussion is that the Tirthankaras do not elaborate all the
rules and regulations as such an exhaustive ¢xposition is not possible cven.
Therefore, all the prescripjions and prohibitions should be examined in
accoidance with the broad directivee regarding duty and discipline, conduct
and behaviour., The Brahma became absolutely in-describable when the
various ideologies regarding the doetrine of absolutism went on becoming
stronger day by day, when the metaphysicians realized the linguistic ineffi-
ciency and when the theory of inexpressihility or indefinability came to be
supported. Not only this, but the full implication of the Upanisadic doctrine

embodied into the statement “nqeg #YF =arEqrd, farsarey forreaan (the

- *Brhatklpa-Bhagya, 3330.
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silence of jhe teacher which, in fact, was a sermon in words, removed
the doubts of the pupils) was apprehended clearly and in detail. At
that time, it was also acknowledged about Buddha that he, throughout
his whole life did not utter a single word of instruction or sermon and
according to Digambara tradition, the Jaina Tirthankaras did not make use
of the spoken language but merly uttered ‘“Hum® which assumed the forms
of respective languages undestood by respective hearer. Therefore, the
situation is bound to become more complicated then simplerif scriptural
matters are interpreted in the light of the pronouncements of the Jaina
teachers taking them as final. - Therefore, the question will not be solved but
will become knotty if and when we try to understand thc aforesaid opinion
of Sanghadasa divested of its context.

The long and short of it all is this that the Tirthaikaras are the
initial source of the Jaina ethics. They are in a position to distinguish right
from wrong through their uncommon intuitive powers and lay down prescri-
ptions and prohibitions important for the spiritual aspirants. But the Jainas
have not accepted that the Tirthankaras do this in the manner of Buddba
and also they do not believe that all the prescriptive nnd prohibitory rules are
found incorporated in the teachings of the Tirthanikaras like the Vaidikas in
the Vedas, But at the same time it has also been equally well accepted that
the ethical and moral rules have also been tramed and formulated, on the
basis of moral conduct and behaviour as well as preaching of teachers other
then Tirthankars, aevoiding conflict and contradiction with the original
objectives of realization, with reference to contemporary times and places,
and that they all form collectively the main spring of the general moral code
of the Jainas.

The Fundamentals of Jain Ethics : Knowledge and Action

Dry and ignorant performance of religious activities do not deserve
to be called ethics from the Jaina point of view. The essential requiesite of
good, ideal conduct is right knowledge. It is necessary that the vision or
faith must be, first, clear. The knowledge can be correct or right if it follows
from clear vision. Every one has the knowledge of an object but from the
spiritual standpoint it can be called true only then when it fiows from the
correct assessment of a thing attempted from the extra-mundare and rot the
mundane, angle. The object of getting emancipation should invariably decide
whether a particular action is permitted or prohibited. The knowledge with-
out discrimination is not the right type of knowledge and a conduct is not
right type of conduct if it is not based on the right type of knowledge. keeping
this in mind it has been said that the conduct without right knowledge is like
a load of sandal wood sticks placed on the back of a donkey.
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But on the other side, it has been said regarding the meaning of
knowledge and its area or dimension that it is not necessary for the ideal
conduct to have the knowledge of elements of all the things. But as much
knowledge is required as is essential to ensure right conduct. Knowledge
which helps us in discriminating between the soul and the nomn-soul, isa
minimum requirement. But that discrimination is not of the type of realiz-
ation. But that much discrimination is required as can intensify the craving
for self-realization instead of that for the world (samsira). Total
knowledge is born as a result of the observance of major vows and of
the practices of penance and is in the form of realization. It also becomes,
moreover, the cause of perfect conduct. The meaning of knowledge, from
this vewpoint in the pharse “qg# qvi goY =gy’ (Dasaveiliya 4.10) ““pity in the
light of knowledge™ is, generally, the discrimination between the scul and
the non-soul, but not the simple perception. On the rise of such a discri-
mination, a human being cultivates a liking for cmancipation and keeping
this in view or according to it, whatever activity a human being does takes
him rearer to emancipation. On the ground of such a belief only, the
conduct of the monk, Masatusa, can be rationally explained.l This monk
had no knowledge of the scriptures. He had merely a craving for emanci-
pation. He could not gven remember the words of his Guru. Iaspite of this,
" only because of his hankering after final freedom, his conduct went on
becoming purer day by day and ultimately acquired salvation.

Approach of Total Spiritual Identity.

The root-cause of the good conduet referred to very often in the

" Acaranga Stitra is the being’s approach of total spritual identity with other
beings. What is the raison d’etre for the unscrupulous observance of non-
injury 7 The answer to this question is that none of the world’s being at
all wants pain. We overselves do not want pain; then, why should we give
pain to others ? grew: afamarfy auf 7 goralg. We should not behave
with others in a manner unsuitable to us. This is sine qua non of the
principle of total spritual identify. If our conduct is modelled on this line
of thought, there is no alternative to the observance of five major vows.
Total spiritual identity is the touch stone on which the nature of the action
whether it is good or bad should be tested. This in other words, means
Samayika which is defined as the attitude of equipoise which is shown to all
living beings, taking them as he himself, is characterized by the abandonment

1. For the story of this monk, see the commentary on the fourth chapter of
Uttaradhyayana Sttra.
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of sinful activities and is the extended form of five major vows. Everything is
achieved if equipoise is achieved. Life is nothing without it. This is how
the foundation of Jain ethics is laid by equipoise.

Circumspection (apramada)

On the basis of total spritual identity with others, it has been
decided that injury to any living being for selfish ends is not good conduct,
But according to Jain philosophy, the whole universe abounds in living
organisms, and even the exhalation and inhalation of breath without which
life is difficult can afflict the other living organisms. Under these circums-
tances, how it is possible to lead a life of non-injury ? How can equanimity
be achieved ? By way of removing these doubts, it has been stated :

g =%, v f923, saqmd, a9 9o |
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— Dasavealia 4.8.

Which means that one, who behaves with carefulness, does not incur sin.
The other words for carefulness are caution, vigilence, circumspection. It has
. been frequently said in the Acaranga that carelessness is injury and vigilence
is non-injury. There was no remedy available other than this to ensure non-
injury. Therefore, complete cauticn, carefulness, awareness, zest for non-
injury — all these taken together constitute total circumspection. It was
believed that you are observing the principle of non-injury if you behave with
carefulness and no intention to do harm and even jthan you unwittingly
inflict injury to other beings. Thus, circumspection also got a place along
with total spiritual identity in the formulation of ideal code of ethics. Thus,
the conduct of a being of constant awareness who is also enriched with
total spiritual identity with other beings came to be considered as a model.

Preponderence of the cessation of activity.

Thus, equipoise or equanimity being at the root of good conduct
in general, it was considered necessary to lead a life according as the
principle of non-injury is fully observed and maintained. To limit the area
of activities was considered the easiest way for a life of non-injury. It is but
natural that the idea of delimiting the field of activity or of designing the
pattern of life so as to make it more accommodative to cessation of activities
became predominent as the framing of the rules of conduct for the monks
was done keeping the concept of narrowing the field of activity in the fore-
front. The whole formulary of the rules for the monks was modelled in the
initial stage from this angle as is testified by such canonical works as the
Acaranga. But this is only one of the aspecis of the life of nom-injury and
generally the attention of all is directed to that. This has given rise to an
erroneus belief that Jaina religion is the religion advocating the theory of
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complete abstension from activities. But really speaking. it is not so if the
whole set of factors is taken into consideration.

A student of Jain history knows that there are two categories,
namely, the Jinakalpa and the Sthavirakalpa. It is true that there is no
place for activity in the life of a Jinakalpi. But it is tantamount to not
knowing the real meaning of Nivytti if the life of a Sthavirakalpi, which was
shaped by rules as problems and contingencies arose, is considered as dedicated
to Nivrtti only. The Jinakalpi moving about alone adopted the principle
of Nivrtti in the final stage of his life and died as a desperodo. Seclusion
ruled and regulated his life. He wandered fearlessly and courted difficul-
ties and disasters himself instead of putting others to hardships. But how
many were there of this kind and category ? They were very few who can be
counted on fingertips. There were no groups of these monks and they
cared more for their own soul rather than giving sermons to enlighten
others. Therefore, they prefered even death to diluting their goal of Nivrtti.

But there were groups and bands of the Sthavirakalpis—both
monks and nuns, On account of this, manifold problems of various kinds
such as those of, living eating, drinking, dressing, wanderings, treating the
ailments, defending themselves; propagating religion and maintaining it arose
in the wake. Those only who do not know the history of the institution
of monks or who have not even cast a look at the chedagranthas or the
commentaries thereon, will say that the way, that was found out by the
mouks taking into account the prevailing contemporary conditions and
atmosphere was one of complete Nivrttil. Despite this, it must be admitted
that one can say that Jainism is characterized by total Nivrtti, because the
final aim and end of Jainism is one of Nivrtti and there is a stronger desire
to betake to that road.

If Nivrtti means that one should not take the trouble of earning and
maintaining the life but should sustain it by begging from others, the
meaning is very narrow, though on the basis of this narrow meaning even,
Jainism can be on the whole considered as characterized by Nivriti. But
at the same time one should not forget that Nivriti means more than that.

Thus, generally speaking, activity based on and guided by know-
ledge, total spiritual identity with others and utter circumspection are the
main constituents forming the structure and spirit of Jain Ethics. Everything
else is subordinate and supportive.2

1, See the Preface to Nisitha cirn1 by me.

2. Prabudha Jaina 16.7.1959 and 1.8.59 Translated fiom Gujarati by
Dr. A. S. Gopani.
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Jaina Theory and Practice of Non-Violence

The Vedic tradition upto the Upanisadas did not bother about the
theory and practice of non-violence (ahithsa). Even the word ahimsa is
not found in the Vedas and the Brahmapas; it is found, for the first time,
in the Upanigada (Cha. 3.17.4)1. The religion of the Vedas mainly consisted
of the sacrifices; and there were many types of the Vedic sacrifices which
could not be performed without the killing of animals. Even the Smrtis
enforce the householders to serve not only the animal-meat but the beaf
to the guest. In such circumstances it would be proper to say that the
theory and practice of ahithsa were not of the Vedic origin, but were
propounded by the Jainas, the Buddhists and other Sramanas. In his
‘Man in the Universe' Prof. W. Norman Brown rightly concludes that “The
ideas Ahimsa and the unity of all life did not have their origin in Vedic
Aryan thought, but entered it from outside. The environment in which
those ideas were at home was that of Jainism and Buddhism. In them
Ahimsa was a dominant and original, not supplemental, feature”.2 Here in
this short paper I want to discuss the 4himsa doctrine of the Jainas in theory
and practice.

As far as the literary evidence is concerned we can say that Lord
Mahavira seems to be the first person who was convinced that not only
the mankind but all the moving and non-moving living beings should be
pretected and should not be harmed because he was convinced that each
of them, just like any human being, does not want any harm to be done
to it. And not only this, Mahavira is the first person who endeavoured
to mould his life in such a way that he may not be willingly harmful to
any one. This is quite clear when we read his life as is described in the
Acaranga, the oldeet Jaina text.

He preached to the people his conviction in these words : ““All beings
are fond of life, like pleasure, hate pain, shun destruction, like life, long
to live. To all, life is dear.””3 In order to emphasize this conviction the

1. Brown W. Norman : Man in the Universe, Calcutta. Pub. Oxford and I
BH publishing company, 1966; p. 54.

2. Brown W. Norman : Man in the Universe, p 66.

3. SBE Vol. XXII, p. 19.
Sambodhi 2, 1.
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Aca anea declares that : “The Arhatas and Bhagavatas of the past, present,
and future, all say thus, speak thus, declare thus, explain thus; all breath-
ing, existing, living, sentient creatures should not be slain, nor treated with
violence, nor abused, nor tormented, nor driven away. This is the pure,
unchangeable, eternal law, which the clever ones, who understand the world,
have declared.”4

The question is asked to the propagators of violence : “Ye professor !
is pain pleasant to you, or unpleasant ?” And on right reply it is clear that
“For all sorts of living beings pain is unpleasant, disagreecable and greatly
feared”5-—So why should one kill others ? v

In this way killing of living-beings of all types was denounced and
non-violence was accepted as the principle of good life.

But was it possible to live without any harm to any body ? While
answering this question the attention was given to, the problem of sin. The
violence or the killing itself is not the sin but the passion in the self is the
cause of sin or the passion itself is sin. This iheory of sin is found in
STUtrakpianga when it says that the pamiya (pramada) is the karma or sin
(pamdyath kammarth &hatsu 1.8.3). The word pamaya is translated as
carlessness but it means much more than that. We are convinced of this
fact when we take into consideration the sayings of the Buddha regarding this
pramada. He says that all the aku$alas are due to pramada : not only that
but it destroys all the kubalas, (Atgutiara; 1.6,8-9). In Sthananga (502) the
Jaina text pramada is described as having six types :— 1. mada—intoxication
or arrogance, 2. nidra - slumbar, 3. visapa—sensuality, 4. kasaya—passion,
5. dytita—gambling and 6. pratilekhana —pramada—idleness in inspection,

Keeping in view this definition of sin we should define the violence
which is counted as sin. This is the reason why Umasvati in his Tarevar-
thasBtra defined the violence as pramattayogat pranavyaparopagam hitmss —

4. SBE Vol. XXII, p. 36. “S 7 odldr & o 9391 ¥ 7 Awfasar wgar
wrEar § g gawrsrEfs oF wigfa oF owwfafa oq asfafa-as qmor g3
«AT X AT §F qAT T gasAl, A wyowgyear 7 qfefrasar 4 afcamAwsar a
ITAqSAT, UH g Y4 ‘Agq aEg afgsy a9 fasafg o¥zg......

qrATe 1.4.1.1.

5. SBE Vol. XXII, p. 39; Acaranga 1.4.2: “o@ g gfewzardl | § «Y qrarsar,
fo & @rd gvd Surg mard 7 wfaar afeawr arfa od gar—ogs3fa qromg
geafa sfraror geafe aare sar wafefeant agewd gaefa 1”
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the killing which is done through the careless activity (of mind, speech
and body) is violence. This is corroborated by the advice given to the
monks with reference to their behaviour in the world, thke smallest part
of which is inhabited by innumerable living beings and so it was impossible
to live without Kkilling any living-being. The question was asked—“How
should (a monk) walk, stand, sit and lie down ? In what manner shall he
eat and speak in order that he may not bind evil karman? “The answer is
this—<He should walk, stand, sit, and lic down carefully; if he eats and
speaks carefully, he does not bind evil karman. Evil karman does not attach
itself to a man who identifies himself with all bcing (and by this) looks on
the beings in the right manner, who has closed the doors of ‘influence’ and is
content”.6 Schubring : Dasaveygliya 6. (7-9.)

From all these Jaina canonical texts one thing is clear that one
should identify himself with others and should try as far as possible not to
harm any body with the intention of harming and should live in this world in
such a way that one may kill the other living beings with the kind feeling for
them and only when it is unavoidable. With this view of non-violence in
their mind the propagators of non-violence have first tried to find out for
what purpose the people resorted to killing of the living beings. They have
noted that people resort to killing with no purpose at all. When we read
the Acarafga it is clear that for various purposes or without any there was
killing of all types of living beings. In daily life the use of earth, water, fiire,
wind etc. was there without any sense of violence. For the purpose of food
and drink and even for the religious ceremony the killing of living beings was
allowed. Only for the sake of game and pleasure the performance of violence
is noted in the Acarafiga. War was also one of the cause of violence. When
Lord Mahavira noted all these type of violence he renounced the world and
took only such food, shelter etc. what was not prepared for him and that also
only when there was utter necessity. He made a rule not to accept any food
or shelter etc. in which the killing of any living being, for his sake, was
involved. As a general rule he was not in favour of accepting the meat,
fish or wine. In this way he became an example of non-violent life, and’
then he propagated the non-violence in daily life to the people of East
India, and was really responsible for propagation of religion rooted in

6. kaham care kahath citthe kahar ase kahar sae
kaharh bhuthjanto bhasanto Pivam kammar na bandhat (7)
jayam care jayam citthe jayarm ase jayam sae,
jayara bhurmjanto bhasanto pavam kammarh na bandhat (8)
savva- bhiiyappa- bhiiyassa sammarh bhuyai pasao,
pihiasavasso dantassa pavah kammarh na bandhai (9)
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non-violence. So we find that the Jaina religion is described as a religion
rooted in non-violence.?

In this way in India the importance of ahithsa instead of sazya (truth)
was accepted in religion due to the propagation of the religion rooted
in ghimss. It may be noted here that before the time of Mahavira and
the Buddha in Vedic religion the safya was most important.

But after Mahavira and Buddha we find the importance of Sarya as
well as of the 4hirs®, recognised in the Epic literature and the Pur@nas.
It is quite clear that thisis due to the influence of the Jaina and the
Buddist religion.

In view of the theory that the internal passion is the real violence
and not the killing of the other living being it was clearly stated by Lord
Mahavira that —

puriss tumam eva tummir-mittam kith bahiyath mittath icchasi ?

(Aci. 1.3.34)
tumam si nama tam ceva jat ‘hantavvam’ ti mannasi.........,..tamha
na hants na vi ghiyae (Aca. 1.5.5.4)
“Man, Thou art thy own friend; Why
Wishest thou for a friend beyond thy self”

(SBE. Vol. XXII p. 33)

“Thou art thy self the person to be killed...... so one should not be

the Killer or the murderer™ (Aca. 1.5.5.4.)

Now let us see what the commentators and the other prominent
Jaina Acaryas have to say regarding the violence and non-violence.

Acarya Siddhasena has clearly stated that though one kills the living
being one does not have the sin of Xilling because of his apramiada
(carefulness).8

Same sentiments are found in Oghaniryukti (748, 749) and in Acarya
Kundakunda’s Pravacanasdra (3.17) when they say that those who are careful
(apramatta) to them there is no sin even though the living being is killed.

The most profound discussion of the theory of non-violence is done
by Acarya Jinabhadra in his Visesavasyakabhasya (Pub. L.D.S.) :

“One should not fear that because earth, etc. are so crowded with
souls, there would be Aithis@ (injury) at every step whether one wills it or

7. s0 ya ahirhs@milo : dhammo jivarigadosamohehith
bhanio jinehi.m.w.uweserrs..... Puspamalz, gatha-5

8. Siddhasena : Dvarriméika 3.16.



40 ] Jainism

not. It has been pointed out earlier that what is struck by a weapon
is not possessed of a soul. There will not be injury simply because the
world is crowded with souls. It is the intention that ultimately matters.
from the real point of view, a man does not become a ‘killer’ only because
he has killed or because the world is crowded with souls, or remain innocent
only because he has not killed physically, or because souls are sparse. Even
if a person does not actually kill, he becomes a killer if he has the intention
to kill; while a doctor has to cause pain, but is still noninjurious, innocent,
because his intention is pure. A wise man equipped with the five samitis
and the three guptis and practising restraint thereby, is non-injurious, not
one who is of just opposite type such a man of restraint is not regarded
as injurious irrespective of whether he Xkills or hurts or does not; for
it is the intention that is the deciding factor, not the external act which is
inconclusive. From the real point of view it is the evil intention that is Aisa
(injury) whether it materialises into an evil act of injuring or not. There can
be non-injury even when the external act of injury has- been committed and
injury even when it has not been committed. (2217-2222).

Does this mean that the external act of Kkilling is never injury ?
Much depends on the evil intention. That external act of killing which is the
cause of an evil effect, or is caused by evil intention is hirhsa (injury). But
that which is not caused by evil intentions or does not result in an evil effect
is not himsa in the case of the above-mentioned wise man. For example,
sounds, etc. do not rouse the passions of a man free from attraction and
infactuation because his mind or intention is pure, undefiled. A good man
does not have infatuation for his mother however beautiful she may be;
similarly, the external act of injury is not Aims®& in the case of a man of a pure
mind. Thus that the world is crowded with souls does not mean that there
is himsa at every stcp.

In order to inclucate this theory into practice the Jaina Acaryas
developed the theory of Karma and produced the story literature to show the
results of virtuous and sinful life. And we can observe the penetration of
this Karma-theory in the life of the mass of India. Even in Jain Canonical
literature we find that as a result of the participation in war many persons are
said to be born in helt and such othcr lower places. (Bhagavari. 7.9.300)

The theory that those who participate in the war are born in heaven
is also repudiated in the canon. One can be bornin heaven, only if he
has regrets for participation in the war and becomes a monk in his last days,
otherwise the hell is destined for such person. This is illustrated by the account
of the life of one named Varua of Vaisali. (Bhagavati 7.9.303).
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It is clearly stated in the story that during the war he was not ready
to kill or harm any one who had not first offended him because of his vows
as a house-holder. The question of participation in war for a monk does not
arise. A person has to take in the beginning of his career as a monk a vow
called Samayika i.e. identification with all living beings so that he may not
kill or harm any living being. This vow is a vow of not indulging in any evil
doings. After testifying his capacity to follow the monkish life he is to take
the five vows not to kill, not to tell a lie etc. It is explained that the first
vow of not killing is the most important one and the other four vows are the
auxiliary to the first vow of non-violence. Utmost importance is attached to
the vow of non-possession by a monk. Because due to the idea to possess
some thing, one is engaged in fair or unfair means, in order to have the
desired thing. It was due to this reason that Lord Mahavira decided to be a
naked monk and advised his followers also to be naked. Even to the house-
holders he advised to limit their possession and not to indulge in such
business in which there was violence.

The result of emphasis on non-violence can be seen in the Jaina
society as well as in the followers of Hindu religion that all the Jainas are
strict vegetarians and most of the Hindus also are vegetarians. It can be
accepted without doubt that vegetarianism in India is due to Jainism.

[Sambodhi vol. 2 No. 1]
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Hindu Religion and Jaina Religion

It is not that easy to write about Hinduism and Jainism. The
topmost question is why Jainism should be separated from Hinduism at all.
There is no reason why it should be separated from Hinduism when the
learned scholar like Anand Shankar Dhruva divides Hinduism into three
classes, namely, Vaidic, Jaina and Buddha, Having accepted this division
done by the late Dr. Dhruva, what I bave to say is that the term Hinduism
in and outside India, denotes that brand of Vedic religion, at least not
Jainism and Buddhism at all which is specially current in the society at
large. 1 have, therefore, in this article used the word ¢“Hinduism” to stand
for the Vedic religion which is at present followed in particular by the society
as a whole. In this context it is not necessary to state that Jainism is
decidedly different from it. There is unanimity amongst scholars regarding
the fact that Jainism is not an offshoot of the Vedic religion, but an
independent omne. It is more probable that Jainism resembles more with
that religious stream which flowed in India before the Aryans came, meaning
thereby that before the Vedic religion was imported in India.

Hinduism—a comprehensive term

Thus, keeping aside what happened in the earliest times, there is
much to be found that lays Jainism under debt during the whole later period
marked with the mutual exchange between the Vedic religion on one hand
and Jninism and Buddhism on the other. Also, there are many things for
which the Vedic religion is indebted to Jainism. There is a transforination
brought about in the Vedic religion as it is today from what it was in the
Vedic times, and it is in no small measure due to Jainism and Buddhism.
Talks of spiritual sacrifices have today started taking place substituting
sacrifices of the Vedic times involving injury to living beings and this is
clearly due to the impact of Mahavira and Buddha. A pariah can become
a saint and deserve respect today according to the theory that religion
is his who ovserves it—thz theory that has replaced—the Vedic one
which laid down that of all the four castes that of the Brzhmin
was superior and that the Brahmin was the teacher of all. Here also the
stamp of Jainism and Buddhism is detacted. While, on the contrary, in the -
society following Jainism the classification of the high and the low is made
after the manner of the caste distinctions enjoined by the Vaidikas. A
technique of pompous worship adopted in the Jaina temples is borrowed
from the Vaigpava religion. This is how the cultura give and take in a
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number of ways has taken place. Thus, Hinduism is nothing else but the
general form of religion that has evolved in all the three sections in Bhizrat
on account of the longstanding mutual cultural exchange amongst the Vaidikas,
Jainas and Bauddhas. The term ‘Hinduism’ here has a wider connotation and
it is in this context thut Dr. A. B. Dhruva and others have employed it and
have named the Vaidika, Jaina, and Bauddha religions as its three Varieties.

General features of the Hindu Religion in a broad sense

Let us think about some characteristics of the Hindu religion in a
broad sense before we do so about the same in restricted sense. All those
religions of which India is the birth-place have been included in Hindu
religion. Speaking in this strain, Jainism and Buddhism, being the products
of Hindustan, are definitely called the Hindu religion. The religion of the
Vaidak Aryas who came from outside India but who compiled the Vedic
Samhhiias in Hindustan itself is also called Hindu religion. But in the
subsequent period it is this very Vedic religion that has secured a niche in the
society as a whole. So whenever there is a talk about the religion of the
Hindus, it principally means that only. It is because of this that we have
in this asticle employed the term Vedic religion in the limited sense of the
Hindu religion. Inspite of this it is but proper to attempt a consideration
of the general features of the Hindu religion in a broad sense. Let us,
therefore, do it at first. It is as follows :—

Belief in the Law of Karma and rebirth, in bondage and release
discontent about the present condition, consequent faith in the supreme
condition from spiritual point of view. the original uniformity in the means
to sccure it such as devotion. meditation etc. etc. and worship of those
personages who have realized it. According to scriptures, all the three
religions are eternal. Therefore, in reality, the scriptures do not have any-
thing in them conformatory to the history of these religions. On the
contrary there are statements in them which purport to say that all those
three religions flourished at all points of time. The continuity of the Hindu—
Vedic religion was maintained through incarnations and that of Jainism and
Buddhism through Tirthatikaras and through a series of births of Buddha
respectively. All these—incarnations, births etc. etc. are considered eternal.

Tne everlasting gospel of religions

But in the pronouncements of all these three religious systems,
there is to be found the truthfulness of the ultimate truth, if not historical
truth. This ultimate truth is this that even if the outward forms change, the
essen tial nature does not undergo any alteration. This essential nature Is
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the unification of the individual soul (Jiva) with the universal soul. (éiva)
Here, I have used the word ‘Siva’ intentionally. Its general meaning is
‘good’ or ‘welfare’ and special meaning is “that god who gives good’. Both
the meanings are taken there in the sense of ultimate goal or gospel of all
-religions. Yoga and Bhakti are the two currents of religion. The word
‘yoga’ also has two meanings. The process of unification with the universal
soul is also called Yoga as the process in connection with one’s own soul.
No qualitative difference in the process arises even if the universal soul is
considered to be ones own pure soul or a different entity. Total annihilation
of the unethical propensities such as love and hatred is the essence of both
the processes. Then, it becomes a matter of secondary importance w.ether
one attains the highest status of a super-soul or one regains the pristine
purity of his own soul. What is most important is to rid one’s own soul
of the impurities sullying it. This is nothing else but the regaining of
the most exalted and original status of one’sown soul. Conccrning Bhakti
also, one should note that an aspirant can do it taking the over-soul as
different from his own soul or taking his own soul as the over-soul. But
this will be the difference in the final gral that one will come back to the
original pure state of his soul as a result of the first type of his Bhakti or
will attain the most exalted position of the over-soul us a fruit of the
second type of his Bhakti. Butin both the types of Bhakti, the purity
of one’s own soul is indispensable. Thus, the purity of one’s own soul is
the re-attainment of one’s own soul and that is unavoidable. This is a thing
of prime importance in the technical procedure and programme of Bhakti
which goes unavailed of without it. On regaining the pristine purity of his
own soul one enjoys the happiness of fulfilment while the other who
reaches the most exalted position of the over-soul enjoys the highest bliss—
the bliss of nearest proximity with the over-soul. But it is bliss ip one
or the other, the only difference being that one gets it, in one type, through
merging in one’s own soul and in the other through union with the over-
soul. If this ever-abiding religious truth is well understood, there will be not
the least difficulty in grasping the coherence of a variety of procedures
regarding religions rites and rituals, injunctions and prohibitions.

Historical and Aspirational

Thus in all religious systems, there are statements claiming antiquity
and eternality for themselves but the scholars of history are not thereby
satisfied. It is natural for them to doubt who are interested in knowing with
the spirit of neutrality the history of the birth and transformation of religious
beliefs but not in religious realizations. The beliefs of a religious person
push him forward while the curiosity of a historian gets him to know
new vist as and views but after many pitfalls. Itis not at all necessary
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for a religious person to know when his religious performances and practices
started but he has his eyes merely on whether his religious practices lead
him on to the attainment of his goal. But the historian has not so
much concern with that. His main interest is confined to finding out
the underlying basis of a particular religious performance or practice. A
religious person is statisfied to solve his doubts and problems on the
strength of the evidence of his own spiritual self while a historian needs
many more proofs to authenticate his conclusions. On account of this
it so happens that what is acceptable for a relizious person as a final
simple truth is not so easily acceptable for a historian who subjects it to
so many severe tests even before agreeing to it partially from the viewpoints
of time and space—It is not easy to deceive the soul. One who behaves
against his spiritual convictions or the dictates of his soul has always to
bear the prickings of his conscience. Therefore, a religious person, if at
all he is religious, goes on and on. It is a different matter if one wanis to
be known as a religious person having been deaf to a categorical imperative.
But there is no doubt that the inner voice is a clear guide. Against 1his,
the historical approaches suffer from a lack of conviction of the soul and
a historian, for a large part, advances in the light of his likes and disliked.
On account of this, there is scope for differences of opinions in a number
of matters though there is no dearth of matterial common to both. Due to
this reason only, no unanimity has been established in the historical
evaluation of religions. But much of what I will say here in this article will
be for the most part acceptable to historians. I have no intention to give
a blow to the feelings and beliefs of the religious people.

Limits of the present discussion.

After these prefatory remarks, [ now start to say about some matters
relating to the aforesaid Vedic religion and Jaina religion.

Hindu religion is a tall banyan tree which is so split into several
branches in the form of sects that one lands himself into complications white
searching its roots. Despite this, we have to think about it keeping in front
of us its principal present form.

Speaking broadly, many sects such as the éhaiva, Vaigshnava etc. etc.
have come into existence in Hindustan and have spread their massage. It
is clear that the krsna cult has occupied a high seat in thc Hindu religion.
The main form of Hindu religion as it is existing today is found in the
synthesis of all types of devotion attempted so liberally in the Gi1ta which
sings the song of devotion to krsna only, Therefore, I will mainly discuss
here in this article. while critically examining the Hindu religion, about
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the stages through which that form of Hindu religion which has evolved
in the Gna, has passed. While discussing about Jaina religion I shall
refer to its literature, its Acaryas, its code of conduct and its sects etc. eic.
comparing it with the Hindu religion.

Five forms of Hindu religion from the historical point of view.

The Vedas as they are accepted by the Hindu religion have been
recognized as the oldest not merely in Indian literature but in the literature of
the world also while the matter is different in the case of available Jaina
canon, Thus, it is obvious that the foundations of the historical material
regarding Hindu religion are deeply laid while it is not so regarding Jaina
religion. Inspite of this difference relating to the material, the scholars
believe that the religion propounded In the Vedas which has been the
original source of foundation of the edifice of Hindu religion and the original
source of Jaina religion— both are different. The Vedas and the religion
propounded by the Vedas were imported into India while Jainism was pot.
Moreover, it has not come into existence because of the Vedas. It has been
roundly accepted that it is an independent religion. The history of the origina-
#on and construction of Hindu rcligion is very interesting. It is true that it
is born of the Vedas and the Vedic ideology has shaped it. However, it

has later on grown into such a form that its connection with its ancestral
lineage is almost nil. New accretions have become so much added to it

from time to time that the hand of the Vedas is not visible even though the
Vedas are able to sustain the loaded form. Disciplinary practices of today’s
Hindu religion have changed so radically from the old ones that they are now
detected in name only. The old moral Vedic code consisted of sacrifice
but between the sacrifices enjoined by the Vedas and the sacrifices as
performed today, there is as much difference as there is between heaven and
earth. The sacrifices as laid down by the Vedas are performed even today
according to the procedurc prescribed but they are merely for the sake of
exihibition and not as a part and parcel of the moral life. I have used
the words ““for the sake of exhibition” to show that in cities like Poona, the
sacrifices are sometimes organized at present on the old lines in order to give
to the students the idea according to which they were in wont in the days of
the Vedas. They are undertaken not with a view to reviving them but with
a motive to satisfy the historical instinct and curiosity. The enthusiasm of
Karapairi Mahariaja, also once an advocate of the cause of renewing the
old pattern of sacrifices outlined in the Vedas, qualled when he saw the
sacrifices in Poona. This proves how far today’s Hindu religion has advanced
from the Vedas and from what they have to say. There are following five
forms of Hindu religion as we know it today and as we think abcut its history.
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1. Vedic Religion

The thoughts and ethical code which the Aryans brought with them
when they came to India, approximately three thousands and a half years
before, are known as Vedic religion or Srauta religion. Just as scholars believe,
that religion should be understood in the spirit and light in which the
religion imported into India from outside should be taken. According to that
religious practices which were in the form of sacrifices involving injury to living
beings and performed without elaborate rites and rituals, were laid down as
also the propitiation of a number of gods, through the sacrifices. But a
background had come about to stay in which those various gods, though
different in names, were substantially one. This worship or propitiation
had no lofty goal except that of destruction of the enemies and the increase
of material prosperity. In the ancient Vedas. a desperate effort was made
to satisfy the curiosity regarding the composition of the universe, its nature,
the time and method of its creation, its creator etc. etc. But no definite
explanation could be found. It is also found in them that there were four
classes forming the society. This Vedic religion can be thought of as
forming the foundation of Hindu religion.

2. Brahmana Religion

A developed form of the aforesaid Vedic religion in ecourse of time
has come to be known as the Brahmana religion. It is so named because
its basis is the Brahmana works forming an Appendix to the Vedas. An
attempt to know is made in these about how and where the original Mantras
of the Vedas should be employed and how to harmonize the stories and
episodes suggested in them. If the Vedas are the compositions of the
Rgis and the Brahmana works, the creatior of the priests whose main aim
was to organize the rites and rituals of which sacrifices were the chief
constituents. The direct result of this was that the simple sacrifices of the
Vedic times assumed a complicated form, becoming an improbability without
the help of the experts. Because of this, the dignity of the priesthood
became enhanced and the priests arrogated to themselves the status of teachers.
In these sacrifices, the quantity, of the material used in them swelled, the rites
and rituals became elaborate and the varieties also grew. The whole society
for a long time got into the grip of the institution of sacrifices. It so appeared
that there was nothing else to do but the sacrifices in the whole life. The
sacrifice and the sacrifice only became the world and also God for the people.
The Brahmanas who were the priests dominated the field. It does not appear
that any special progress in the thinking was achieved during this period.
An atmosphere in which the whole lot of ritualism was compressed into one
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item, namely, the sacrifice, prevailed. This form of the Hindu religion that
existed three thourands years before is today’s Brahmapa religion.

3. Transitional period.

The period that followed this was the period of transition marked
by another form of Hindu religion which received the appelation of upaniga-
dic or Vedantik. As the Aryas advanced further and further from north to the
east, their contact with the people of India deepened and as a result of this
the Vedic religion was flooded with new thoughts. People revolted  against
the elaborate ceremonialism and the supremacy of the Brahmanas. The
thinkers who took an extreme stand that the sacrifice was a leaky boat,
appeared on the field. An attitude, in which it was accepted that traditiona-
lism should be replaced by progressive thinking, crystalized. Thus, we see
that an attention was focussed more on Brahma than on sacrifice in the
Upanisads. The interest in ceremonialism relating to sacrifice decreased and
that in the thoughts about soul increased. A number of Doubts and
queries began to be entertained freely regarding the origin and
growth of this universe. In this period, the fact that the Ksat-
riyds, not the Brahmins, led the thinking world shows that the
Ksatriyas had started dominating the religious world also, reducing the
impact of the Brahmins on it. This was natural because the decrease of
the effect of ceremonialism and ritualism must result in that of the same of
the Brahmins. In these times, on one hand, there were Brahmins who were
the supporters of ritualism while on' the other, there were Ksatriyas who
espoused the cause of spiritual thinking—when these two—the advocates and
antagonists of the ritualism and spiritualism—had gone to the last limit in
pushing forward their views, there was a class which preferred the golden
mean as it believed honestly that there was mush in both of them that was
fit to be adopted and therefore it should not oppose them tooth and nail.
If the complexities are removed from the sacrifice as also injury to living
beings, the spiritualists had no reason to go against it because there was
nothing wrong they thought, in removing the emphasis on excessive cere-
monialism and ritualism from the code of conduct and in laying a greater
stress instead on spiritualism. But this middle-roaders had not still establi-
sied their hold on the society. A tug-of-war consisting of a ferment
between thought and action characterized this Upanigadic age. Though
the heat had not still generated the necessary and the expected alchemic
product, it had succeeded in opening up, at least, a new direction. Therefore,
it is not at all wrong if this period is described as the transitional period of
the Hindu religion. That was the situation that prevailed, two thousand and
a half years before.
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Period of Synthesis

The form of Hindu religion which was prevalent in the aforesaid
trunsitional period was the originating force of the Hindu religion of today.
This outcome was not sudden; but during the last one thousand years, the
cauldron of ferment boiled at top speed and intensity yielding ultimately the
elixir of Hindu religion as we have today. The first glimpses of this elixir are
seen in the Gitd. Because of this, Gt has been acknowledged by every
section of Hindu religion. The speciality of this renewed form of Hindu
religion consists in its synthetical approach. This approach continued to be
adopted for about thousand years and the outcome of it is seen in the current
Hindu religion. The feature of this synthetical outlook and attitude ruled
till the fourth or fifth century A. D.

(5) Synthesis—The ultimate resultant of the Hindu religion which
can be named as the synthetical attitude as embodied and evolved in the Gt
cont nues till today. Depite several rises and falls of this attitude, the central
original concept of synthesis has not orly. never suffered a set back but on the

contrary has always been progressing further and further with the run
of time.

Characteristics of the Hindu religion as shaped by the Gita

Let us now think about those characteristics of that form of Hindu
religion which is visible today and which was shaped by the Gita.

(1) Devotion to Krgna and the element of his all powerful nature— -

The dignity of devotion to Krsga which was the very centre of the
- new form of the Hindu religion is there on the run even today unabated.
Basically, Sri Krspa was the object of worship for the yadavas but he gra-
dually penetrated into and pervaded the whole Hindu religion to such an
extent that he was later identified with the Vedic Vignu. This established the
unity of a human being with the Vedic divine being and it resulted into the
introduction of a new element of Incarnation in the Hindu religion. On
account of this, a lofty and grand emotional tendency was firmly rooted into
tbe minds of the religious people that any person of dignity deserves respectful
worship and attention as an Incarnation of God. We see that the saints and
sages of medieval times in whom majesty and divinity were evident were wor-
shipped like the Incarnations of God. Even at present, there are nota
few persons taking Gandhiji also as a symbol of Godhood. Thus God is not
a distant invisible reality but a belief arose that one who was most powerful
and dignified amongst people was considered God and was worshipped also
as such. This created am occasion for the people to experience daily the
presence of God amongst themselves.
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(2) God is every where in the world :

Whatever may be the metaphysical speculations, all the religious pcople
do have a faith, strengthened by the Gita that whatever there is in this universe
is created and permeated by omnipresént and all-pervading God. This
removed the cause for the faithful to be affected by such conflicting emotions
as love and hatred and made it possible for them to attend to their pro-
gramme of cultivating equipoise or equanimity. A saintis even-minded to a
dog and pariah—both and has no scope for a contempt. The idea of toucha-
bility or untouchability is existent, as a gift of the religion based on the
Smrtis, in the Hindu society specially there where there is a greater impact
of the Brahmins and it is small in intensity where the impact is small. The
long and short of it all is that the principle of even- mindedness as adumbrated
in the G1ta has become the principal concern or characteristic of the Hindu
religion. This even may not be so visible in the so-called religious people as
it is surely seen in the genuine saints such as Rama Krgpa Paramahamsa.

(3) Enthronement of the Concept of Devotion

Granting that there is controversy amongst the scholars regarding
the preponderance of the theory of knowledge, action or devotion in the G1t3,
there is no doubt about the fact that it is the life’s attitude of devotion
preached by the Gita that has become a closed matter in the Hindu religion.
It is a devotional way of life that has been eulogized and elevated to day as a
religious practice in the Hindu religion, the theory of knowledge and action
being only subservient to it or merged in it. This principle of devotional way
of life has spread its infection to all the religions of Bharatavarsa.

They were only the Brahmins who adopted knowledge as way of life.
The untouchable has no right even to betake to action as a way of life. But
devotion was the only remaining means open to all. There all had equal
rights without any distinction of male or female or any other thing. Due to
this, it was possible that it caught the fancy more of the whole society.

(4) The welfare of the society at large :

The good of the whole society is the message of the Gita. In Jainism
and Buddhism, it was necessary to abondon the domestic life, having abs-
tained from all activities as a prerequisite of complete renunciation. But in
the Gita, it is specifically laid down that one can get freedom only if one
observes the religion he has inherited. (t3gq fagd =3: gIgdl wAEg:) |
All should do the actions prescribed for them and should strive for emanci-
pation. All should do their duties prescribed for them. There is no way
out. The reason of the bondage is not the Karma but the attachment. There-
fore, giving up attachment and without expectation of any reward, to do the
duty which is assigned to one is freedom or redemption or release itself. This
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is the massage of the Gita that has become the core of the Hindu religion—
And en account of this, there is social stability instead of disorder or insta-
bility. There can be no scope for the distinction of the high and the low in
“a staunch follower of Hindu religion, if at all he intends to base his conduct
on the message of the Gita. And we just now saw above that the low com-
munitv and caste has produced saints of a high order, who have been
respected as equally as the Brahmin saints. This is because of the impact of
Hindu religion the roots of which lie in the Gita. From the Vedic times till
today, all the various g:ds who were given places in the Hindu religious
system were identified with Krsna and all the saints were considered as the
incranations of Krsna and therefore they all claimed equal respect as Krsna.
This concept got currency because of the Gita and therefore, religious
differences due to different duties could not get any accommodation. Hindu
religion has adopted a generous attitude which is evidenced in the fact that
any worship, offered anywhere and in any manner goes to Krgna, that is to
say, is the worship of Krgna himself. Moreover, whatever action may be
done, it is in the form of and as a part of devotion to God. This being the
lesson conveyed by the G113, all the actions, more or less become divine and
therefore, the idea of noble or ignoble from the actions will disappear-you
may do anything you like, it is worship to God. Such a dignified thought
became the kernal of Hindu religion. This completely removed the gulf of
antagonism that divided various sects of Hindu religion. Such an exalted
ideology spread that every one worshipped God in his own way and accord-
ing to his own fitness. There was, therefore, no reason for quarrel under
the pretext that God had various names and forms and should be worshipped
in any of those forms and names. Thus the contribution of the Gita in

bestowing the universal charac:er on the Hindu religion is, indeed, extra-
ordinary.

Having so far thought about Hindu religion, let us now turn to
Jainism.

Jaina Religion

There is no scope for any difference of thought and interpretation
in Jaina literature it being one of unambiguous nature. Therefore. the basis
of the various sects of Jainism is not ideological but ethical. Ideological
uniformity or continuity is consistently maintained throughout as testified
by the available literature. Having compared some of the matters of Jaina
religion with those of the Hindu religion, we shall consider about Jainism,
that is to say, about its literature, pontiffs and preceptors, :deology, ethical
codes and sects.

No religion comes into existence, all of a sudden; nor does it assume
organized form in a moment. It does not matter that it may be linked up
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with some distinguished personage but really speaking, ifs roots lie deeper
than that even. Even if they are not found in the contemporary conditions,
they will definitely be met with elsewhere. He will be considered one of the
promoter who having caught hold of the roots and having removed accretions
and crusts points a finger at it. If we adopt this line of thinking, the
available Jaina canonical works belong to a post-Mah@vira period. We have
no literature that can be called belonging to pre-Mah&vira times. Therefore,
whatever indications referring to the condition of pre-Mahavira Jainism are
there, they are there in those po st-Mahavira canonical works.

The beginning of Jainism, just as that of Hinduism is not known,
Let us, therefore, leave that aside and try to get information about the
ordintry matters relating to Jainism from the post-Mahavira Jaina canonical

works.

Non-injury and Renunciation

It is clecr that the weightage attached to Truth is not assigned to
Non-injury in the same degree and intensity during the period till the
Mahabharata of Hindu religion. This holds good in the case of possession-
lessness and chastity even, Upanisadic sages also do not seem to be believing
in Non-possession. The stories describing non-chastity of the sages are not
wanting. No criticism of the flagrant breach of character is found in the
religious works of that period. While, as a matter of fact, celibacy has been
accepted as a way of life till the last moment in the stage of Sanydsa (Renun-
ciation). It has been said about the Brahmins that it was they to whom
Brahma, having created this universe, handed it over. It was because of their
weakness that the others have usurped the right of ownership. Therefore, it
is no theft even if the Brahmins take away what is not properly given to
them. On the contrary, it is like this that they are only arrogating to them-
selves what properly and originally belongs to them. Thus, it is seen that the
Hindu religion of yore has underscored Truth only amongst the five vows.
But contrary to this. the principle of Non-injury ouly has received the great-
est recognition in Jainism as a religious principle according to the available
history of Jainism and the remaining four have been deduced as the necessary
corollaries of the first and the greatest vow called Non-injury. It has also -
been enjoined in it that all the five vows in which Non-injury is the first and
foremost should be observed with equal and uniform care. It is not that the
vow of renunciation should be undertaken and practised in the last stage
only, It can be accepted at a time when religion is properly understood and
the power to maintain it has been cultivated. It is because of this that re-
nunciation undertaken when one is young and youthful has been specially
appreciated and admired.
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No importance is attached to the distinctions caused by caste or sex

In the beginning, Jainism had rejected distinctions due to caste.
They are not honoured by Jainism. The destruction of relatives, father or
teacher done by the Ksatriyas as approved by the Gita or Mahabharata is
not welcomed by Jainism as a religious duty. The crime committed by the
Brihmin even is a crime just as it is in the case of all. It is not acceptable
to Jainism at all that the Brahmins have only special rights. According to
the law books of the Hindu religion, the pariahs or the outcastes cannot
adopt a way of life based on renunciation; nor can they acquire the status of
a teacher. But it is not so in Jainism. A way of life based on renunciation
is open to all including females even. Some such matters as are fundament-
ally inconsistent with Jainism have crept into it on account of the inherent
weakness of a human being to imitate what other powerful people do namely,
distinctions on account of caste or community, the superior status of a monk
to that of the nun etc. etc. The Digambara Jainas went to the length of even
debarring the women from trying to get emancipation on the ground of secta-
rian belief that all those who want to be monks should move about naked
and the women cannot and so they were not eligible for emancipation.

Many sidedness of Mataphysical Speculation

The edifice of the Jain ethical code to be observed by the monks and
the laity has been raised on the ground of the principle of Non-injury, while
it is not so with that of the Hindu religion. Jainism has developed its theory
of manifold aspects from the metaphysical speculation derived from its
cardinal principle of non-injury while in all the various philosophical systems
of the Hindu religion, one main theory is observable or one chief attitude is
visible. Jainism has constructed its theory of manifold aspects out of the
synthesis of the theories or attitudes representing each philosophiéal school or
system of Hindu religion.

Jaina literatare : Difference between the Vedas and the Jain canon

Just as the Vedas are the bedrocks of the speculative and practical
part of the Hindu religion, Jain canon in which Mahavira’s instructions
regarding metaphysics and ethics are stored, forms the foundation of Jainism.
The knowledge of the fundamental difference between the Vedasand the
Jaina Canon will give us a special idea about the nature of both these. The
Veda is a name given to the compilation of philosophical ruminations of a
number of sages. They are also called Mantras. On account of this, the
word itself matters and not the meaning. This resulted in the status quo of
the original words of the Vedas. The form of the compilation of the Vedas
such as the Rig-Veda etc. which was once fixed at a particular time has
remained the same even today. The phenomenon that the Vaidikas did not
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attach any importance to the meaning, though the words were the same
resulted into many differences of opinions as regards their import and ex-
planations. These differences served as a basis for many subsequent systems
of philasophical thought which came into existence and which contradicted
each other. An intelligent man did not hesitate to call his own vision as
Vedic. But it is not so with the Jain canon. There in it, it is not the words
of the revered Mahavira that mattered so much as the meaning derived from
them. Due to this, the subsequent pontiffs composed the Canon in the light
of Mabavira’s instructions. The words changed though the meaning re-
mained intact and the substance was preserved. Verbal arrangement may
be of any type, the difference in thinking found no place. Moreover, because
the Vedic period is as old as three thousard and a half years and because the
meaning and interpretation were overlooked, there is no wonder that contro-
versies may arise. At the time of the composition of the Jain canon, words
had acquired a settled meaning. This removed the possibility of difference of
opinion in interpreting them. Because of this, we see that there is no diffe-
rence in the metaphysical outlook or vision but whatever difference is there,
it is regarding the moral or behavioural disciplines. The second inevitable
result that flowed from this was that the canonical works composed by the
Ganadharas could not be preserved like the Vedas.

Moreover, the language of the Vedas is Sanskrit and its words and
forms are preserved intact. But the language of the Jain Canon is Prakrit, the
language of the people. On account of this, the Prakrit that was used in
Mahavira’s times is not the same what is found in the Canon today. Itis
but natural that the Prakrit language of the times when the final redaction of
the Canon took place would have influenced theoriginal Prakrit of the Canon.
The object of Mahavira and Buddha in adopting the Prakrit, the language of
the masses in place of Sanskrit, the language of the priestly order for their
religious instructions, sermons and discourses was to save these from be-
coming the property of the few only and to ensure that they become the
real instrument of mass education. This had an obvious result that the
Vedas became the capital of some Brahmins only following the Vedic re-
ligion and on the strength of this, they monopolized the leadership in the
field of religions. But so far as Jainism is concerned, no body could do this
as Mahavira preached in the language of the masses. There was one dis-
tinct advantage in this that it had a wide prevalence but a distinct dis-
advantage also on the other hand that nobody tried to preserve it it being
no property of any one. Due to this, the language of the Canon has suffered
a lot in its form and structure, though the meaning has not in its relevance
and significance. The Vedas are not the works conveying instructions but
they are the collections containing panegyries offered by the various sages to
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the deities. This is the difference dividing them from the canonical literaturs
of the Jainas. Though these panegyries or eulogies are full of poetical
essence, their main purport is the begging or praying for material prosperity.
They do not contain any utterances or outbursts relating to their spiritual
uplift, here or afterwards. They are replate with invocations for help from
gods to destroy their enemies and to expand their territories.  As opposed to
this, a road has been shown in the Jain canon for spiritual uplift and a des-
cription of the insignificance of the material prosperity is found therein.
Wherever a panegyric or an eulogy is come across in it, it orly points to the
intense craving for the attainment of emancipation getting rid of love and
hatred which are the internal enemies. This is the fundamental difference
between the Vedas and the Jain Canon.

Besides, the gods which are propitiated in the Vedas take the shape
of love and hatred harboured by the Rsis. lhey run, it is imagined, to the
succour of the worshippers and they relish the same meal which is relished by
the worshipers.  The enemies of the worshipers become verily the enemics
of gods also and they undertake on themselves the duty of destroying them on
behalf of their worshippers. Contrary to this, the gods as imagined in the
Jain canon dwell no doubt in the heaven but along with it, it is said there in it
that they are not to be worshipped or propitiated. Those gods themselves
come to wait on the Tirthankaras. One who is to be waited upon or to be
attended to must be himself devoid of attachment and the object of worship
or propitiation must be the attainment of the state of detachment. Thus these
beliefs, thoughts and theories form the basis of difference between the Vedas

-and the Jain Canon. The Jain literature that has come into existence keeplng
the Canon as its model underscores the said dictum, :

Founder-Personages :

In Hindu religion, Rama, Krsna, Shiva or Sankara are the three
divines which are specially worshipped at present as God. Amongst these
three also, it is Krsna to whom a greater significance is attached. It is imagined
that those three are the symbols or incarnations of one and the same Super-
lord who has been supposed as liberated for ever. Moreover, the three religious
systems or sects have been named after them, as for example, Saiva, lesnava
etc. The various schools, sects, or systems which appeared on the stage
later on such as the Ramanuji, Caitanya, Ramanandi and Kabirapanthi etc.
ctc. were designated after the respective names of the saints who flourished
later on. These saints also are worshipped as God himself as they are
imagined to be a part of God.

Historically speaking, this theory of incarnation was conceived only
when the human beings like Mahavira and Buddha became the objects of
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worship as God. In the S'ramana sect, the Tirthadikaras belonegd to the
caste of the Kgatriyas and Rdma and Krgna also who are worshipped as
incarnations were of the same class. The word incarnation’ is applied to
him who is already a freed scul and therefore, he has nothing to strive after
for his spiritual rise and growth and it has not been considered essential also.
This differentiates the S'ramanic Tirthankaras from the incarnations. The
effort for realization which is seen in the lives of the Tirtharikaras is not visible
in those of Rama and Krsna. Of course, Siva or Sankara as he is also called
did attempt for the soul’s elevation in his life. But Siva is not a vedic God.
He has been included in the category of Gods because the Vaidicas counted
him as powerful. Krsna also seems to be antagouistic to the Vedas because
he uplifted the mountain, Govarddhana, in order to save the people from the
harassments of Indra who occupies the highest position amongst the Vedic
Gods. This is a pointer to the not altogether—friendly relationship between
Krsna and Indra. Kgsna would have put forth a fair amount of endeavour to
root out the Vedic Gods such as Indra and others from the minds of people.
The Vaidicas conferred the title of God through the theory of incarnation on
such ordinary human beings as became the objects of veneration in the society
at large. This inevitably resulted in the fact that they gradually ceased to be
so in the masses. Rama’s contribution is by no means small in stabilizing
social boundaries and limitations and therefore, it is not surprising at all
if he is elevated to the status of God by the people. Similarly, the part
played by Krsna in politics, according to the Mahabharata, eatitled him to a
leadership in his times. He also in course of times earned the title of God.
His followers and devotees have never given a quarter to the thought that he
ought to have striven and struggled for self-realization leaving the world
for good.

Exactly reverse position prevails as regards the Sramana’s Tirthan-
kara and Buddha. They are not principally believed to be incarnations. But
when an ordinary human being raising the level of his life reaches the peak of
perfection, that is to say, attains the state of the detached, he is worshipped
as an ideal human being and when such a detached personage makes attempts
for the welfare of the society at large, he becomes reputed amongst people as
a Tirthankara or Buddha. In this phenomenon, it is not God that descends
on earth but it is the human being who raises his level in order to reach the

.status of God. Such uplifted beings who work for the good of the people in

the world are revered as Tirthankaras in Jainism and it is they who are
called the founding fathers of Jainism. They are twenty four in number but
it is only in relation to the aeon in which we live at present. Such infinite
cycles of twenty four Tirthankaras have come and gone in the past and wi.ll
come and go in future also. This sectarian belief has at least that much grain
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of truth in it that a human being who can lift himself and lift others also has
an equal right to reach the highest plane of a Tirthadkara. It is because of
this that Jainism is not known as Jainism after the name or appelation of
some founding father. On the contrary, it is 50 called because it is founded by
the Jinas that is to say by those who have conquered love and hatred. All
the detached beings do not do activities for the welfare of the humanity at
large but those who . cultivate compassion nurturing tendency to do good to
the society from a series of past births can acquire the position of a Tirthan-
kara. Thus there is a common element between the mental attitudes of the
-Tirthankaras and the incarnated souls consisting of a desire to tone up the
religion or to provide religious guidance to the people.

Jain Ethics based on non-injury : «

Sentiment and pot the bare outward form is at the root of Jain

ethics. Internal state and not the external shape decides the character of Jain
ethics. On account of this, external ceremonialism consisting of bath etc. has
lesser use and meaning for a Jaina aspirant wanting to perform his religious
activities Importance of outward form has been considered necessary so long
as it helps in pdrifying the internal state. If the attainment of this aim is not
ensured, outward appearances of discipline etc. do not serve at all. Emphasis
is placed on internal purity in the whole ethical code of the Jainas. Now, if it
is asked about what type of internal tendency it is, regarding which a reference
is made just before, I have to say that it is nothing but the concept of the
equality of all souls or the concept of equanimity. The feeling of non-injury
should arise as a result of this attitude of equanimity. Tt should dominate
the whole ethica! code, bﬁcause- Truth, Non-stealing, Continence and Non-
’posscssion ate, verily, its offsprings. Itis this very concept of non-injury
which has been pressed into service for shaping the pattern of ethical code,
meant to be observed by the monks as well as the laity. Nomn-injury is of two.
types. Not to commit injufy is one and the first type and is its negative aspect
while to adopt a compassionate attitude to all living beings and to strive for
their welfare is another and the second type which is its positive aspect—
6ompassion, pity, mercy, charities etc. are all due to the positive aspect of.
the concept or theory, while renunciation or austerities flow from the negative.
aspect. We see that the hard austerities and long penance practised by the
revered Mahavira form the negative a:pect but the etablishment of the
Tlrtha, his own incessant wandenngs here, there, and everywhere and the
troubles he underwent in order to preach the gospal of inmitial, middle and
termmal good to the people —all these constitute the positive aspect. The
acuvmes seen in the laity concerning penance etc. are the resuit of the adop-.
tlon of the theory of ccssatlon from harmful activities but the compassxon,l
affection for the co- rehglomsts and the proclamation of non-slaughter of
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animals etc. are the manifestations of the adoption of the positive attitude.
Meditation, study etc. are meant for the avoidance of injury which is the
result of love and hatred. The worship which is offered is the worship of
those great personages who have thrown off attachment and aversion and is
meant for leading one further and further. This makes it clear that any
pomposity, while offering worship, which comes in the way of onward march
to the goal of total detachment is fit to be abandoned. When viewed from
this angle of vision, the only objective of the whole code of Jaina Ethics
consists in the attainment and cultivation of the attitude of complete cessation
from injury to any living organism, great or small which is hut another name
of the Brahma. It must be admitted that this approach of Jainism to the
problem of ethics had great impact on Hinduism.

The idea of equanimity which is current in Jainism and which is
based on the belief that misery is unwelcome and happiness likeable to all
beings and therefore no injury, howsoever small, should be inflicted on even
an insignificant being—has had its influence clearly on the theory of equality
as enunciated in the Gitd. There is no scope for doubt that the Sramanic
concept of non-injury did shape the ideology the substance of which consists
in the statement such as this in the Mahabhdrata that one should pot
practise things, as regards others, which are disagreeable to his own seif

“grer: gfagarf ot ¥ aaralq”).

Despite such a noble concept of non-injury of the Jainas, thereis
much that detracts this concept and is suggestive of the want of regard for
this lofty principle in the commentarial literature on the Chedagranthas where
the alternatives have been suggesied in order to overcome the difficultics
experienced in the practical application of this principle of non-injury. But
the Jainas themselves have registered their protest against these alternatives.
Not only this, but they have been constantly and continuously striving not to
adopt these alternatives as far as possible, lest it may damage or even destroy
the very spirit of the principle of non-injury.

Theory of Anekanta :

As said above, the principle of non-injury is at the basis of the Jaina
ethics. This very principle gave rise to the theory of Anekanta when it was
applied to the field of speculation. In Bhagwan Mahavira’s times, the sages
of the Upanisads were spreading the doctrine of absolutism. According to
it they said, that the whole universe was the manifestation of one soul only or
of Brahma. Such a notion formed a special core of it. On the other side,
there were such people also who did not go so far even to recognize an inde-
pendent existence of an entity such as the soul. These two conflicting ideologies
have been accommodated in Mahavira’s philosophical system. He has accepted
both the categories—the sentient and the non-sentient. In the metaphysical
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system of Mahavira. this synthetical dpproach to the problems is evident at
every stage. It is needless to dwell any longer on this point as it has been
referred to very often. However, a necessity cannot be brushed aside to say
about how the principle of non-injury occupied the central position of Maha-
vira’s approach. The passionate fanaticism which even a donor of many a
lac of rupees has for his hopelessly trifling thoughts and opinions happens to
be tremendous. Any one who forms opinion about any one else has for its
basis some viewpoint or some ideology behind it. Then, it is but natural
that he suffers a great shock when some one condemns his opinion without
taking into considerstion the viewpoint he has kept behind it. When one
thoughtlessly gives a shock to the other, he is thereby committing a type of
Himsa (injury). Therefore, it is nothing but a mental Ahimsa (non-injury)
advocated by Mahavira when he makes a specific pronouncement that a
dectrine of manifold viewpoints should be adopted in the domain of thinking
also.

The teachers have given the name of Jainism to the whole Iot of
misconceived Non-Jain beliefs, but it remains to be seen how this attains the
appealation of right type of Jainism. It is the opinion oi all the metaphysi-
cians and philosophers for opposit view that is wrong and the reason of this is
their obstinancy. One philosopher does not understand the viewpoint of the
other. He believes that he alone is right. This leads him to disown the stand-
point of the other and vice versa. But if a third person and a neutral one at
that accepts what is true in both of them, his viewpoint is correct.
The belief of person who has accepted the docirine of Anekanta  is correct
while that of the person who ignores what is said by the other is incorrect,
The belief of such an Anakantavadin is neither scepticism nor indeterminism
nor nescience. But it is a doctrine which accepts the truth, having examined
all the aspects of the matter. This is therefore not absolutism but non-absolu-
tism. It is not one-sided but it builds up the edifice of his belief from out of
the bricks collected from all sets of people. It is not one-eyed; it is many-
eyed. Not even that, it is iufinite-eyed because it establishes that the thing or
matter has mo e than one aspects.

Even in today’s politics the concept of co-existence that we find, is
rooted in the theory that a correct and comprehensive view of a thing could
be had if at all it is looked at or considered from all possible angles.

In all the philosophical systems of the Hindus, Jaina theory of Non-
absolutism is resorted to several times in order to avoid inconsistency or
incoherence at the time of formulations. But it is only Jainism, doubtless,
that has accepted it as a mecans to arrive at a total conception of a thing,.
Partial view of a thing is the result of wrong insistence and it has no place
whatsoever in Jainism.
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But this should never mean that complete catholicity prevails in all
the speculations of Jaina philosophy and religion. This is not even possiblé
in any system of ideology that assumes the form of sectarianism and. is spiit
into diverse types of ethical codes. These could not be synthesized into one
uniform code by the Jain teachers. It is, -indeed, surprising that the Jain
teachers who could harmonize various conflicting philosophical systems could
not even set their own house into order but, on the contrary, stuck fastto
their own viewpoints. As a result of this, there arose a crop of many sects.
In this phenomenon, merely the human weakness to cling to one’s own stand:=
point is evident. Adherence to one’s own viewpoint is not bad. But it is
definitely bad not to take into account the opposite view. H. d such an effort
taken place, mushroom crop of sects and schools wuuld not have been
witnessed in Jainism and the Jaina Acaryas would have been spared the
trouble and ill luck of entering into controversieg, But this is the sirangeness
of human nature and Bhagwan Mahavira was to‘tnztke an attempt to remove
it. He succeeded in bringing about a revolution of this type in the speculitive
field but failed so far its practical side was concerned. '

Sects and factions

Before we take stock of the various sects of the Jainas, itis nece-
ssary, first of all, to consider about the heretics and their systems which have
relationshi\p, one way or the other, with the Jain Religion. These heretical
systems are not the sects of the Jainas as their basic philosophy is in direct
conflict with Jainism. They had declared their war against Mahavira him-
self, and his authority_ was disregarded by them. It is because of this that
they were branded as heretics and were never accepted as the founders of the
Jain sects. Sects or Sampradayas, so to say, arise, or are formed or are
organized only when different suitable interpretations are put on what is
preached and taught by Mahavira, accepting, of course, what he said. Iti is
not that these sects do hot accept the authority of the original foundeg
preaching and teachings. But they accept it only to the extent that they i
not go counter to the cherished beliefs or formulations. On account of this, "
they are sects though they may call each other heretics and designate their
schools as heretical schools and not sects. Those heretical schools which
have been described as such in the Canon are not all of them heretical schools,
really speaking, Some of them are fit to be named as sects. Insplte of this
they have been branded as heretical schools due to animosity between one
sect and another sect. We should not grudge to grant this.

Due to differences of opinion-major or minor—as also due to fixed
residence in a particular territory or town, many sects or gacchas of the
Jainas have come into existence. This is not the proper place to attempt
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to renumrete them all. Here, we should refer in brief, only to highly influen-
tial sects worthy of evaluation. The two principal sects amongst these are-
the Svetambara and the Digambara, The main difference of opinion here is
with regard to clothes,

Svetambara and Digambara

For centuries, scholars have been discussing as to which of these
two sects is earlier and which follows the original path carved by Bhagavan,
Let us consider the problem on the basis of the Ariga literature that is pre-
served and considered to be earlier than tke beginning of the christian era.
One clear fact is that Bhagavan nMah#dvira was Anekantavadi; he put on no
clothes There is yet no reason to believe that his éramana Sangha consisted
only of clotheless Bhiksus. Those who could not live without clothes on
were permitted use of limited clothes. Again, when the Sramanas who
followed i &rsva took to spiritual initiation before Mahavira, they were asked
to accept the five Maha Vratas. Here however, there is no reference to
change of clothes. But it is proved through Scriptures that they were living
with clothes on. Even in the ancient Satkhanda Agama of the Digambaras,
fourteen gunasthanas are accepted with reference to woman. We can there-
fore assume as quite late, the view of the Digambara Acaryas that wom n
cannot win liberation. This is precisely the reason why Dhavali, a com-
mentary of the ninth century, experienced difficulty in interpreting the original
Agamas. Agamn, moderns found it proper to change the reading itseif !
These facts are sufficient to prove one thing. In course of time, when bot'
the unavoidability of clothes and total abandonment of clothes found support

"in the views of Bhagavan Mahiira, the mental affinity between the two must
have grown lesser and lesser. This must have led to separation of the two
sects. It is noi difficult here to understand that the Digambara sect separates
itself from the original path when 1t states that the original scriptures are lost,
and not that these scriptures are well-preserved. [t may be true that there is
no intensity of external conduct [bahya acara] with the Svetambaras. It is
yet a fact that they have, at all cost, preserved even those Scriptures that are
against their own beliefs. This very fact keeps them closely associated with
the original current of thought It is true that they resorted to Scrip'ures
and worldly conduct both, in order to nourish their own conduct (Acdra).
Still, they atleast did not state, like the Digambaras, that they did not accept
the sacred Scriptures themselves ! It should also be conceded that even

" though they added exceptions at will in the commentaries, they definitely

made all efforts to preserve and keep in fact the original readings of the

Scriptures. The Svetambaras never tried consciously to delete from the

Scriptures, what did not suit them. Even in the original Anga-Agamas,
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changes have been made, but wc cannot state that the purpose at the root of
these changes is simply to justify putting on of clothes. The systematic
tradition of Acara and Karmakapnd as, found in the Jaina conventions of old,
is well-preserved amongst the Svetambaras and not with the Digambaras.
This proves their dissociation from the origiral thought-current and also the
close association of the Sverambaras with it. The very fact that even daily
routines like Samayika-Pratikramana are not preserved by the Digambaras
shows that they have uprooted themselves from tradition.

Thus, the credit of preserving the preachings of Bhagavan Mahavira
goes to the Svetambaras. We must still concede that their looseness in
conduct gave birth to the Digambara sect. In protest against the Svetambaras
or those who were loose in conduct, this Digambara sect arose with renewed
vigour and made all efforts possible to preserve the intensity of the code of
conduct given by Bhagavin Mabavira. It is therefore natural that this
should lead to new awakening in the Jainas. The Svetambaras themselves
raised a fierce struggle against caityavidsa. But intensity of conduct is not
natural to human temperament; it always exnpects inspiration. When such
inspiration slackens, looseness of conduct dominates again. Even in the
Digambara sect, the tradition of Bhattarakas is in no way inferior to that of
Mahanthood. Actually only the Bhatt&rakas mostly dominated the socieyy.
This was because, even in the Digambara sect, there was always a shortage of
munis observing stiff Digambara code of conduct. This very fact proves that
the middle path of the Svetambaras is practical. The Svetambaras had to
resort to restoration of conduct now and again and this rtesulted in more and
more new gacchas and sub-sects. Such restoration is found with the
Digambaras also. Thus it is proved that complete observance of absolute
intensity of conduct is very difficult indeed. This also proves that the belief
of the Digambaras that intensity of conduct is only theirs and that the
Svetambaras are simply loose, is far from truth.

But the singularly excellent services rendered by the Digathbaras to
Jainism are these that they gave a distinct place to Sanskrit in the compo-
sition of their scriptures and that they made strenuous effort to raise the
value and importance of the theory of Anekantavada in a special manner
amongst the different systems of Bharatiya philosophy in stead of long har-
angues on disciplinary practices. During the initial few centuries after the
christian era, discussions on moral conduct and religious discipline drew
scant attention, while the philosophical and metaphisical debates and deli-
berations engaged the minds of the people more. The Digambara Acaryas
seized this opportunity and plunged headlong in this activity as a result of
w hich we got many philosophical works by them which can well stand com-
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parision with those of the Vedic and Buddhistic systems. This secured a
rightful place for the Jain Metaphysics and Philosophy in the Bhéaratiya
systems,

Non-idolatrous Schools and Sects

In course of time, in both these sects—Svetambara and Digar-
bara—the worship of the idol of the Tirthankara had started and so far as
the laymen were concerned, it had become the main item of their religious
activities. Due to the Bhakti cult as preached by the Vaisnavas, worship of
the idol was done with great pomp and fanfare. This had a concommitant
effect on the Jaina style of idol-worship. The excess of pomposity in idol-
worship reached a stage when it became a nuisance in the achievement of
tranquility of mind which was the very essence of Jainism, Just at this time
the impact of the Muslim religion which is hostile to idol worship, due also
to the Muslim rule, grew into intensity and it did not leave the Jaina religion
also uninfluenced. As an inevitable corollary to this, the new sub-sects
Sthanakavasi in the $vetambara section and Tarana panthi in the Digambara
section arose and both of them rejected the idolworship of the Tirthankara.
And the last sect is the Terapanth which came out of the Sthanakavasi sect.
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Jainism and Buddhism

When I speak of Jaina Religion what I mean is the Jaina Religion
as propounded and preached by Mahavira. So also when I refer to Buddh-
ism, I mean Buddhism as formulated by Buddha. It is now an acknowledged
truth that Jainism is earlier than Buddhism on the basis of many solid and
valid arguments. However, so far as my narration and presentation in this
‘Chapter are concerned, they have relation to Jainism not in its earlier form
but to that which was concieved and enunciated by Mahavira. So it should
not be forgotten that my discussion in this chapter is to be understood in the
light of Jainism of Mahavira’s conception and of Buddhism of Buddha’s

conception.
Common Characteristics of the Sramanic Ideology

Jainism and Buddhism have their roots in the Sramanic ldeology
which is one of the two Ideologies, namely, Brahmanic and Sramanic current
in Bharatavarsa from pre-historic times. Here below are mentioned some of
the broad features of Sramanic Ideology.

The chief characterstic of the sramanic Ideology is the attitude of
renunciation towards the world, meaning in other words, the rejection, and
not possession, of the material prosperity. The acceptance of God or
Brahma as the prime cause or creator of the world is not tenable in the
frame-work of this Ideology. Advitavadins or the Absolutists hypothesize
that this mundane existence is nothing but the transformation qf one
basic element which remains the same throughout. Denying this the Srama-
nas subscribe to the view or the theory that there are more than one elements
existing in this universe. According to it, thereis no one Super-soul per-
meating the universe, but there are infinite souls, Moreover, the S'ramax,las
had firm conviction that there were two broad entities, namely, the Soul and
the Non-Soul. the latter, again being sub-divided into Bhiitas which were real
and disparate. They had unsnakable faith in the fact that the mundane
existence was real, that the Jiva assumed worldly or physical form, that is to
say, the soul became embodied and it got its release from it by adopting a
dramanic way of life which consisted of renunciation, penance, meditation,
mental equipoise etc. etc. They stood by such theories that the cause of the
mundane existence was Karma which again was responsible for births and
deaths and that the removal of these was called Emancipation. Those who
preached Emancipation were,no other than human beings—they declared
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emphatically and unambiguously and also said in the same breath that the
Vedas were not divine revelations. These principal theories of theirs gave
rise to subordinale ones such as the outright rejeotion of caste-system, accep-
tance of begping for alms and no fixed residence. 'lhey also accepted equal
right to Emancipation of man and woman-both. Sanskrit which was the
language of the elite did not find favour with them. All these charac-
teristics of the Sramnaic Ideology were almost common to both, Jainism
and Buddism.

Besides these, the words such as Arihanta, Tirthahnkara, Sasta, Jina,
Buddha etc. etc. are similarly found in both. The protest against yajfia,
and the caste is met in Buddhism also as it is in Jainism. The indivi-
dual’s names such as Gautama, Sidbirtha etc. etc. distinguish both of them,
equally. The concepts such as the Asrava, Sarmvara, Moksa, Nirvana,
Punarjanma (Karmic influx, stoppage of XKarmic influx, Emacipation,
Extinction, Rebirth, respectively). religious rites, namely, uposatha and
Pausadha (Full Fast), daily disciplinary exercises such as Pratikramaga (with-
drawal from sins and sinful activities), vows of Ahimsa (Non-injury) etc.
rules and regulations guiding the monks etc. expiatory directions, the great-
ness of the religious community (Samgha), its ruling head, and of the reli-
gion itself—all these features are identical in both. Despite these similarities,
there is a basic difference between the Metaphysics and Philosophy of both
as well as the Founders and followers of both of them. This is the reason
why they both are called independent retigions.

Tirthapkara and Buddha

It is evident from the very names, that the adoration of virtues and
not the personalities is important. FEven though it is so, they both have
got a series of Tirthankaras and Buddhas. As the revered Mahzavira is the
24th Tirthankara, Gautama Buddha is the 25th Buddha. Though they
both were human beings, through spiritual elevation brought about by hard
austerities and penances, they achieved the status of the Non-attached and
Omniscient Superhuman being who in his role of the Redeemer of the uni-
verse, rules and directs the universe and earning the appellation of the Re-
vered (Bhagavian), is ultimately worshipped and adored as Tirthankara or
Buddha. Both the systems have accepted it as a postulate that the attain-
ment of the position of the Tirthaiikara or Buddha is not the result of one
birth only but it is the consummation of the spiritual potential brought out and
developed through a series of existences. Both have got a separate class of
Pratyekabuddhas who are also called Mukakevalins. They enjoy the highest
bliss through self-realization. What distinguishes the Pratyekabuddha from
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the Tirthaiikar-Buddha is that the former though he strives for self-realiza-
tion from the point of view of his own personal interest, has got all the
merits of the Tirthahkara-Buddha excepting the one to do good to others
which the latter only has got. In other words, the Pratyeka-buddha is no
doubt a perfect being and attains salvation ; still he does not do any activitity
that brings about the good of others. While the Tirthankar-Buddha is

engaged in activities doing good to himself as well as to others also. On
account of this, the Tirthadikara-Buddha acquires those special powers which
are not there in Pratyeka-buddha but which he only has got. The reason of
this is that Tirthaikara-Buddha in his previous births has cultivated total
compassion which in his birth as Tirthatikara inspires him to do welfare to
others. He is not satisfied with his own good but is fully happy when he
confers good on others. This entitles him to the status of a supreme ruler
(Sasta), or the enlightened one (Buddha) and of the revered (Bhagavan).
The religious rule which he establishes is known after his name,

Jainism being old, historical information about the Tirtharikaras
before Mahavira is also available. It is not difficult to prove, therefore,
that some Tirthankaras flourished before Mahavira as the number
twentyfour of such Tarthasikaras is merely formal and due to convenience in
the case of an organized religion. But this is not so in the case of
Buddhas because the Gautama Buddha himself who is recognized as the
twentyfifth says that the realization which he has achieved has not been
achieved by any one so far and adds that the religious truth as envisaged
by him is extraordinary. This leads us to a safe conclusion that Buddhism
started with  Gautama Buddha. But the organizers of the Buddha religion
conceived the theory of the twentyfour Buddhas, beginning from the first
seven to last twentyfourth and thus bestowed on it the character of antiquity
just as the others also have done.

A critical perusal of literatures belonging to both the religions
makes one thing clear that both Mahavira and Buddha have been described
as mere human beings in the earlier stage, while in the later as super humans,
their human nature being subordinated. One who makes a comparative study
of the literatures belonging to both the systems cannot help feeling that
the race was started by the respective followers of both the religions
regarding who was more superhuman and who was less. Just as biographical
account of Mahavira went on being written more and more by the sub-
sequent writers, his life assumed extraordinary form so much so that
certain ordinary human activities, more especially the physical ones,
found no place in their account and the superhuman nature was presented
in bold relief. While Buddha simply lost the character of a human being and



Jainsm and Buddhism [ 67

this was depicted more as a living symbol of religion. He was presented as
such as it he was so from time immemorial.

The story literature about both of them with particular reference to
their previous births is not found in ancient literatures concerning them..
But it figured in the subsequent literature, pertaining to them. As a matter
of fact, in the Buddhist literature at a later stage, a regular section was
found added having the pame and title of the Jataka literature confined
to relating the stories of the previous births of Buddha. It is a common
feature of the lives of both of them that they were born as human beings
afier their last life as god. That they weie born in a Ksatriya family is «lso
common. There is a difference between the traditions of both the systems,
the Jain laying down that a Tirthaikara has to take birth in a Ksatriya
family while the Buddhist shows a latitude to the effect that Buddha
can be born in both the Kgatriya and Brahman families. Though both
Makhavira and Buddha were born in a Ksatriya family, they both lived as
real Brahmins practising Brahmanism in its true sense and became known as
ideal Aryans.

Mahavira inherited Jain Religion

Mahavira has nowhere put forwered a claim that the Jain religion
which he practised and followed was founded by him. He inherited Parsvas
tradition which served him as a basis of his praciices and performances. The
vision of truth came to him as a legacy from Par$va, his predecessor, and
what he did was merely to realize it in his life keeping his eyes open on the
then prevailing atmosphere. He went on the way shown by Parsva and
exhoited others to do the same thing. This is what constitutes his Tirthas-
karahood. He satisfied himself by making changes dictated by the contem-
porary environments of the external form of conduct as it was found by him in
Pariva’s tradition. But he was cautious enough not to claim any originality
for his vision of Truth. As a matter of fact :he state of affairs also is like that.
Mahavira practices austerities also for self-realization; he took journeys to a
number of places on foot to achieve this object of his but in undertaking these
activities his exclusive purpose was to confirm the vision personally. The
whole matter boils down to one conclusion that he found no defect, not even
the least, in Paréva’s concepts of the absolute Truth and therefore he attained
the highest heights putting his steps on this ladder. The history tells us that
he got total success in his attempt and got emancipation.

Buddha founded Bauddha Religion.

Contrary to what is said just now, Buddha found no satisfaction
with what he saw in his life, what he got fr(_)m others and what the others
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taught him indirectly. He made many his gurus such as Alarakalam and
others but he never hesitated in abandoning them also one by one.
Dissatisfaction never leaves him even after having absorbed what he learnt
from each of the gurus. He marches ahead believing that what training he
received at the hands of his gurus did . not unfold the sight of Truth. This
mode of life of Buddha explains the fact that he made gurus one by one and
came to possess various spiritual experiences handed over to him by each of
them. Inspite of this, he never enjoyed satisfaction, contentment. In the
matter of self-realization, he tried a number of exercises, both easy and
difficult. Finally, he bade a good-bye to all of them and evolved his own
way of spiritual realization which he endeavoured to get through them. At
the top of his voice he declared after this that no one so far hasever been
able to achieve what I myself have through my experiences and experiments
with Truth. My way of life and my vision are original and unforeseen
before. From this point of view Bauddha religion as propounded by Buddha
is his own. It is his own invention and not traditionally handed down to him.
He is the discoverer and not the follower.

This makes it abundantly clear that Mahgvira followed the traditions
which he inherited from his predecessors while Buddha created his own; that
Mahavira’s religious life reflected the image of the tenets and teachings of the
previous Tirthankaras, while Buddhism was originated by Buddha himself and
that he created his own traditions.

Propaganda of Jaina Religion and Bauddha Religion-its outward causes.

It is but natural that advantages or disadvantages are to be found in
both the ancient or the newly created tradition. This applies to Jainism and
equally to Buddhism also. A zeal for propaganda so far as old traditions are
concerned is always found waning while the same is manifest in a more
intensified manner in the case of the newly created one. WNegligence is the
usual feature in the case of the ancient tradition but it cannot be toleratcd
if it were the recently started tradition. This rule is reflected in such utterences
of Buddha as this : “ga fsga Frfewt agafgaiy sgaagama. These words
of Buddha enjoin upon the monks to take up propaganda of his gospel. But
in the Jaina canon no such exhortation is met with or is possible to meet with.
Here, in the Jaina canon the monks are advised or even ordered to move about
here and there but unlike Buddhism they are to do it with a view to work-
ing out self-rlalization. By sticking to one place for a long time it was feared
that the monks would thereby involve themselves in love and hatred and there-
fore a change of place off and on was considered necessary to avoid this evil.
Propaganda of religion was a secondary development, a natural sequel to the
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monk’s wanderings. but it was never the aim or object. But Buddha, as
opposed to this, had himself issued injunctions from time to time that the
Bhikkhus should go on moving about in small groups with the exclusive goal
of enlightening the pecople about Buddhism and thereby to ensure its
favourable reception by the people. This resuited in Buddhism crossing 'thc
borders and boundaries of Asia and becoming popular beyound its original
babitat. This did not happen in the case of Jainism because its avowed aim
and end was to hit upon and achieve self-realization and not to bother about
its spread. It must be admitted that Buddhism scored a point on Jainism in
-this particular respect. The spread of Buddhism received a setback gradually
just when the ramblings of the Bhikkhus here, there and everywhere as
advocated by Buddha, came to a stop, the Bhikkhus fixed up their permanent
stay in the sanctuaries (Viharas), their character and discipline became lax
and loose, the sanctuaries were easily razed to the ground by the Muslims at ’
a time when they were all-in-all, they being the rulers to them, and
finally when the Buddhist scholars or scholars of Buddhism migraied to a
foreign country. Buddhism relied more on propaganda than on self-realization
and therefore it conld not plant its seeds deep d 'wn in the soil. The case of
Jainism had a different story to tell as it had secured a firm footing from
ancient times through its advocacy and emphasis on self-realization and
nothing less than that, But with the passage of time it did incorporate the
element of propaganda also in its programme with the ultimate inevitable
result that self-realization slowly receded in the background and propaganda
occupied the main plank. This indeed made it a religion of choice in
India. But it could not establish its stronghold on the ground of sheer
propaganda and because the force of self-realization came to occupy a
subordinate position. The antagonistic religious systems employed intense
prapagandistic force which resulted in the partial disappearance of Jainism in
India even.

The real reasons of propaganda

It is important to consider about the inclinations and beliefs under-
lying the surface along with the external or obvious propagandistic factors
floating on the surface. In Buddha’s concept of compassion lay the seeds of
universal welfare which Buddhism avows to do. Buddhism assumed the shape
of Mahayana developing from its original, initial form which was at that time
known as Hinayana. This Mahay&una form advanced the ideal of Bodhisattva
and gave more importance to the others’ good ‘than to his own. Particularly
the addition of this element in the main body of formulations has made
significant contribution to the universal prevaleuce of Buddhism. As against
this even though there is full accommodation of compassion and total non-
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injury in Jainism, it practically took the form of abstention from injury and
as a consequence to this, all sorts of activities were rejected, the daily dealings
of life were based on the entire insistence of non-injury and the value of
own welfare rather than of other increased. This lessened the scope of
higher form of compassion and ultimately it remained as a negative force only
which did attract some but could not find welcome from all. This proved to
"be a factor obstructing the free and full propaganda of Jainism.

Formation of outward behaviour in Jaina and Buddhistic Religion

The signs and features of the éramanic ideology being common to
both the above religions, it is not difficult to suppose that rules and regula-
tions governing outward behaviour as well as rites and rituals would also be
broadly common. Despite this general position, the formation of outward
modes of conduct in both Jainism and Buddhism has been moulded according
to the constitution of nature and temperament of Mahavira and Buddha
respectively and this has been responsible for the difference that exists between
them in both the religious systems. In Parsva and his tradition renunciation
and austerities had a place, indeed, but severity in it was injected by Mahavira
himself. Parsva allowed his monks to put on clothes while Mahzavira pres-
cribed nudity. Precepts can claim perfection only when they are put into
practice. Personal action must find external expression in order to justify
itself. Mahavira insisted on this. It is because of this that Mahavira thought
it proper to keep a place for nudity, rejection of bath, uncleanliness etc. etc.
when he made an attempt to model his formulatian of external discipline on
the design of internal concept of possessionlessness. To wear clothes is not
necessary; but it is one’s weakness. Mahavira argued in this manner. Though
of course, in the concept and constitution of the Samgha, Mahavira has
given adequate place to both the categories, namely, those who believed in
putting on clothes and those who did not, he, however, has made his desire
known that those who accepted clothes, should ultimately reject them com-
pletely in course of time. Just contrary to this, Buddha did not make clothe-
less condition unavoidable even though he definitely belived in achieving a
condition wherein desire and ‘attachment have no role to play. Crux of
Buddha’s argument consisted in his theory that clothes or no clothes; what is
important is the absence of desire for them. Even if one has put on clothes,
he can have no desire for them. They could have been worn just for the sake
of wearing them. This seems to be the belief of Buddha. Otherwise, the fact
that Buddha did permit his monks to wear clothes reaching the knees, in
keeping with the popular custom in those days, cannot be accounted for. In
sum, it can be stated without any fear of contradiction that Buddha specifi-
cally laid down that nothing should be done to violate the existing popular
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custom and convention as echoed in gafy gz’ Mwfaeg’ AT FEld
(one should mever practise, what is not according to the people’s cus-
tom, howsoever it may be unobjectionable). Not only this, but he ruled
out any need for a change in the custom. Thus, he gave no quarter to naked-
ness, bathlessness, and uncleanliness which were disapproved by the people.
Mahavira directly linked the abandonment of body with desirelessness and
therefore he accepted as natural corollaries, nakedness, bathlessness and
uncleanliness which the people did not welcome at all. It is here where both
Mahavira and Buddha differed. The former believed that the intense mortifi
cation of the body was a necessary adjunct to the internal weeding out of
passions, desires etc. from the mind while the latter preferred golden mean in
the matter of external discipline, though he believed completely in the quelling
down of the internal passions. Thus, Buddhism, on one hand, discarded the
Carvaka system which favoured extreme sensualism and on the other did not
approve last-degree physical mortification also. This made it necessary for it
to adopt a middle way. A little thought on the results which occurred in both
the Sanghas, namely, the Jaina and the Bauddha, will make it obvious that
a special effort was made by the Jainas to preserve the external structure of
physical conduct in the Jaina Sasigha, while in the Bauddha Sangh laxity of
discipline and looseness of conduct became the predominent features in the
name of or under the pertext of Middle Way (Madhyama Marga). It happened
like that as the middie way between the two extremes runs a long course hold-
ing out sufficient scope for the flexible behaviour to develop. On one hand,
Buddba and his followers did not see any thing but physical mortification
figuring predominantly in the whole code of external behaviour. The
Bauddhas started accusing the Jainas that they gave more importance to the
physical sin than to the mental and that they are engaged in the annihilation
of Karmas through physical suffering only The Jainas on their part led a
counter-attack accusing the Bauddhas as comfort-loving. It must be admitted
that both are partially true.

Relationship between conduct and propaganda.

When we undertake to consider about the part played, by the
rigidity or flexibility of conduct, in a propaganda of a particwar religion we
will have to come to a conclusion that the Middle Way as formulated by
Buddha contributed not a little to popularising his religion. Tt is a fact that
Buddhism has become universal but if we pause and consider the extent to
which the Buddhism and other things allied to it have become popular we
will ind that its popularity has been achieved at the cost of Buddhism and
other matters related to it. We will be surprised to find that it is not genuine
Buddhism but pseudo-Buddhism that has become popular. It is on account
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of this that there is nmo resemblance found between Indian Baddhism and
Tibetan Buddhism excepting the fact that they both consider Buddha as their
symbol of worship. Nct only this but when we examine how far the noblest
principle of compassion as preached by Buddha has been translated into
action by them, we have nothing but disappointment in store for us.

On the other hand, the spread of Jainism was slow on account of
severe rigidity in its behavioural rules as well as its approach which was not
pragmatic. This is the reason why it could not bring a large section of peorle
in its fold. It is a curious phenomenon that no traces of it are found in
the land of its birth and where it is found, laxity and looscness has entered
in its ethics and code of conduct, though an attempt has been made to keep
the outer structure intact. In amongst the Digambaras who were strict
advocates of stark nakedness insistence on nakedness instead of rejection of
all desires is on an increase and in amongst the Svetambaras, outward show
of clothes etc. has assumed such a proportion that they have now very little
to do with Mahavira’s original concept of extreme type of physical mortifica-
tion. This element of severity so far as behaviour—external and internal—is
concerned, has created imbalance and has also slackened propaganda. This
leads us to an inevitable conclusion that severity does not pay rich dividends
in matters of propaganda,

Mahavira’s and Buddha’s different means of Realization and its result

On one hand it is claimed that Bhagavan Mahavira himself has
established irrefutably the connection of equipoise and omniscience with rigid
physical mortification. On the other, Buddha has proclaimed that highest
intelligence cannot be achieved through austere penances. Buddha practised
penance for a pretty long time so much so that his body was reduced to a
mere bag of bones which audibly cracked. At last he realized that the
attainment of supreme intelligence is in no way and not at all dependent on
hard austerities. He, therefore, abandoned the way of life based on this and
adopted, instead, meditation and mental tranquility to reach the highest peak
of perfection and he did reach. These two dissimilar types of experiences which
these two great personalities had had, became crystalized in their Sanghas as
they were transmitted through tradition as was natural. Elaboration of the
concept of physical mortification as incorporated in such phrases as
“IggE #gr%e”’ is found there in the Jaina scriptures while in the Buddhist
works it is gradually ignored. More or less intensity in the outward form of
discipline, and not the difference of thinking or vision, is responsible tor the
birth of sects and subsects in the Jaina Sarmgha in course of time. There are
no points of difference between the Svetambara and Digarnbara lines of
thinking—philosophical and metaphysical. The major difference consists in
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the matter whether the clothes should be worn or not. This difference gave
rise to another difference whether the woman has a right or not to final
release. In the non-idolatrous (Sthanakavasis) and idolatrous (Murtiptjakas)
divisions of the évctambaras, the principal divergence is with regard to the
worship of idols and also there is some dissimilarity as regards the wearing of
clothes, The intensity in the outer form of conduct was carried to such an
extent in the Sthankavasis and Ter8panthis that it remained in the outer form
only while, as a matter of fact, the principle of non-injury in amongst the
Terapanthis was put to test on the basis of the said intensity, it turned out to
be a judicious principle having no core of compassion or a principle of non-
compassion which created jeers in amongst the people. Thus, we can sce to
what a grievous extent the sacred principle of non-injury as preached by
Mahavira, came to be reduced. Moreover, the form of meditation which is
found described in the Jaina scriptures, some two thousand and a half years
before, seems to have been rejected by the Sasigha later on. This conclusion
is necessary because no clarity is found in the old presentation of the process
and procedure of meditation and even later on also no explanation of the
method of meditation beneficial to him who undertakes it is available. This
confirms our said deduction that Jaina Safigha had assigned a subordinate
place to meditation and this state of affairs is also seen even today. The
penance, the physical mortification. the fast etc. etc. have been classified and
reclassified in such a laborious manner that they all can constitute a separate
treatise. Moreover, in the preceding and subsequent stages of the undertaking
of the fast. so much fuss and pomp are being made that the person who
has undertaken the fast remains absorbed in the mere maintenance of
the fuss and pomp, forgetting the main thing which is fast Mahavira had
linked intense austerities and meditation together. But in course of time they
both were separated with the result that the former got more importance and
the latter, less.

As opposed to this, if we examine the history of the Bauddha Sangha
we will find that the detailed description of meditation based on one's own
experiences as found in ancient Pitakas, as also the subtle analysis of the
various attitudes and aptitudes of mind is nowhere to be found. Not only
this, but we find also the development of meditational way of life therein.
it is because o>f this that we come across the experienced exponents of the
medltatlonal way of life even in the midst of current atmosphere of loose
conduct and discipline that has percolated the Bauddha Safigha in and out. In
addition to this we find amongst the Bauddhas a new and indcpendent class
practising the meditational way of life. But we must also bear in mind that
undue and extreme emphasis put on the meditational way of life produced a
réaction in the form of easy morals which ultimately culminated in the establi-
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shment of a new order of the morally degenerate and depraved known as the
Tantrayana. This paved the way of exit for the Bauddha religion from
Bharatavarsa.

If we look at this entire phenomenon from a different angle we will
meet with an altogether new feature. The attempt of Bhagavan Mahavira
was mainly directed at scoring a victory over love and hatred and such other
pairs of passions. As a result of this, omniscience followed. This made it
obligatory for him not to do anything that came in this way of his. In order
to achieve this, he wandered from one place to another and undertook long
fasts. This made it possible for him to obtain complete victory on attach-
ment and aversion but his over-all intelligence never went beyond the mark
reached by Paréva. In other words Mah&vira followed metaphysical and
philosophical ideologies the foundation of which was laid by Paréva, two and
a half centuries before, and realized what was latent to him by completely
mastering vicious pairs of passions such as love and hatred etc. etc. Itis
because of this that Mahavira’s vision of Truth does not differ from that of
Paréva. Mahavira’s principle aim was to root out love and hatred, attach-
ment and aversion. He never hankered after originating a new line of
thinking.

Conptrary to this, Buddha concentrated on the attainment of supreme
intelligence. He wanted, no doubt, to strip himself of passions and all that
but his main anxiety was the cultivation of intelligence to a climax, Buddha
came into contact with many erudite and contemplative persons in his effort
for getting supreme intelligence. Having tested the experiences which the
others had shown him, Buddha gave them up one after one. He never had
satisfaction with what he got from others. Finally, about the realization of
the Truth which he worked out in his own way through his own method of
contemplation, he put forth his claim in clear terms that what he has achieved is
extraordinary and was never achieved by any one before him. Thus, Buddha’s
endeavour to cultivate perfect and supreme intelligence was his own and his
vision also was his own. He laid down a novel track and he was, thus, a
path-finder He was not at all inspired by any one in his approach to philosophy
and metaphysics. This is what he emphatically declares and repeatedly.
In this manner, when Buddha threw open the doors of supreme intelligence
aud released it, it was but natural that the result would not remain confined
to him only. Bold and obvious efforts seem to have been made by the monks
also to develop intelligence to its logical and legitimate limit. This inevitably
resulted in laying down the foundations of a number of ideologies depending
upon the philosophical basis that developed from the subtle form to the
subtlest as time passed. Thus came into existence Vijianavada and
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éﬁnyav&da which made the gradual progress and growth of intelligence to its
final degree, its avowed aim and object. Inspite of the fact that Middle Way
was at the centre in the theory of cultivation of supreme intelligence even, the
freedom which the Bauddha aciryas took on the large canvas stratching from
Hinayana to Mahayana so for as the philosophical speculation is
concerned is an unparalleled example of Prajiamarga in the history of
Bharatiya philosophical systems. Itis equally clear that the Jaina Acarvas
never enjoyed such a license and this proves our former conclusion that the
goal of the Jainism is a conquest of passions and mnot the cultivation
of supreme intelligence as that of Buddhism.

{Prabuddha Jivan, 15-5-58, 1-6-58. Translated by Dr. A.S. Gopani]
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Bhaktimarga and Jainism

A quaternary of four Infivites, namely, Infinite Knowledge, Inflnite
Faith, Infinite Bliss, and Infinite Power is the common characteristic of all
souls. Therefore isvara or Paramitma is not the soul of any special
type. But those souls who have fully brought out the above-mentioned four-
fold potentiality are fit to be addressed as Siddha, i$vara or Paramaim3a
while those whose four-fold Potentiality still -lies covered are known as
apprentices or amateur souls, mundane souls or Samsari souls. These
latter are qualified and competent to become Siddha, 1évara, or Paramatma
by dint of their own efforts. Looking from this point of view, some souls are
mundane while others are extramundane. This difference is natural, not
causal because it is due to the amount of effort the individual soul has put
forth. Generally speaking, two classes of Siddha and Sadhaka souls are
eternal but particularly speaking. this is not so from the point of view of an
individual. As soul belonging to the Sadhaka category at the present moment
can become Siddha, the next moment. This being the cardinal principle of
Jaina philosophy and metaphysics, it is but natural that it should have a
separate toom for the way and means of realization. To fully understand
this, it is quite necessary to always keep in mind the following things. If this
is done, it will be easy to know what place Piety (Bhakti) occupies in the Jaina
code for realization.

(1) No one is the Master :—A being or soul is his own master. No
one else can be. It means in other words that happiness or misery, bondage
ot emancipation is dependent on the soul itself. If it wants, it can remain in
bondage or if it wants, it can also free itself in 2 moment even. To adopt a
way leading to bondage or to freedom concerns solely itself and nothing else.
Against the will of a being, no one else or nothing elise can keep it in fetters
or can free it. What others can do for him is to show him the way that takes
him to bondage or to release. To take that course or not to take it is within
his own power. From this view-point it can be stated that if any one wants
to show him the favour, It can be in the form of guidance only. Nothing more
than this, can it do. In sum, the soul itself can be its own friend or foe as is
conveyed through this Stitra “qfyqr | guwa ga fasw’, & afgar faafassfa 2
(“Oh ! man ! thou art thy own friend ; how is it that thou seekest him
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outside 7 Acaranga Sutra, 118). It is only formally that one is called a
friend or a foe, because the other person can only create a situation but to
submit to it or not is in his own hands. One cannot enjoy happiness or
experience misery so long as he does not identify himself with a situation.
Therefore, the cause of huppiness or misery lies in one’s own reaction or
identification with the situation. And to be influenced or to be identified with
a particular occasion or situation is exclusively one’s own matter. Therefore,
the soul itself is, really speaking, its own friend or enemy and no one else.

(2) One himself should destroy his own Karmas :—All beings are
originally similar. Whatever dissimilarity apppears, 15 because of the Karmas
done by them severally. It is they themselves who have to strive for freedom
from them. No Isvara or Tirthankara can directly uplift the being.
What utmost they can do is to show the road and establish the Tirtha or
order. Acarya Amitagati expresses the same opinion in this stanza :

WA FT FF AICAAT U FA 43T AT IHIYAT,
¥ g9 afs @vay TFE @ Fd FH fAvEE gar
faifag &9 fagra 2fgar 7 #isfe sewfe safa Peea,
fagiad anasga@me: g qmdfa  fagss qgdeg )

In the programme of annihilation of the Karmas, self-control occupies a pre-
dominent place. If all other things help accelerate the speed of self-
realizalion and increase the degree of self-control, they have a place in the
schedule; other wise not. To train the mind for equipoise or equanimity to all
beings and to desist from every activity that militates against the feeling or
idea of non-injury is named self-control or self-restraint. Detachment and
egolessness will gradually evolve from this and an attitude of universal
brotherhood or love will result. The outlook of no love, no hatred will be
strengthened and the aspirant will reach his goal of supreme achievement.
This climaxes his gain.

(3) There is no disparity amongst the liberated souls :—When a
being reaches to top, he has, then, nonme to worship. There remains no
difference between his nature and the nature of tho:e who have got liberation
before he did. All the liberated souls become equal and remain absorbed in '
contemplation of the self,

(4) The liberated do no good and no bad :—When a being works
out his final freedom, his relationship with the mundane world automatically
comes to a stop. He remains a mere spectator of the world like the Purusa



78 ] Jainism

as hypotheasized in the Sankhya system of philosophy. He has nothing to do
for the worldly beings. On account of this, his favour or his frown are
meaningless in one’s having a rise or fall. If a being wants to derive any
advantage from a Siddha, he can have it through contemplation of his
Siddhahood in the form of uncovering his own real nature of Siddha and
as a final consummation of this, he himself can become a Siddha in course of
time. Thus a being who has become a Siddha can become the instrumental
cause of our development, he himself remaining a neutral.

(5) Devotion also is one of the means:—The aim of a being is
emancipation. His whole effort is directed at this. The means of Eman-
cipation are Knowledge and Conduct in short. They are diversified into
Vision or Faith, Knowledge and Conduct to which sometimes penance is also
added. Faith gets strengthened by devotion. This is why it has been given a
legitimate place in the programme of realization as chalked outin Jainism
when it is done especially in the form of service to the elderly people or in
the form of panegyrics regarding the merits and qualities of the Tirthaikaras
and Siddhas, contemplation and worship.

A comparision of the basic principles of the cult of devotion with
the above-mentioned ones of Jainism will make it obvious that the former
have no place in Jainism. Despite this, the Jaina panegyrics and laudatory
stanzas are suffused with devotional fervour. Let us now take up this point.

(1) The Bhagavan is the Superiord

The fact that the revered Bhagavan is the Lord of all beings lies at
the root of the fundamental principle of the cult of devotion. This worldly
existence is the auspicious creation of God and therefore, he is the lord of
whole world. He is the supreme ruler of all the things of this world,
animate and inanimate. According to this principle, the devotee considers
himself the servant of God whether he is in this world or out of it. As has
been suggested before, this tenet has no place in Jainism. Though it is so,
the Jainas have not remained unaffected by the cult of devotion that has
spread far and vide. Inspite of the fact that Jainism does not look with
favour at the idea that the Tirthankaras are the creators and rulers of this
world, the Jaina Acdryas have, in the panegyrics about the Tirthankaras,
referred to their extraordinary power of lordship and also to the lowly
position of servant which the devotees have. Not only this, but they have
also prayed to give them shelter.

Amongst the Jainas, Jinasen’s Jinasahasranamastotra and Hemacandra’s
Arhannamasamuccayastotra enjoy the same position which the Vignusahas-
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ranamastotra does amongst the followers of the cult of devotion. In both
of them, we find, in the qualifying epithets of Arhan, the inclusion of all the
qualifying epithets of 1$vara or Paramauman, current in the various sects of
the cult of devotion, beginning from the Vedic times till their own times.
The epithets of God are formed of the various beliefs regarding God in
various religious systems. All these have no place in Jainism. Howe er, the
Jaina Acaryas have given place to all of them without making the least
change even in any of them. Therefore, we must believe that the idea or the
concept of Godhood as is current in various schools of devotion or among
the masses has had its impact on the Jaina Acaryas. They, therefore,
adopted the epithets of other schools or systems as they were, instead of
framing them in accordance with the theory regarding the highest Reality or
Supreme Lord as put forth in Jainism. The original Jaina writers and com-
mentators of these stotras have, no doubt, tried their utmost to put their own
interpretations on those epithets but while doing so, to tell the fact, the
desire of adoption, and not of synthesis, has played main part. They knew
that the value of new epithets, expressive of the highest ideal or the logically
valid quality will not be tully appreciated by the devotees at large. This left
no alternative for them but to absorb in toto such epithets as were in con-
formity with their own idea, concept, or theory. This is why such names as
are given below are found in Jinasahasranamas by various Jaina writers :—

agdiwA aqy am, fagufe, HInst, awesras ng:, gdardwac-
faa:, g, w&w, waqa=ey, fawra, faaada, fageagueac faagfn:
favagear, fasyatar, fasam) fasaata, favgsard), fafudear, waar fasaar
g@: 1 favawai qassacsy, favagfafadeaw | favag® favagam, fazgsnfy:,
s sweafa:, zwifages s@r. asaggaa: faa 1 9 9@ gae:, 9IS
garaq: aa sofaesissear ggaifa:, gsgatsaqa, gt o7 sfa: faaaeae-
Jugee, garafa:, @y, Ruopaat, aafarn, sdenda:, fagaa: amd, ggeFay:,
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A fraction of the Vinayapatha, by a Jaina poet, has been given
below. Therein. the ideal and concept of the cult of devotion instead of the
same of devotion in Jainism have been employed : —

# a<f faa a1 wv wfg fawa wia
FUEH  YIA AL A FY [IE N €0
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The poet, who wants to cut off his Karmic bonds, does not think of
any other remedy, to achieve his aim, except that of salutations to Lord Jina,
the reason being devotional fervour. He is convinced that God alone is the
lord of the helpless and destitute. This belief of his is contrary to Jainism
which does not accommodate any one’s overlord ship. According to it, one
can become at the most, a guide or Tirthankara. To become free once for
all is, indeed, the concept of Jainism. The reason of his anxiety for not
achieving his gcal of freedom should be, according to it, his own inability but
not the separation from God.

(2) God’s favour-the sole means of achievement

Much importance has been given to God’s favour in all the sects
believing in devotion only. But Jainism believes in the theory of ripe time,
instead. When a being chances upon a right moment, he comes up to a point
where right road begins. On account of perverted knowledge, a being goes
on wandering in the world since eternity. When a right moment for taking
to a right course arrives, his perverted knowledge disappears. Just as a piece
of rough stone being carred since long in a current of water and being
tossed about here and there, becomes round and soft after some time, a being
wandering since long in the cycle of worldly existence comes across a right
moment when he moves in the right direction being helped by other favour-
able things. But, in the cuit of devotion, God’s favour has taken the place
of maturity of time in Jainism. In the absence of God’s favour, everything
else, even if it is there, is of no wuse in the cult of devotion. It means, in
other words, one’s effort does not succeed if God’s divine help is not there.
This element of God’s favour in the non-Jain cult of devotion, has found a
place in Jaina litereture in its own way. As the cult of devotion went
on gathering momentum all religious systems had to absorb some of its
elements into their frame-work, of course, in a manner that suited to them.
We come across in Jaina literature descriptions stating that the beings of hell
get a momentary happiness like the other beings on the five auspicious
occasions celebrating five major events of Tirthankara's lives, clearly, this is
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nothing but an another version of non-Jaina element of divine grace. No
explanation is available of this which satisfies the theory of the Law of
Karman as formulated in Jainism. Persistent request to Tirthankara to
shower his favour on the devotee as found in the Jaina panegyrics reveals the
impact of the non-Jaina cult of devotion because according to Jainism,
Tirthatkaras are never in the habit of showing partiality to any one.

Buddhism also lays stress on one’s own effort and the Karmic law.
Inspite of this,. Buddhbism is also influenced by tke non-laina cult of devotion
so far as this element of divine grace is concerned. Lalitavistara, a Buddhist
work, refers to an event that bappiness and quiet prevailed in a hell, named
Avici, at the time of Buddha’s birth, while in Saddbarmapundarika, another
Buddhist work, we find a mention that Avalokitesvara himself has gone to
Avici to rtemove 1he miseries of the hellish beings. Atout Jesus Christ also,
such statements are found.

In order to stcw sach divine grace, mercy or favour, God ofien
takes births. 2ccording 1o the cult of devotion. in verious ferms technincally
called “incarnations’”’. But according to Jainism, a being that has become a
Siddha, a liberated one, has no reason to te boin again and again  Despite
this main fact, the Jaina poets and mystic writers of panegyrics have prayed,
under the influence of the non-Jaina cult of devotion, to Tirthankaras to take
virth on the earth as follows :(—

“H gusr za 99g & 99,
afes g fgr gward
2 HEUTHALIGE 2,
gz o9 fassg safg @i (Faaarel dag go 333)

“2% g st agwra i3 | oF g9t g3q 0\ gaiweg 1 3% Y shagwma
fadeg | ow fass fass | &0 30 3% Y oft adamfads ! ox an afmfgar 93
w7 79z 1~ (faqaroy g9 go 333)

Many a Jain writers introduced in their writings such elements of the
cult of devotion as the divine favour etc. and have composed prayers to
Tirthankaras on this patern  According to the tenets of Jainism, the wrong
done by such misdeeds as the injury to living beings (Himsa) can be nullified
by expiation or penitence ctc. etc. In the face of this, a Jaina poet sings as
follows :(—

‘s sargafm gla faug sa g3
faasr & moug WA W W g
@ gy g3 @9 sweafaF g
ot qzarg § A ad g@ @@ T g "

(Faaarolt €98, 3. Yo%)
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The portion which has been given below refers te the permission
given to the invoked god to go and points to the fact that every thing is
acieved through divine favour. On both these features, the impact of
the cult of the cult of devotion is easily obvious.

FraasarAal aifs wesd 7 & 94|
qeEa’ quinarseg @cyarag  fadeaT u
Arsgid A9 srArfe q1 srArfa gora |
fagsid & SAifa  etger galdwET
CECICEEDICICIE-Co FIC I O S
gead avgai aw @ W fadwEw
- [Feraareft dag, go 120]

One has to believe that Jain poet, named Vyndavana, is under the
influence of Vaignavite religion of Vrndavana, when he is describing that the
miseries of the devotees are removed by the infinite power of God, acknow-
ledging in ihe same breath that he is devoid of attachment etc. His eulogy

which has the title of Z:ggor, has a place properly inthe mouth of a
Vaignava and not of a Jaina. See, here is an example of it: —

“sitafa faaT sewmaasd gragaT grgro AT §
AT A{ a HA FA Aifg 2g Famea wearar 2
FEHT W AT FQ, FIgH w@q fymar o
FIGHT AT AWy FEH  wmighaar g
o 41 9T FAT T FIT FIQ, Tg F47 fGT qAET &
TARIG & TT I U, @I AU SFAAT E 1)
agfe gast wafe adl ag @eg adar @rar &
faqafa sre geaqdr faq gz e fog aar &
gafs ahasr iz g0 g@ Fa fasd o gIAT §
gg ufew wiwa gegrd &1 a1 w17 qrzw g & 0
FHAMIST FAATFG & &A1 w9a@r g
ug A0 faar waaifs wafs T amar g o

(feraaroftdag, go 230)

This matter of God’s favour is not restricted to Tirthankara only
but it belongs, it further says, to preceptor and scriptures also. It is boldly
asserted therein that the divine favour is able to procure salvation-highest
position or abode-also just as :—
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“gau 27 ufkga qua fagia o
e fazweg wgea gfwgz 99 9 0
e Taq wanifg @ 3 wiz earsy |
faasy wie g9R gwaTs qigd u”

(FFaa1flgug, go &¥)

This element of divine favour is also reen in Bhaktamara stotra
and Kaly@pamandirastotta which are daily 1ecited by the devout lJaira
layman,

(3) Disparity seen in Salvation also.

According to the non-Jaina cult of devotion, a servants’ attitude
persists in an emancipated stage also. There is equality between God and
an emancipated devotee because both are Brahma. However, God is God
and the emancipated devotee still continues to be his servant, even in
emancipation. Jaina view is just the opposite. Accotding to it all the
liberated beings are equal. There is no distinction whatsoever. Inspite of
the postulate of Jaina Philosophy being this, some Jaina Acaryas have
expressed a fervent desire that in their every birth they be put in circum-
stances which inspire them to pass their lives in praying and worshipping the
Tirthankaras. Really speaking, emancipation, not devotion, should have
been the refrain of their prayers. It is because of tiiis that some devout Jaina
poets have sung to this length only that they may preserve the attitude of
devotion until they have got absolution. One poet has clearly said

“qFaxaqsnE e | 93 TwAT” “by seeing you only, I have become the
object of veneration for the whole universe” “(fsaarifigag, p. 22)”.

(4; God is the shelter of all beings.

God is the only help or hope or helter. This also is one of the
dicta of the devotionists. This is described as Prapatti (Surrender). There
are two ways of self realization. One is that of one’s own effort. This is
illustrated by the example of the monkey’s kid which clings to the mothet
and does not loosen its hold on its mother. Here the effort is solely the kit’s.
The other is that of the other’s effort. This is illustrated by the exampie of
the cat which catches its kitten by the mouth and does not allow it to slip
from the mouth. Here the effort is that of the cat not of the kitten. The
devotionists have adopted the second alternative. He seeks his shelter by
total dedication. God himself liberates his devotees by His sweet will.
Nothing remains to be done by a devotee who is possessed by an entire
devotional fervour. God comes to his rescue and releases him. That is all.
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- Contrary to this, Jainas have accepted the first alternative. Jaina
Acaryas have, indeed, talked about going to the shelter of Tirtharikaras ; but
goirg to the shelter does not mean that one should have such faith or
devotional intensity in or towards Tirthankara as binds him to the worldly
cycle, because such an attitude of Mah&vira’s principal pupil, Gautama,
interfered in his effort to get emancipation. When Mahavira left this mortal
coil once for all, Gautama’s cyes opened. He saw that his boundless love for
his guru, Mahavira, came in the way of his getting final release. When he
realized that he will be able to secure final freedom through his own soul, he
did get it. This means, in other words, that he has to depend on his own
soul and nothing else for his rise or fall. Seaking the shelter of Tirthnkara
means that one should walk with firm conviction on the way shown to him by
Tirtharikara and for this what is primarily required is unshakeable faith in
him who has shown the path. Without this it is not possible to keep firm
and steady. When an aspirant starts walking on the path, his Karmic
bondage gets loosened and, thus his faith becomes stronger. When it reaches
climax, the aspirant realizes his goal. He becomes purified so much so that
he gets emancipation even before Tirthankara who may be at that time
moving here and there to preach religion.

(5) Devotion is a goal.

All the devotionists of all hues and colours have takan devotion as
an aim and rot as a means. The devotee does not want emancipation. He
wants that his devotion reaches a climax : emancipation is a necessary result
of it. The devotee gets it by way of a right at a ripe time. But what is note
worthy here is that a devotee hankers after cultivation of his devotion and
not after salvation.

As opposed to this, the Jainas have utilized the element of devotion
as a means only, the aim and end of a being being salvation. All his attempts
have been directed towards emancipation. Amongst these is included, to a
ceftfia?zﬁ extent, the devotion also. But ultimately, this devotion which is but
afiéther name for attachment for others has also to be given up because it is
after all attachment, though it may be of a purer fcrm. According to the
principle of Jainism, emancipation is not possible without detachment. This
is the reason why a certain Jaina Acarya has said :—

g qi w§ gey WW gI4 qguaEgd #ag
favsy foaez aragaEfaataggifia:
(famamiaag, go os; RE3)
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Impact of the elemeut of devotion, is, no doubt, obvious in this
stanza, but the poet is not in two minds as regards the final goal. Similarly,
the statements such as these, namely, “the devotee calls himself the servant
of God”, “the devotee seeks the shelter of God”’, *‘the devotd begs for God’s
mercy” — are no doubt those belonging to the cult of devotion which is after
all and above all, a means and not an aim. The Jaina Acaryas have not lost
sight of this main fact. See :—

“Prggandt fafgat quAMTESSIRT FEE |

afa f&$isT FIUT gAT 91 wrAy giew:

“ed  wrefos:  TErEt Ry ww  faaw’
(faaameitaag, go 90%.)

“gaamwIw waaa  Aifa sregaAfaaaet

f& agar T FEIOAT FF  @ROEIGH 17
(fraarofitagg, ge 0.)

Of course, the Jaina Acaryas, like the Vaisnavite Acaryas, have,
indeed, given importance to the item of devotion. See the following
examples :—

I+ U fReqrA g9 FEARIM AT G BA
&Y wag fav wiwgsz, s¢ aff g@ AT N
(faaaroitgag, go &)
‘gg 9grT g9 "gEm  faawardr )
ar & qr afr wliwatsr  swand o’
(faaaroiaag, Jo Q)
“gn afeaast I 98¢ ¥ wF waafy are
(fraroitaag, go + %)

Some Jaina Acaryas have prayed to be endowed with devotional
fervour in order to achieve emancipation. Justas :—

“gg g3 wa Wy A AR F |g1 §IF W@ |
FT ArE a1 FEIA A NeA G S1aq g 0
(fragmoiigag, 90 93325 {RY)

But, really speaking, it is the general, good character only, and not
the devotion or worship, which is important, according to Jainism. Therefore,
it is the good character which ought to have been saught after instead of
devotion or worship. Few Jaina Acaryas have clearly said :—
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f5 agmr wfnge as  =@fy 2g arfea
o wfussz @ed aar afag 3 gfwag
(stAeaT g2g, o %)

Tradition of describing the physical beauty of God, the importance
of reciting the name of God, the erotic description of emancipation as if it
were a damsel, narration of Tirthankara as an incarnation and also of his
grace, inclusion of Naivedya in a variety of forms of God’s worship, the
statement that one can obtain emancipati~n by simple recitation of God's
neme — all these factors found in the Jaina panegyries besides the fundamental
principles of the cul: of devotion mentioned before illustrate the impact that
has fallen on the Jaina panegyries.

The secret of devotion according to Jainism.

The Jaina concept of devotion and piety has been elaborated thus
according to Rsbhajinastotra by A .arya Devacandra.

Acarya Devacandra is of the cpinion that the element of affection
lies Ceeplv buried in human nature. So long as the object of affection is
worldly, the soul’s up-lift is not possible. Therefore, he who wants to put
his sonl on the highest pedestal of progress, he should change his object of
love. If Vitardga becomes the cbject of his love, devotion has a role to play
here. But the question of ail questions is as regards the possibility of
attachn ent between a being and a ‘itaraga, because Vitarzga has become
Siddha and therefore, pure (Suddha), while a being belongs to the world and
therefore, impure. A union between Vitaraga ard Jiva (Being) is not
possible from the roint of view of a Substance, Place. Time and Mood. By
sending a message also, this cannot be achieved. One who goes to Him
Carrying the message becomes identified with Him so that there is no possi-
bility of his returning to hand over the reply to the message. The other
difficulty is that love or attathment is never a one-way traffic It is a two-
way business. He who wants to show attachment 1s called *-attached” and
He to whom attachment is shown is “detached”. The *attached’ can show
his attachment in any way he likes; but what about the s-detached”™? Thus it
is bound to be one-way. The attachment shown by people in the world is a
two-way busincss. There are two ol jects, namely he who loves and he who
is loved. The former is worldly and the latter, extra-mundane. The love of
the former for the latter assumes, in course of time extraordinary character.
There is another reason also of this extra-ordinariness. The nature of love
is the main thing. One’s love for the worldly things is tingcd with unholiness.
It enlarges the cycle of births. The love for the ‘‘detached™ is such as cuts
down the recurrence of births. By adopting a devotional attitude to God,
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the devotee does not beg for any of the virtues or properties of God, but he
wants thereby to bring out in full form those very virtues which are latent in
him. Due to strangeness of this type the problem that faces Devacandraji,

the author, is as regurds the manner and method of forming such a love
with God.

Devacandraji himself answers this question by saying that if an
affection for external things is withdrawn, it becomes automatically possible
to shcw the same degree and amount of it to Vitaraga - the ‘“‘detached”. In
other words, both—the devotee and the Vitaraga—become equal, the quality
of .detachment being common to both. Thus the devotee becomes God
himself by making God, the object of his exclusive love as is coafirmed in th
following line :— )

“guA wadaal fasggar g s quuE”

Thus the interpretation of the love or devotion to God is only this
that one should put into practice what has been preached by Tirthankara.
In others words, one must fully carry out all the ““dos’ and “donts” set
down by Tirthaskara. This is, in brief, devotion. The word gig[ (AjBs)

which is used in this connection does not mean *“‘order”. It means that
~ particular set of rules by observing which Tithaikara who was an ordinary
man before has reached the status of Tirthafikara finally and by putting into
acion that very formulary the other people also attain the same position.

The spiritualist, Devacandraji, has shown by this example how an
aim is attained through devotion. He has proclaimed at the top of his voice
‘that God does not do anything special for his devotee but just as a lion
amongst goats seeing another lion comes to know that he himself is a lion,
similary a devoiee amongst other people comes to know that he himself

is God, seeing another God in his mind whem he is worshipping. Read
the following stanza : —

“gagand Fad w@g X faw gz fag fagra
fam sy wfe @8 ¥ oaawfad da 0

If, as said earlier, God himself éannot also give anything, what
explanation can there be of the request made to Him to uplift him and also to

give emancipation finally ? Shri Devacandraji tries to remove this doubt also
as follows,

All the deeds are produced by the doer with the help of the material
that is at hand. For the result or the effect called emancipation, soul itself
is the doer and Arihantas are the instrumental cause. Even if this instrumental
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cause be present, emancipation cannot be obtained if the soul does not put
forth effort. Soul is the principal cause and the Arihantas are formally believed
to be the givers of emencipation. Really speaking, soul itself begets emancipa-
tion for itself. It makes a number of attempts and one such attempt is the
devotion to Arihantas. Thus Arihantas are formally spoken of as givers but
really speaking, they are not. They are merely, the instruments as there are
other instruments also The Arihantas are described as uplifters, saviours, an
emancipators but it is merely formally that they are so described. A being’s
knowledge of the real nature of the Arihantas helps him to elevate himself on
a higher plane and this procures for him final liberation. It is from this point
of view that they are called the instrumental causes as also the direcrtors
cowherds,, prop, and the givers of religiosity.*

*[Translated from original Hindi into Gujarati by Shri R. D. Desai and into

Euglish by Dr. A. S. Gopani)
“Janavan1”, April, 1949.]
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Epithets of Lord Mahavira in
Early Jaina anons

There were many groups of the Sramanas, each of them having a
leader. This fact is proved sufficiently by the Pali Pitakas. All such leaders
are given the following common epithets in the Pali canon—

“geft F7, TN =, worafeat =, sndy, gaedy faeawd, qrg QY
agaaey, wasst, favasafaa), gquaa), gnuqeeal” dafqsd, qras=reqagT |

In addition to these common epithets in Pali canon Lord Mihavira,
the leader of the group of Nigganthas, was further given such epithets as;
fraua), sraet ArzgAY geasy] wsaaEqidl, walw Arorzead qfearaifa, [ K
¥ fagdt 9 gaea w AUIEd T wad afwd Arowess gexafesd fa

—wfeafiem, Jaggge.

In this paper I want to discuss the epithets of Lord Mah#&vira found
in some of the texts of the Jain canonical literature. As these texts are not
of the same time I shall take them one by one according to their chronologi-
cal order. This procedure will help us to know as to how a cluster of
epithets was developed in the course of time, as to how the final onc was
arrived at and as to how some of the common epithets became the property
of a particular group-leader. The discussion will also make it clear that the
epithets given to Lord Mahavira in the Pali Pitakas do not belong to the
early period of time. Again it will prove the Ac#riiga part I to be earlier
than the Pali Pitakas. It will also be clear from the discussion that as time
passed on some of these epithets acquired the status of names having lost

their status of adjectives.

The epithets, viz. Arihanta, Arhat, Buddha, Jina, Vira, Mahivira
and Tathagata were not the sole property of a leader of a particular sect
whether Brahmin or Sramaga. But it seems that they became popular
amongst the Sramanic sects especially for Mahavira, Gosala and Buddha
with the result that they were dropped by the Brahmin sects for their leaders.
Similarly, the term Buddha (139, 177, 882, 204) was used for an intelligent
person but after Gautama it became the sole property of Buddhism and
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became the special name of Gautama. The term Buddha, though used as an
epithet in early days for Mahavira, does not denote him in later period. +Toe
terms, Vira and Mahavira were common for a heroic person, but we see that
they have become the real names of Lord Vardham&na ; thus in course of
time the original name Vardhamina was thrown in background giving place
to the terms Vira and Mahavira. The terms Jina and Arhta were common
for all the leaders of §ramagas and we see that the word Jaina was not the
property of the followers of Lord Mah&vira alone. It should be noted that
the followers of Buddha were known for a long tine as Jainas, but now the
case is not so and only the followers of Mahavira are denoted by the word.
Same is the case with the term Tathagata, and we now see that only lord
Buddha is denoted by it.

In this way the denotation of these words, though broad in early
days, has become limited in course of time. In this context I shall try here
to collect the various epithets given to Lord Mahavira in the earlier canoni-
cal literature of the Jainas.

Acaranga, Part I : As an ascetic

The first part of the Acaranga can be sub-divided in two sections.
The chapters in the beginning giving the gist of the preaching is the first section
and the last chapter, depicting the ascetic life of Lord Mahavira, is the
second section. Let us now see the epithets used in them for Lord Mahavira.

In his mendicant life- Mahavira calls himself a ‘Bhikku’ (9. 2. 12).
He is also called ‘Nayaputta’ (9. 1. 10.) and Nayasuya indicating his clan,
but both of these terms have become his names also.

He is sometimes given an epithet ‘Muni’ which is generally used for
an ordinary ascetic or monk.

That even the éramagas were using the term ‘Mahana’ (Brahmana)
for their respected persons is well-known from the Dhommapada of the Pali
canon as well as from the Uttaradhyayana of the Jaina canon. So it is but
natural that Mahana be used as one of the epithets of Mahavira (9. 1. 23;
9.2.16;9.3.14;9.4.1 ;v.2.10;9. 4. 3). He is also called Nani (9. 1. 10)
and Mehavi (J. 1. 16) which fact indicates that he was not only a person of
good character but was endowed with knowledge also. He is again and
again given the epithet ‘Mahavira® (9.1.13;9.3.8;9.4,14;9 2.1;

"9. 3. 13) for his valour shown with regard to his ascetic life. And we see
that it has become his feal name. He is respectfully called Samana Bhagavam
(9.1. 1) and the terms Bhagavam, Bhagavante, Bhagavaya occur so often
that we can easily surmise that during the period he had become a highly
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venerable person amongst many such ascetics (9. 1.4,15;9.2.5,6. 15;
9.3.12,16;9.4,1,3,5;9.3.7;9.4.12;9.1. 23;9.2.6.

Though he was not omniscient (Chaumatthe vi 9. 4. 15) he was
akasdi-withot any defilement and was also vigayagehi-without any longing
(9.4.15).

It is clear that though he is given an epithet like Bhagavarh, he is not
called here in this portion Tirthankara. And as regards Bhagavam we should
note here that even in the later portion of the canon even the ordinary
Sramanas and Sthaviras are called Bhagavanta (IL. 71, 162). In fact, there
was a rule that an ascetic should address even an ordinary woman as
‘Bhagavati’ (II. 134). This indicates that the term ‘Bhagavam’ was not used
for a leader or the head of a sect, and though a term for showing respect it
did not had the meaning of an exalted person.

As a preacher and a head of a seet

Now we turn to the preaching portion contained in the first eight
chapters of the Acaranga part I, Here in many places the terms 'Vira’ and
‘MakLavira® are used but it should be noted that they do not refer to Lord
Mahavira but to other persons who have shown valour in their ascetic life.
(1. 172; 1. 185, 188; 1. 140). We should also note that though while describ-

_ing Mahavira’s ascetic life he is called ‘Vira’ as well as *Mahavira’, as we have
seen, we must conclude that there is the tendency towards the fact that
Mahavira should become his name. This also is clearly established by the
fact that the Pali Pitakas mention Mahavira as Nigantha Nataputta and not
as Mah#vira. So we can conclude that Lord Mahavira became famous by
that name after the time of Pali Pitaka.

In this part Lord Mahavira is referred to as ‘Nayaputta’ (8. 8. 12),
‘Mahanena maimaya’ (200, 206), wwagr (1, 10, 15, 16, 23, 45, 52, 58, 90,
185, 215, 214, 216, 220,). Once he is referred to as WAFAT TAZY TTYIA
Froqr, qraqr (200). Here we see that he is called A'tuprajha and also
having aror and gquw. At other place he is called Kausala’ (166). But no-

where he is referred to as Tirthatkara. In Diighanikaya etc.though he is given
the epithet Tirthaskara, it is significant that in Acaranga part I nowhere he
is referred to as such. This may signify that this portion of the Acaranga
is anterior to Dighanikiya.

Lord Mahavira in this part is called ‘Muni® (153, 159) being ranked
with other such ‘munis’.
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Here we find the use of ‘Arahanta Bhagavanta® (126) and Jina (5.5)
which shows that there were many such persons who were called Arihanta
or Jina and Lord Mabavira was onc of them.

The epithet ‘Araha’ was Rlso used for the Buddha and the use of
this term was not absent in the Vedic literature. But when this word was
used frequently for their leaders by the Sramanas the word was dropped by
the Vedic writers.

Like M@hana the term ‘Veyavi’ was also in vogue in ancient days
for the learned and so it is used in such sense in the Acaranga (135). Such
is also the case with the terms Aria (146, 207, 187) *Mahesi’ (160) and
Medhavi (191). The term ‘Jina’ though used (162) in Acarahga part I it is
surprising that it is not used with reference to Lord Mahavira.

Sattha (118), though used only once for Mahavira, is frequently
used for Buddha.
To conclude, we can say that here the terms Muni, M &hana, Naya-

putta, Vira, Mahavira and Bhagavan were main epithets for Lord Mahavira.
But we must bear in mind that here also the epithet Tirthankara is not used.

In Pali Pitaka, as we have seen, Lord Mahavirs is referred to again
and again by tha terms Savvafifiu and Savvadassi, but in Ac&rafiga we do not
come across such terms ; instead, we find the terms such as gfysargzas (9,

1.11), sragawyg, amfagedt (93), 9wasag (1:0), szfasa (3. 2. 9), g=aguwr-
wageor (145). Anelisappi (9. 1. 116). Some of these terms may convey

the meaning of omniscience, but it is significant that the proper term
Savvangpu is not used. We will see that this term is frequent in later Jaina
literature. So we may not be wrong if we conclude that this term is introduced
in the neriod later than the time of the Acaranga part I and this will show
that the Acdradga part I is earlier than the portions of Pali-Pitakas in which

this term occurs,

Stitrakgrange, Part 1

In StUtraktranga part I we see further development. Here we can
have the common epithets like Samapa and Mahana, but many more are
added. and some of the early epithets have become names in this part of the
Sttrakpranga. In Acaranga Vira and Mahavira were simple epithets but in
Sttrakpranga they have become the names (1. 1.1;1.1.27; 14.2.22;1. 9.
24: 1. 14. 11.). For the first time Mahavira is given an epithet of ‘Niggantha’
( 1. 14. 11 ) which appears in Pali-Pitakas as Nigantha, Nataputta. Naya,
Nayaputte and Nayasuye are also used in SuUtrakgiadige (1. 1. 27; 2. 3. 32;
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2.3.31 ;:6.26.14, 23;6. 21, 24). Like Mahavira now he is *‘Mahamupi’
(1.9.24;2.2,15;2.1.14). In Strrakgtanga Kas.ve indicating his gotra
isadded (2.2.7;2.2.25;2.3.20;3 3.2.3.4.21; 11. 5. 32,15, 2. 5.
12;6.7). Showing his relation to VaiSali heis also known as Vesilie
(2.3.22). The previous tradition of Jina and Araha and Bhagava is also con-
tinued (2.3. 19; 2.3.22; 6. 26; 6. 29; 2. 3. 22; 16. 1; 2.3. 14). In
SUtrakptanga it is quite clear that there was an order or religion known as
Jinas®@ ana (3. 4. 9) or Jinana Dhammarh (6. 7) or Bhagavanusasana (2. 3. 14);
and we find the mention of Jinavayana (14. 13) and Jiphiya (9. ¢). The
terms Buddha and Tathagata are also not absent (11. 25; 11. 36: 12, 16; 12, 18;
15. 18; 13.2; 15. 20) but as mentioned  above later on they indicated only
the Buddha and not Mahavira. Here also as in Acaraiga the term Savvannu
is absent, but we find 5§ aragar qwwfeq Ao, (6. 24), Apantacakkhi (6. 6
6. 25), Savvadamsi abhibhuyanani (2. 5) damsana-nagasilo (6. 24);
Apantapapadamst (9. 24) and evarm se udghu aguttarandni aputtaradam:i
anuttaraninadamsanadhare araha-Nayaputte bhagavat Vesilie (2. 3. 22),
Tilogadarhsi1 (14. 16) and Jagasavvadamsina (2. 331).

A technical term for an omniscie‘nt person is used here for the first
time. -qfsoug Fafad agd@-. ¢ U, g Fafamy ad Q. 3Is, Fafag anify
¥, W

The following garha is curious because there is no mentiont of Jhana-
varana:

FALT 9geq qrfaed T AAAT ) 95T AFE F A5 IQOTFL0AY 1 IS

The following traditional teims are also present in SUfrakrianga :—
Niggantha (9. 24); Mahana (11.1;9.1), Mahest (6. 26), qIAAZEY (6. 17);

Muni (6. 7, 97 6. 28) awew (6. 14, 22). But it should be noted that
the term fgegaT is not used.
Kcﬁriﬁg a, Part i1

In the second part of Acaranga the life of Mahavira as a householder
is given (II. 175). It should be noted that nothing of the kind is found in the
Acdranga part I and also in Sitrakrratiga. Here he is depicted as Sramapa
Bhagavan Mahavira (2. 75). The original name Kumara Vardhamana given
by his parents is mentioned (2. 176).

The tradition that the epithet ‘Mahavira’ was given by the gods
seems to have been estab ished here for the first time (IL. 1. 177). Here the
whole varpaka for Mahavira is thus : Samane Bhagavam Mahavire Nae
Nayaputte Nayakulaniuvatte Videhadinne Videhajacce Videhasumale (2.179).
Here we can sce the tendency of depicting him with the epithets derived from
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his parental names. We are sure that his mother was called Videhadinna
(2. 177). The epithets which were well established such as Jina (2. 179),
Jinavara, Vira (2. 179) etc, are also found here. But here for the first time
element of mythology enters into the ficld in the form that the gods p:r-
form«d the Titthayarabhisea (2. 176) and also that he was requested by tha
gods that : titthath pavatrehi (2. .79), which can be compared with such a
request to the Buddha by the Brahma. For the fitst time he is called here
Titthayara (2. 179), and also Savvanni, the epithet by which he is known in
P3'i Pitaka as Bhagavam Araham Jine Kevali Savvannt Savvabhavadarisi
(2.179). And here we find ‘Kevalipannatta dhamma’ (2. 179) and again
and again ‘Keval1 biiya’ (2. 13, 17, 26, 36, 48, 115, 116, 14., 152, 179, which
ghows that due to his being an omniscient person his preachings were to be
accepted. :

Sttrakgtanga, Part Il

On the authority of the Niryukti ( 6 ) on Aca, we are sure that the
second part of Acdraiiga was ad'ed in later times. But such is not the case
with the second part of Surrakpranga. Yet we can say that the second part
of Su. is later, because even the epithets for Mahavira establish this fact. We
can prove that it is not earlier than even the second part of Aca. There is no
mention of ‘twelve angas’ in the Aca. but the S@. mentions the Ganipitaka
(2. 1, 11). In SG we find the mention of Dhammatittha (2. 1. 1) and Tittha-
yara (2. 7. 11). The mention of Coyae pannavagam evam vayast (2, 3. 2) and
“Acarya aha’ (2. 4. 2, 4) definitely goes to prove its later date. The traditional
epithets such as Samana (2. 6.1) Mahana (2. 6.4), Samane Nayaputte
(2. 6, 19), and Nayaputta (2. 6. 40) are found. And we also find the Buddha
(2. 6. 42) Muni (2. 6. 42) etc. which are of the same type. Here even the
pupil of Mahavira, is called Bhagavam (2. 7. 4.) The knowledge of the Lord
is called Kevalena punnena npanega (2. 6. 50). The teaching of Lorrd Maha-
vira is described as Niggantha Dhamma (2. 6. 42) and Nigganthapavayana
(2.2.23;2.7.2.) the epithet which is found in Pali Pitaka also. Here for
the first time we have the mention of three Jewels viz. Jadna, DarSana and
Caritra (2. 7. 14). We are further told that the followers of Parsva were
known as Nigganthas and they were specified as ‘pasavaccijjia’ (2. 7. 4.)

In other Atigas and non-Angas

In the Angas which are later than Acardanga and Sttrakptanga
generally we find Samane Bhagavarh Mahavire. But we must take note of a
‘Varnaka which was well established during canonical period-guw wua agraid!

1. 1o Makhavyutputti one of the name of the Buddha is Vira.
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mEi faeagl wgdgd  qfeged? gfeadiz gfegaguedn gfeagoragang?
AN FTNE eIy ATIIAITRY AYTIC FIGIAT ATIEY GO grRE
TEHATET GFATAREIIIFIE geafegaamgnygl faagsen faq aqq gd
e g Waq Fequor geagfRay | wAAAY go %

Here we may remember the improtance of Purusa since the Rgveda.
In various names of Vispu we find Purusottama, Purusapundartka and
Purugavara, Gandhahasti is an epithet of the powerful elephant and
Gandhagaja is found in Caraka. Lokanatha is also used for Visnu etc.
Lokapradipa is used for the Buddha in Buddhacarita of Aévaghosa.

With this Varpaka we may compare the well-known Varpaka of the
Buddha which is explained in Visuddhimagga (p. 133)-qy wwar avg

TEgE fasararwdes) gaat dwfag ggaQ gfrazenarod acar wwgeard
I3 HAr —HqAT 3. 5%

2. In the Mahio Buddha is called Narottama and Sakyasimha,
3. Bodhisattva is called-Gandhahasti— Ma/ido 740.
4. In Mahdo Saranya and Sarana.

Reprinted from the Proceedings of the
All-India Oriental Conference
26th Session,
Vikram University, Ujjain, October, 1972
Also printed in Sambodhi 1.4.
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A Note on Lord Mahavira’'s Clan

In Pali text Nigantha Narthaputta (or Nataputta) and in Sanskrit
Buddhist texts Nirgrantha ( Nigrantha) Jiariuptra (Jn&taputra) is used for Lord
Mahavira (see Buddhist Hybrid Sanskrit Dictionary ). In jainagama texts
also we have Nayaputta. Nayasuya, Nayaputta, Mahavira etc. According
to the comm. of Sarmyuttanikaya ‘Narqa’ was the name of his father but
Malalasekra says that Nara is the name of the clan, and most of the
Jaina texts and commentators are unanimous in saying that Nara is the clan
of the Ksatriyas.

Recently Muni Nathmalji has opined that the Prakrit word Naya or
Nata should be sanskritized as Naga.l He may be correct to a certain
extent as far as Prakrit word is concerned but when we see the word
Nata or Natha used in paii, there remains no possibility of sanskrtizing
it as Naga. Still we can keep this question of sanskritizing the word Naya
open and find out some solution.

In Acaranga II we find ‘Nayagam khartiyanam (116) which shows that
Niya, were Ksatriyas. This is corroborated by Kalpasttra (20) also.

But in Acaranga I which is the earilest text of the Jaina Canon Lord
Mahavira is called ‘Mahana’ not once but four times at the end of all the
four sub-scction of the ch. IX wherein ascetic practices of the Lord

are described—‘ga f4dY sro@mear WU ALHAT

This statement may be right if we see the story in Bhagavatisttra
(9. 33. 380) where the Lord says—3q[oIZT ATgvil #H HFAAT | HWE  IATIRIC
HIZMT TqT 1’

Will it not be proper if we say that only after the introduction of the
story of interchange of embryo the Lord was known as Ksatr.ya ? It can be
assumed also that in order to validate the change of embryo this story
in Bhagavati is inserted but that possibility is not there because in that
case the question of relation of Trisala should arise which is not there.

Here we may mention the other possibility also. The Buddha and the
Mahavira—both of jhem have propagated that only the right type of a
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Bhiksu can be called a Brahmin or 'Mihaga. In this sense the Lord may
have been called a Mahana.

Now let us use what information we get from the Jalna literature
about the clan of the Lord and the N&ya kula. It is certain that amongst
the Vedic this Naya kula wos not well known. Hence we find its mention
very rare in the Vedic Purinas.2

and it is surprising to note that even in Jaina literature the N zyavafnéa
is given the prominent place in later times. An attempt is made to relate
it with the famous Jksvakuvaméa or to separate it from the same. This

shows that the authors were not certain about the real position of the
clan Naya.

There are two clear tradition regarding the prominent Vams$as. One
is represented by Jaina Canonical literature and its Niryukti etc. and other
is of the Jaina Pur@nas. This will be clear from the following table :

' = Ty g «These constituted the
Avadyaka Niryukti. (193) & T Z 2 retinue of Rsabha.
oq 0] =) <
) S 8 s
o
Visessvasyaka. (1610, 1829) ,, . X ' ¥ = S §
s &g B
T 8 § S
Bhagavatl. (20.8) PY) ’ 1t} X I 2 Y} X
(9‘ 33)3 23 33 L1} " sy 2 (] X Bha(,ia
Sthananga. (497) . . ’ X » 2 s - X
Prajﬁﬁpanﬁ (104) ” 2y 3 x 2 b2l 3 x
Kalpasﬁtra (17) TS Yy ') T} I X X 144
Brhatkalpat (3265) ’» » ’ 2 s e s X
~ : -
e ¢ £ §§°%
Paumacariya® & s %‘ 3 s 5
8 3 8 B
8 § =

In the Avasyakaniryukti it is said that Ikkhaga Vamsa began with
Rsabha (181).6 So after Niryukti we find it mentioned as an important
Varhéa in Jaina literature but question is—if it is a separate Varhs$a, what is
the relation between it and the Nayakula ? The authors are not unanimous
about the answer. In Bhagavat1 etc. and even in VidesavaSyaka, as we have
seen, two are separately mentioned. But Um#swati and other commentators
like Abhayadeva (srraro 153) are of the opinion that Naya is a branch of the
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Ikkhaga : Umasvati says? :—q§ sryeangy fagrdadagad: | aeand-1ieer—q9
The comm. on this is—grar arw erfrafadiaT: Jarafy fadrgsr searea: It should
be noted here that even fysigquurfiy (4.5 50) mentions Naha Vathsa quite
different from Jkkhagakula. It speaks of these Vamsas : Kuru, Naha,Ugga
Yadava and Jkkhaku. AvaSyakacurni explains the Nata as—‘or: ATH &

Igvarfaeq gafossar § o@agr—p. 245. Here we can see an attempt to relate
the N&ya kula with Rsabha.

It will be interesting to note the meaning given to Ugga etc. by the
Avasyakaniryukti-Uggas were arakkhi-guards, Bhogas guru-preceptors,
Riinnas were Vayamhsa-friends and the rest were Khattiyas (193). So the
Ava. ci. follows the Ava. N. when it includes relatives of Rgabha in the
Nayas.

Commentator Abhayadeva also follows him when he says srar:
eI AT NTAT: (Comm. on Nayadhammakahi, p. 153.). Jinasena does not
mention Naya or Jiidta but mentions Siddhartha, the father of Lord Maha-
vira as belonging to the Iksvakus—(Harivarhiapurana, 2. 4. 13), so alsois
done by the author of Cauppannamahapurisacariya (p. 271).

Observation of the above given table shows that Harivam$a was
included in the list of the prominent Vamdas for the first time by Kalpsitra
and it is quite clear that after the inclusion of Krgpa story in the Jaina
Canonical literature it was necessary to include the Harivarh$a in the list.
The Jaina puranas have it from the beginning.

One more striking fact is to be noted that the Rinna and the Khartiyas
are removed from the list and the other ones are included. This also is a
deliberate attempt to follow the Vedic North Indian tradition instead of the
tradition which was followed by the people of the Bihar-East India, as such
practice is not seen in the older Jaina text where we find— :

“ wrgm "faa 1A AT IEEITH 98 A9L AT |
I oeAiT TEANIE M T F 9395 ATUGE 1)
Suyagada, 1, 13. 10
Here we see that the mahana and Khatiiya are separately mentioned
differentiating them from Ugga and Lecchat. Same tradition is followed by

Ava. Ni. having a minor change, but not giving the place of reputation to
the Vedic Puranic Vath$as.
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References
Anusandh@na Patrika 1. 1.
srerraferm (fgwd) go 236.
Uvavaia also has this list, see Bhagavati 9.33. 382.

In the concerned gathd number six is given so the comm, counts Naya
and Koravva as one.

Dr. Chandra : A Critical study of Paumacariyam, pp. 199, 226.

See also Vasudevahindi, p. 161 Cauppannamahapurisacariya, p. 37 and
Ava. Cu, p. 152. But according to Paumacariya Rgabha etc. are of

Ikkhagakula originated with the son of Bharata (5. 9).

Can the word ‘grg’ be taken 10 mean famous ?
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Some of the Common Features in the
Life-stories of the

Buddha & Mahavira

In this short paper I would like to draw the attention of the scholars

to some striking common feaiures found in the life-stories of the Buddha .
and Mahavira.

(1) The Story of bearing the Seed :

Both these personalities became perfect in their final birth having
undeergone spiritual discipline in their previous births. They were not perfect
in actuality from the time immemorial as is the case with God in some other
systems. So, it is but natural that the life-stories of these two great person-
alities should be told from that particular previous birth that marks, in their
journey to the Final Goal, a turning-point when they bore a seed that is to
develop at last as Buddhahood and Tirthankarahood and to make them
Buddha and Tirthahkara, Founder of the Path of Liberation.

If we compare the stories we find that Bodhisattva Sumedha prepares
the way for the Dipankara Buddha by putting himself into the mud, so that
Dipankara may not have any trouble in passing through the mudpath. And
by this benevolent action Sumedha sows the seed in him to become Buddha
in future life.

Similar incidence is found in the story of Mah@vira. The head ofa
village (gramacintaka), whose name is not given in the Avasyakactirni but
who is named as Nayas@ra in later literature, shows the way to the monks
who had lost their way in woods and who were hungry for many days.
He also provides them with food and other necessary things. By this
benevolent action Nayasara bears the seed that is to develop and make him
Tithankara Mahiavira.

Both these stories contain a common feature, viz., the showing or
preparing of the path. And this is very significant because both these persons
were to found the Path of Liberation. Moreover, we find the feeling of
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Compassion prominent in both the stories. This suggests the fully developed
compassion in both of them.

(2) Proclamation :

Dipankara, the first Buddha proclaims that Sumedha is to become the
Buddha. It is interesting to note that a similar element is present even in the
story of Mahavira. Rsabha, the first Tirthankara proclaims that Marjci who
was Nayasdra in his previous birth is to become the last Tirthankara
MahKvIra. It should be remembered that Gotama the Buddha is also the
last Buddha of this age.

(3) Kapila :

The above mentioned Marici was the grandson of Rsabha and son of
Bharata, It is said that he had a pupil named Kapila. And we find in the
Buddha story also a person named Kapila after whose name the City of
Kapilavatthu was established. This Kapila represents the previous birth of
the Buddha. When we go into the details of the stories we find that both
these Kapilas were born in the same age, when it was customary to marry
one’s own sister. And here we can safely say that the writers of both the
stories had in their mind the sage Kapila, the Samkhya leader of the hoary
past. Further it should be noted that the Jaina story knowingly or unknowingly
suggests that the Buddha in his previous birth as Kapila was the pupil of
Marici who was Mahavira himself in his previous birth.

(4) Adoration by Gods :

In both the stories the god’s adoration of both these great personalities
- on all the auspicions occasions is described at length. Some of these occasions
are the birth, the bathing, the renunciation, the austerities, the enlightenment,
the liberation, etc. Here we should note that those story-tellers consider
these two great men to be superior to gods and that is why they describe
these great personalities as adored by gods when the occasion arose. By doing
so they want the people to note that these persons were really worthy of
adoration and that they were not like ordinary gods, who themseives have to
worship them two.

Dreams :

In both the stories there are many places where the dreams are des-
cribed and interpreted. In the life-story of the Buddha, it is narrated that the
mother of the Buddha at the time of conception finds in dream an elephant
entering into her womb. 1In the life-history of Mahavira itis narrated that
the mother of Mah@vira sees an elephant in one of her fourteen dreams at the
time of conception.
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(6) Birth:

It is reported that the Buddha was in full consciousness during his
transfer from the divine life to the human life. Similar is the case with
Mahavira. :

Authors of both the stories are of the opinion that the Buddha and
the Tirthankara should be born in some respected royal family. The Buddha
while in heaven found out for himself the family of Ksatriyas worthy of his
birth. Though it is said that in the opinion of the Buddha both the Brahmin
and the Ksatriya families were worthy of the birth of a Buddha, the Buddha
was not satisfied with any of the Brahmin families, which existed at that time,
and hence he himself chose the Ksatriya family for his birth.

As regards Mahavira it is said by the Svetambara writers that first he
was conceived by a Brahmin lady named Devananda but Indra thought that
birth of a Tirthankara should not take place in a Brahmin family as the
Brahmin caste was considered to be lower than the Ksatriya caste. So Indra
got the embryo removed from the Brahmin lady and got it put in a Ksatriya
lady named Tri§ala.

We can conclude from both the stories that there was a conflict
between the Brahmins and the Ksatriyas and the writers favoured the
Ksatriyas and their favour towards Kgatriyas is reflected in these stories.
Here we should remember that these two great men denounced the Vedas.
And the Brahmins were the custodians of the Vedas. So, it was but natural
for them to denounce the Brahmins. However, it should be borne in mind
that this antagonism was not deep-rooted, and we find that all the chief
disciples of the Mah&vira were Brahmins, and they are described as coming
from respectable families.

(7) Name :

Not all the stories agree about the name of the Buddha. Some have it
as Siddhartha while the others have Sarvarthasiddha. But one thing is certain
that on account of the Buddha’s birth the family of Suddhodana became
”[;‘)mspe_:rous in every respect, and so the name Siddhartha or Sarvarthasiddha
“was given to the Buddha.

Similar is the case with Mahavira. On account of his birth the Ksatriya
Siddhartha’s property increased tremendously. So the name Vardhamana was
given to him. Here we should note the similarity between the name of the
Buddha and that of the father of Mahavira. Both are called Siddhartha.

(8) Schooling :

Writers of both the stories are of the opinion that for both of them
there was no need of going to school. They have written that their teachers
were astonished to find in them the type of knowledge which the teachers
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themselves did not possess. It is reported that it is only for the sake of custom
that they attended the school.
(9) Marriage :

Not all accounts agree as regards the marriage of the Buddha and the
name of his wife. It is curious to note that even the Jaina writers differ as
regards the marriage of Mahavira. The wife of the Buddha is named as
Bhaddakacca, YaSodhara, Subhaddaka, Rahulamata, Yos$ovati, Bimba and
Gopa. Mahavira’s wife is named Ya$oda. This name is some what similar
to the name Yasodhard. Moreover, it is curious to find that the Mah#vira’s
dauhitri (daughter’s daughter) is named as Jasavai. This name is very similar
to the name of the Buddha’s wife, Ya$ovat].

(10) Exhortation by gods : '

It is mentioned that when the gods of the Lokantika Brahmaloka knew
that Mahavira has decided to renounce the world, they came before him
according to their custom. And after prayer they exhorted him to preach the
path which would be beneficial to all the creatures.

In the story of the Buddha also this exhortation is accepted as
customary and the gods themselves take the forms of an old man, etc, in
order to rouse him. Here we should note that when the Buddha was
enlightened and was hesitating to preach the path the gods came before
- him and requested him to preach the law and not to have any hesitation in
doing so.

(11) Maravijaya :

Both the great men have passed through severe austerities in order to
be enlightened. And we find the chapter on Maravijaya in the story of the
Buddha. The story of the conquest of Sahgama god in the life of Mahavira
is similar to that of the Buddha’s Maravijaya. Both these legends contain
similar elements. The Buddha and Mahavira were not deprived of their inner
peace and calmness even when Mara and Sangama inflicted tortures upon
them and at last they conquered the evil, represented by Mara and Sangama.
Concluding remarks :

These and many other such common features should be noted and
studied in detail in order to find out the Kernel of their life-story which is
overlaid with very many extra elements in the course of long period of time.
This type of study enables us to recognise the interplay of the influence of
one story on the other as they are found as present.
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Bhagavan Mahavira
§rama_na Samskrti And God

The distinguishing characteristic of the érimagic civilization is that
it has not accommodated the deified elements of Nature, the heavenly gods,
or the eternally free God as the doer or the agent or the creator. On the
contrary, it avers that an ordinary man can progrees to such an extent that
he can become an object of worship or veneration not for common people
but for gods even. It is because of this only that the gods such as Indra
and others appear in Sr&manic civilization as worshippers only and not as
worshipped. In Bharatvarsa, people like Rama and Krsna became the objects
of worship in Brahmanic civilization and the Brahmanas did not merely
stop at taking them as pure human beings. They went further and bestowed
divine character on them. They were treated as Gods, meaning thereby that
they were considered as incarnations of God. As opposed to this, the
Sramanic civilization recognised Mahavira as a fully integrated human being.
He was never given, in the érimagié civilization, a form of eternally enligh-
tened or eternally emancipated supreme being. There is in the érimax_nc
civilization no place to God who is a supreme creator.

Negation of the Theory of Incarnation

When we find that an ordinary man can take re-birth according to his
merits and deeds, there is no scope for the principle of God’s incarnation just
as it is conveyed through the following stanza :

ggr gg7 fg e, wenfasafs wreaa
YRATAANNE  JISSTHIR AR 1
The world has never assumed and also shall never assume the nature
of heaven. This indicates that it will always need the presence of world-
saviour for all time. There is every opportunity in this world and always for
reformers and revolutionaries. The contemporaries are never able to
appreciate their worth and capacity as the future generation. Let alone this,
but they are not sufficiently eager to understand them even. These reformers
and revolutionaries have to face in their life-time many an adversary. Every
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great man has to fight relentlessly against contemporary bad customs and
conventions, has to wage a war against many anti-social precedents and
elements, { as to start a revolution and to be a path-finder of a new order.
His name remains on the lips of the people so long and so much as he has
worked for bringing about a reformation.

It is a principal belief in the Sramanic Ideology that he, who achieves
perfection in spiritual art by undertaking renunciation and practising hard
penance, becomes a fully integrated being in course of time. The revered
Mahavira did not find satisfaction in his own aggrandizement only but he
applied himself to the works of social and national uplift and welfare. In
order to achieve this aim of his, he himself and his pupils too undertook
wanderings in every direction, gave the massage of freedom to the people
and thus liberated them from the external and internal bondages.

Situation

It is necessary to briefly refer to the situation through which Mahavira
had to pass. The Brahmins had tightened their grip on religion and its
practices so much so that a direct relationship between man and gods became
impossible without the good wlll and blessings of the priests. There was no
objection so long as the priest interfered as a mere helper; but he made his
position as an arbiter secure in every religious performance if only for
guarding his own interest. On one hand, the Brahmin priests had injected
the element of complexity in all the religious rituals to such an extent that it
was impossible to do away with him altogether, on the other hand, in order
to fulfil their own selfish purpose, they had made the rituals so costly as to
ensure a very good income. Moreover, these rituals and religious ceremonies
could not be performed without the supervision, direction and control of the
Brahmanic priests. This phenomenon generated very great caste arrogance.
The ideal of equality of all human beings and the essential unity between all
of them became the first casualty. The Brahmins became possesseq of the
self-created standard of high and low so much so that the Pariahs (Stdras)
which formed one of the four castes were deprived of all the religious
advantages.

The so-called superior caste took away the freedom of women so that
their own white colour may not suffer in recognition and value. The
woman in those days had no freedom of her own. In the field of religion
she was accorded as if by way of favour the position of an associate only.

Individual interests did not leave the political field also unaffected.
The republics were derecognized and their place was taken by the monarchical
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system. This experiment created and perpetuated the atmosphere of
suspicion all around.

Revolution in the domain of Religion

The relevance of religion and its practices consisted in those days in
the belief that they could procure more happiness and of a higher quality
than what was available, in this world and hereafter.

Among the means of religion, sacrifice was the main. In the sacrifices,
excessive injury to living beings (Hims3a) was perpetrated along with recitation
of the Vedic sacred formulae. It was natural that the vernaculars such as
Prakrit etc. were looked down with contempt as the Vedic mantras
were composed in Sanskrit. The sages were the poets who composed
the mystical formulae in a poetical form. Nature which provided the
means of happiness has been eulogized therein. The sages have sung in
praises of various gods aund deities and also have given vent to feelings of
hope and despairs. These mantras by the sages have provided the basis
of sacrifice. On account of this, there is no accommodation given to such
things as the emancipation, Nirvaga, extreme bliss, or to the theory of
cutting short the cycle of births eic. Endeavour to achieve Dharma, Artha
(wealth) and Kama (Passion) formed the centre of all the religious activities.

Regular opposition to all the things mentioned before had started
before the advent of Mahavira even. We get glimpses of this in Aranyakas
and earlier Upanisads. But the revolution which Mahavira made and the
success he got are extraordinary, to say the least. It is because of this that
his name dances on the tip of the tongues of millions and crores of people.

Short biographical Sketch

Mahavira was born in Ksatriya kundapura—the present day Basada,
a few miles away from Patna. The name of his father was Siddhartha and
that of his mother, Trisala. His father belonged to the ksatriya clan called
Jaaty. He must have been an influential man in his days as his wife
Trifala happened to be the sister of Cetaka, the lord of Vaiéalj. Because of
this relationship of his, he had also the close relationship with the kings of
Magadha, Vatsa and Avantj as all the daughters of Cetaka were give in
marriage to those kings. One daughter of Cetaka was married to Nandivar-
dhan also, the elder brother of Mahavira. It is just possible that on account
of these various relationships Mahavira got some special convenience and
success in the propagation of religion.

The original name given to Mahavira by his parents was Vardhamana.
This was because his birth was known to be the cause of all-round prosperity
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of his father. But being urged by the futility of this very prosperity,
Mahavira accepted the hard path of renunciation and austere life. This life
of great self-control, asceticism, and austerity earned for him the epithat of
Mahavira. Later on he became known as Mahavira only as the people
forgot his earlier name that was Vardhamana. ‘ ,

He attached importance to abstinance only and not to sensuous
enjoyments and to so called peace and progress earned through wealth,
Ultimately, he became an ascetic, leaving aside everything when he was
barely a young mai. of thirty. The fact that he remained for thirty years
as a householder had its origin in his respectful attitude towards the desire
of his parents and his elder brother. Even though he was in the world, he
was out of it as he was never absorbed .in the thoughts of enjoyment of
worldly objects and pleasures. In the final years of his iife as a householder,
he gave away everything he had to the deprived and destitute. He. left the
world keeping nothing—not even a pie —with himself.

The Secret of his Austerities

The revered Parévanatha had shown the easy way of self-purification
of which non-injury, truthfulness, non-stealing and possessionlessness were
~ the constituents, opposing the contemporary practices of senseless mortifica-
cation and physical torture. He preached soul-lifting technique consisting
of meditation, contemplation, trance. fast etc. etc. in place of senseless
methods such as those of hanging from the tree, heating the body by five
types of fire, sleeping on pointed iron spikes etc. etc. Vardhamana Kumara
also had obtained omniscience through noble means and intense as well as
continuous effort without any remissness, having first purified himself.

Bhagavan Buddha underrated penance, as it was according to him, a
physical torture and therefore considered it as unhelpful in self-purification. . -
He himself practised hard austerities for a very long time but could not
succeed in obtaining enlightenment. The reason of this is not that
one cannot get illumination through penance or that penance is not a
bonafide remedy but that there should be some limit to it and it is this that
it can be practised so long as quiet can be preserved and mental peace is not
disturbed. Unlimited penance fails as it interferes with mental equipoise.

Without keeping an eye on his own power, Bhagwan Buddha practised
penance to the extent that his mental balance was disturbed. It is no
surprise if, therefore, he considered penance and austerities as somewhat
useless. Contrary to this, Bhagavan Mahzvira gave due and equal
weightage tc his own potentiality and to penance also. He did not
undertake practices of penance beyond his own ability and capacity.
This is the reason why Mahavira could get omniscience through those very
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practices of penance which Buddha had ruled out from his programme.
Even though the matter stands thus, Buddha did give place to certain
disciplines and performances and practices.

Self Control

The secret of the efficacy of Mahavira’s penances and austeritics
lies in his advocacy of self-restraint. It was his vow not to inflict injury,
howsoever small, to maintain friendship and amity with all and to suffer
silently all the obstacles and odds that beset his path with complete
equanimity. He earned the epithet of Mahavira because he, like a brave,
bold man, carried out his vow fully.

It is important to limit one’s own activities in order to ensure complete
self-control, because man, however he may wish, can never put forth such
effort as will bring about benefit to all. He can, with very great difficulty,
make some people around him happy at the most. How can he take, then,
the responsibility to make all people happy ? But this does not mean that
he should not do anything in that direction. A person having at his heart
a feeling of love, affection and friendship for all people in the world must
try to enlarge it every time. He should reduce his physical activities and
needs to such an extent that others may not be put to trouble at all. He
should have those dealings only and should do those activities only which are
absolutely necessary. His own unavoidable activities also should be done
with complete carefulness. This is what is called self-control and that cons-
titutes a way to renunciation.

Mahavira’s Realization

With great awareness, Bhagav an Mahavira took to this road to realiza-
tion. The oldest portion of Acaranga called the first Srutaskandha contains
the description of the tremendous effort made by him to purify his soul, to
fully invest it with knowledge, bliss «nd power and also to remove obstacles
crippling the effort. Its perusal gives a clear insight into the herculean task
which he had undertaken upon himself to achieve realization. In the descrip-
tion there is no mention of any divine or magical occurrence or of any such
things as unbelievable or partly untrue or improbable. The description seems
to be concerning with the life of an ordinary human being. We find there a
biographical account of a man of self-control who is also full of vigilence
and is unyielding as also of one who is marching ahead to his goal of
perfection. By comparing this biographical account with the dos and don’ts
of ethical conduct of the Jainas, it is abundantly clear that Bhagawan
Mahavira has made an attempt to preach and to take others to the road of
self-realization which he himself has resorted to.
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After he left the house, he has not accepted even a single piece of
cloth. On account of this, he put up with equanimity with all hardships and
troubles caused by intense cold, scorchings heat, mosquitoes, gnats, and
other small insects. He never made others’ house his own. Cametery,
dilapidated buildings, and shades of the trees became his places of shelter.
Because he moved about naked, the playful boys turned Mahavijra into a
plaything and threw stones and pebbles at him. However, he remained
unaffected. Instead of sleeping at night he remained absorbed throughout in
meditation. When he found that sleep is about to overtake him. he walked
about a little to avoid it. Sometimes, the watch men also harassed him
much. He pulled on with hot water and whatever little he got in alms. But
he never accepted food and drink specially prepared for him. During twelve
years of hard austerities, the tradition has it, he did no: take his meals for
more than 350 days. This seif-aborbed extra-ordinary man, Mahavjra, saw
his good in silently and unaffeciedly tolerating insults and humiliations. He
was so much temperate in his habits and daily conduct that he was never in
need of medicines whatsoever. When he undertook wanderings in Non-
Aryan places the uncivilized and uncultured people living there let loos:

hungry dogs of hunt on him. Even then this magnanimous being did not
" mind these tormmentations but on the contrary, he became all the more
self-indrawn. At the age of forty-two, Bhagavan Mahavira shedded off his
love and hatred, became a real conqueror and having realized the essential
goal became the supremely enlightened being and also earned the epithet of
Tirthankara by spreading illuminating” light amongst people. In order to
achieve all these things, he first brought under complete control his passions
and reduced his faults to nothingness.

His Teachings

After Mahavira became Tirthankara the first event that occurred was
that he had eleven pupils, who were, all without exception, learned Brahmins.
They were well-versed in the studies and the art of interpreting the Vedas in
the light of the traditions. But they had their own doubts regarding their
real significance. When the revered Mahavira revealed the inner core of
their meanings to them and thus dispelled their doubts, they could get at the
real nature of the religion of the spirit. Which is the true sacrifice ? Which
is the sacrificial fuel ? Which is the sacrificial hole ? To whom the oblations
are offered ? How should the ablution be performed ? When Mahavira
supplied answers, quite rational and spritual, to these questions and when
he offered explanations removing contradictions inherent in traditional
meanings, those erudite Brahmin scholars of the Vedas had unerring
glimpses of Mahavira’s genius and gifted intelligence. They surrendered
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themselves to him and accepted pupilhood. In the Jaina scriptures and
religious literature, Vedas, as books of authority, have no place. They
cannnt serve :as material to satisfy the spritual apetite of religious people.
But the coordination and compilation of Mzhavira’s teachings done by these
Brahmin pundits called Ganadharas is the real means of enlightenment,
This whole compilation is collectively known as the Jaina canon. The
Vedas and Vedangas are not scriptures of extremely erroneous type, according
to Jainism. But for a person of right vision and for a person who has
assimilated the secrets of Jainism and absorbed the essence of it they are the

bonafide books guiding properly but to those of perverted knowledge, they
are misleading and erroneous.

Mahavira’s Instructions on Equanimity

The vanity about their own superior caste and Sanskrit as well as
erudition which those Brahmins had come to entertain, disappeared before
the supreme intelligence and genius of Mahavira. Those eleven Ganadharas
started spreading Mahavira’s message of even-mindedness in the vernacular
language usually called Prakrit. The Sidras who, they earlier thought, had
no right of religivos performances and rituals, were initiated into the Jain
order and were given adequate place into the monk’s order. Not only this,
but they were given the opportunity of becoming the gurus also. They helped
the monk who belonged to the untouchable class and whose name was
Harikeshi to rise to such a high level that he became the guru of the
Brahmins also. The story goes thata pariah-turned-Jain monk once went
to the enclosure of the sacrifice for alms. In spite of his putting up with hate,
humiliation, and insults with perfect mental peace. he began to explain the
secret of that sort of sacrifice which involved no injury to the Brahmins who
attended the sacrifice. When they heard the explanation and enunciation
they became so much overpowered with penitence that they begged his
apology and became his followers, eulogizing penance and condemning caste-
distinctions.

After becoming the Tirthankara even, Mahavira kept up his rule of
not staying at one place for a long time. He and his pupils undertook
wanderings evervwhere, near and far and propagated the message of non-
injury. It was his directive that the people at large should be enlightened
about peace, datachment, quief, absolution, purity. straight-forwardness,
~ egolessness, non-possession, non-injury etc. etc. keeping in mind the four
view-points, namely, Substance, Place, Time and Attitude. This only
constitutes a benevolent religion. People can get happiness and peace,
knowledge and power by following the precepts of this religion. He made
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the people conscious of the fact that there is fundamental antagonism
between religion and injury. This is the substance of M&havira’s preachings.

Jaina Sangh

Having heard the religious sermons beneficial to the soul the eight
contemporary kings named Virangaka, Virayasha, Sanjaya, Enayaka, Seya,
Siva, Udayana and Sankha took initiation at his hands and many princes
such as Abhayakumara Meghakumara undertook vows renouncing the
house etc. Many hermits accepted the pupilhood of Mahavira having got
at the secret of penance from him. Many women also entered the nun’s
order realizing the worthlessness of the world. This order includes many
princesses also.  Srenik the lord of Magadha and Konika Cetaka, the king
of Vai{ali ‘and Candapradyota, the ruler of Avant] were also Mahavira’s
followers. Besides the merchant-prince, Ananda, Sakatala who was a potter
was amongst his lay followers, Arjunamali, the worst of the robbers, gave
up animosity, drank deep the cup. of peace, cultivated forgiveness and

zcame baptized into Jainism. The Sudras and Candalas were given a place
of pride in the Jaina Sangha,

Mahavira's Safdgha had spread its roots far and wide into the
- places such as Radha, Magadha, Videha, Kasi, Kosala, Surasena, Vatsa and
Avant]. The area of his wanderings extended upto Magadh, Videha, Kasj,
Kosala, Radha and Vatsa etc etc.

Thirty years after Mah&@vira became Tirthadkara, he wandered
everywhere in the country. He got final emancipation at the age of seventy-
two having preached about a religion which is auspicious in the beginning,
auspicious in the middle and auspicious in the end.. The people lighted t-e
lamps and bade him last farewell. This event originated the present Dipot-
savi—the festival of illumination.

Special need of character

At the time of Mahavira, many founders of religion, small and
great, moved about but amongst all of them, Mahavira was extraordinarily
brilliant. Jaina monks had made herculean efforts to strip the Brahmanic
religions of the element of injury with which they were pervaded out and
out on account of this, injury committed in the name of religion came to be
thoroughly wiped out. Sacrifices which did not come to a culmination
without the slauhter of animals generally disappeared from the Bharatavarsa.
The fanatic Hindu kings like Pusyamitra atiempted to revive these almost
defunct sacrifies but they also met with failure due to irresistible spiritual
powers of the monks and alsa due to the impact of their renunciation and
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austerities. Thus the fate of the sacrifices in which Hins& or injury was
involved became sealed.

Theory of Karma

The revered Mahavira snatched away from God and gods the
fate of man, and put it in the hands of man himself. By worshipping gods
or by pleasing them with the offering of animals, if happiness could be
attained, people were wrong. Mah#vira issued a stern warning that Hinsa or
injury begets Hinsa of greater intensity, that it aggravates mutual enmity
and that the hope of happiness is turned into misery. If happiness is the
aim or end, form friendship with all, forge bonds of love and be compas-
sionate. One can obtain genuine happiness in this way only. But take
it for certain that God or gods will never be able to give you any
happiness worth the name. You are happy or otherwise on account of your

Karmas. You will get good result if your Karmas are good and bad if they
are bad.

Soul itself is God

~ You yourself are God or god. You have got infinite power, infinite
knowledge and infinite bliss. You can become God, by fully bringing them
out. Then there is no fundamental difference to be found between one’s
soul and God. We all are, as a matter of fact, God. If you want to adore
or worship God, adore or worship your soul. There can be no worship more
powerful than that which is shown when you are able to strip yourself of love
and hatred, infatuation and deceit, craving and fear. This stripping by itself is
worship. The Brahmins whom you make your intermediaries and invoke
gods’ help through them are no more than those who merely recite the

Vedas without knowing the inherent meaning. I show you what the real
Brahmin is. : -

Real Brahmin

He is a real Brahmin who is not attached to wealth, is not laden
with grief when he loses what is dear to him, is as pure as heated gold, is
devoid of attachment, aversion and fear, is devoted to penancs and charities,
is equanimous to all beings, does not inflict any injury to any living being,
does not tell a lie out of anger, avarice, fun or fear, does mnot steal, keeps
mind, speech and body under restraint, observes celibacy and has no posses-
sions or belongings. Keeping company with a Brahmin of this description,

realize yourself, your soul meditating, contemplating and pondering on it.
This is worship; this is adoration; this is eulogy.
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Real Sacrifice

He is a great maker of sacrifices, who gives up inflicting injury to all
living beings; who abandons practising falsehood, stealing, indulgence; who
bids fare well to women, ego, and deceit; who mnurtures no hopes; who
cherishes no love for the body; and who ultimately rejects all sorts of wicked-
nesses such as the above. There is no need of all-consuming fire in the
performance of a sacrifice. If there is any need of this type, it is one of the
fire in the form of penances.

It is not necessary to make a sacrificial hole. The soul itself is
that. A wooden ladle also is out of place here. The mental, verbal and
physical activity is the ladle here. Why is burning the fuel required ? Burn,
instead, the Karmic fuel. Such a sacrifice in the form of self-control is
peace-giving and is a real sacrifice praised by the sages.

Purity

The importance of external purity and the holy water as a means to
achieve it had increased so much in those days that people believed they
became extremely pure by taking bath in and with such waters. As a matter
of fact, internal purity and external purity have nothing to do with each
other. Bhagwan MahBvira hss also explained the true nature of purity
which is as this.

Religion is a real reservoir. Celibacy is a holy place or thing that
affords tranquility of mind, Taking bath here in the holy water of celibacy
makes the soul pure and quiet, By saying that it is non-sense to believe that
purity is attainable by taking bath in' holy waters, Mahavira has clearly
stated in other words that if emancipation can be secured by taking bath in
the morning and evening, the aquatic animals will be the first to get it.

“A New concept of Happiness™

Tt is true that people believed that the cause underlying the religious
perfermances such as the sacrifice and worship etc, was to add to the prosperity
of the people. Besides material pleasures, the belief that there was some-
thing as the presence of spiritual bliss and attainability of it was current
in the forest-dwelling sages. But the voice of these forest-dwelling sages
had not reached the ears of the common man, The theory of the spiritual
happiness was someting of a mystical secret. Moreover, sages only were
the authors and custodians of this belief. But Bhagwan Mahavira thought
it proper to acquaint the public of it. Therefore, instead of keeping it asa
guarded secret, Mahavira made it public and propagated it amongst people.
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Mabhavira has made it categorically clear that this worldly happiness
or the happiness derived from sensual pleasures is, as 4 matter of fact, not a
happiness but a misery.. How can it be called happiness at all as it ends in
misery. The happiness derived from the renunciation of sensual pleasure is
worth attaining as it lasts for ever. Every sensual pleasure is  just like a
drop of poison, like an iron spike. It is not possible to fulfil every desire,
as desire, like sky, has no end. Howsoever much a greedy person may get,
nay, the whole world may be put in his possession, even then his thirst for
it will never be quenched. Therefore the happiness which is thought by
possessionlessnes will never be matched by that which is derived from
sensual enjoyments. ‘

When Mahiavira put thls new concept of hdppmess before people,
the religious practices, the worship ‘of deities, the sacrifices which . were the
instruments of momentary happiness only lost their significance. It was
natural, therefore, that meditation, study, fast, avoiding luxurious dishes,
courtesy, service and various types of penances may get currency as religious
performances mentioned before.

The Duty of the Bania

Mahavira advised the members of the commercial community mot
to add to their material property as they liked. It is not necessary me‘rély
to earn your wealth honestly but it is also equally necessary to limit its bulk
and size, too. He exhorted them to ruminate in their mind daily-that they
would be happy if only they see the day when  they would be prepared to
leave everything and become the bondless for ever.

One cannot argue that he would first amass wealth by questionable
means even ‘and then would spend much of it in charities so ‘that the burden
of sin can be lessenad. This plea is fallacious inasmuch as it involves the
soul into greater sins. Mahavira had no doubt eulogized charities but never
to that extent that there is nothing superior to that in this world. On the
other hand, he has unequivocally said for times without number that the
self-restraint of the possessionlessis far more excellent than the merit
earned through charities given in forms of lacs of cows. Therefore, to limit
the amount and extent of wealth and estates, to earn this also by just and
fair means and ultimately to welcome voluntary penury by throwmg out this
also constitute Mahavxra s religion.

The Duty of the untouchable

 With reference to the members of the untouchable community,
Mahavira has emphatically said that even if one is born in the caste that

-
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is the lowest he can elevate himself by doing deeds, good and. 'npble, to a
status which is supreme. The fact that one is born in a family which is most
inferior cannot force him to forfeit his right to live a religious life.

The Duty of a Ksatriya

It is the common experience of every one of us that the Kgatriya
usually arrogates other’s property to himself, sows seeds of discontent and
enmity, quarrels and fights. Mahavira himself was a kgatriya. Therefore,
it is not out of place to refer to a Ksatriya’s duty which is outlined- by him
and which is potential enough to establish and maintain peace and. order
in the world. While explaining the ksatriya’s religion, he has said that he
is on a wrong path who thinks he is victorious as he has been able to finish
off millions of people in the war. A man may be able to score a win by
doing away with external enemies but what is more important is to bring
under control one’s own self. So long as one does not establish mastery of
his soul, the roots of all types of war cannot be removed. His war never
comes to an end. Retaliation and counter-retaliation continue. What is the
meaning of self-conquest ? To control all the five sense-organs, to defy
anger by forgiveness, to neutralize the effect of egoism by gentleness, to
reduce hypocrisy to nothingness through adopting straight forwardness, to
defeat avarice by contentment and to subjugate the monkeying mind—all
these constitute real self-conquest. Whzn the whole universe will apply
itself to putting into practice this concept of self-mastery, permanent peace
will prevail. Otherwise the suppression of one war will give rise to
another war,

" The bravery of the brave consists in giving up comforts of life and
in remaining unaffected having quelled passions. It is a sheer bondage if

one makes an effort to increase one’s material prosperity involving slaughter
of many an innocent life,

A way to Non-injury

The preachings and professions of Mahavira, though on the face
of them straight and simple, are difficult to be practised. This is the reason
why people do not give up wars though they see the dangerous results of
wars with their own eyes and continue to believe that the war only is the
instrument that can remove all quarrels. But a day is not far off when man
will have to adopt a non-injurious way of life abandoning all the means
and instruments which can cause war involving an untold loss of life,
Otherwise he will have to remain ready to welcome his own destruction
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through atomic and nuclear weapons etc. etc. Man will be able to liberate
himself as soon as he cultivates a firm conviction in a way of life based on
the principle on non-injury.

[ Translated into Gujarati from original Hindi, Jain
Sanskriti Samshodhan Mandal Patrika No. 8.]

1. (Gujarati transiation of the original article in Hindi was done by
Shri Shantilal Vanamali Sheth and was published in ‘“Jain Siddhanta”
a monthly, Nov. 1947, Reproduced here with thanks ).
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Bhagavan Buddha
and

Bhagavan Mahavira

Three stages of their biographies

While considering - the biographical accounts of Buddha and
Mahavira, it will be noticed that they have passed through many stages.
The trend and tilt of the life-history of both of them is the same in the oldest
scriptures of the Jainas and Bauddhas, namely the SGtraigama and Pitaka
respectively, while the same is different in the Jaina commentaries and
biographies so far as Mahavijra’s life is concerned as also Atthakatha and
Budhacarita of the Mahayina branch so far as Buddha’s life is concerned.

The First Stage

The account of Mahavira’s life and Buddha’s life which is found
there in the Jaina canon and Pitaka respectively” reveals how the spiritual
progress of a man reaches a climax after having passed through hardships
and struggles., A common man also is able to understand from those books
how an ordinary man becomes extra-ordinary and thus gets inspiration. But
the life-stories of both of them change their tenor in the subsequent period
after they became the acknowledged leaders of the religious systems founded
by them. The accounts of both of them found in the Jaina canon and
Pitaka respectively belong to the same period in the cases of both and
therefore it can be said that poetic imagination had no role to play there.
But as times of biographies differed in due course, the concept of a biography
also underwent m odification. This made room for sectarian tinge.

Between the first and the subsequent stages, the fundamental change
in the biographies of Buddha is obvious but not so as regards those of
Mahavira. The reason of this is to be found in the fact that nothing worth
noting relating to the details about the life of a Tirthankara took place in the
approaches of different sects. But concerning Buddha’s life, it can be stated
with fair amount of exactness, that the material widely differed with the
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passage of time. This is responsible for a qualified attitude of various
writers towards the Buddha of the \Pit_akas and that of Mahayana.

The earliest and basic theory of both Jainism and Buddhism is
such that a being of this world, in one of his previous births entertains a
feeling of doing some good to the people, conducts himselt' ,accordingly, and
thus developing hlmself in every succeeding birth perfects himself as a
Tirthankar or Buddha. The difference that divides that the common man
and the uncommon Tirthankara and Buddha consists in the degree of
spiritual excellence and this confers on them the fitness of leadership in the
domain of divinity, Exceptxng this, there is no other difference. In sum,
both—the Tirthafikara and Buddha—are not pure and perfect from the
beginning but they become so as time passes on and attain the status of a
Tirthankara and Buddha. The earliest biographies of both these dignitaries
were based on this belief or theory or approach. This made it essential for
both of them to strain every nerve to achieve spiritual elevation. On account
of this very fact; the descriptions of their giving on worldly life and accep-
_ting renunciation as also their practices of penance and austerities figure so
prominently in their biographical accounts. Mah&vira took penances and
austerities as constituting the ideal way of life throughout while Buddha
welcomed it not throughout but only in between. But this might have been
the case because of difference in the essential natures of both of them. The
impression which is gathered from the earliest biographies of both of them is
to the effect that both the personages have advanced their growth like the
oridnary man, who adopts a_certain way of life being urged either by their
own wisdom or by being enlightened by others.

Second Stage

. But when the biographies enter the second stage—not the contem-
porary stage but that stage when the sects had taken firm roots—some extra-
- ardinary features get entry into them and the extent of the stories of previous
births becomes enlarged. In Mahavira’s biographies of this period, the
narration starts from his birth preceeding the birth of Ryabha even—the
first Tirthankara. Therein we find the account also of Mahavira’s efforts
to cultivate his potentiality to become the Tirthankara. We come across in
them the explanation of certain events and episodes which occurred in his
last birth tracing on the basis of the Law of Karman their connection with
those which previously happened such as his having been born as the
grandson of Rgabha, as also as chakravartti and also his pride which he
entertained when he knew that he is to be the Tirthadkara in future.
Elaboration of the original principle of Mahavira as evidenced in the
formulation of his favourite Law of Karman is the main aim of the narration.
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The Law of Karman liberates one from the cluches of despotic God. The
subsequent writers of the biographies of Mah&vira have based them on
this new pattern the essence of which is this Law of Karman as enunciated
by Mahavira. ‘

And now as the sect has become firmly formed, every opportunity,
proper or improper is availed of when gods are depicted as serving Mahavjra
who was now an acknowledged leader of a well-formed sect. The object
underlying this is to show to the people to focus their attention on
Mahavira’s main message of spiritualism comprised of renunciation of
desires and on the fact that the gods whom people worship to get the
materialj prosperity are serving Mahavijra who is spreading the message of
spiritualism amongst people, thereby showing that spiritual power is much
more valuable than the material power consisting of estates, wealth etc.
Therefore, Mahavira who is worshipped by gods even, should be worshipped,
if at all one wants to do so.

The biographical literature concerning Buddha and belonging to the
second stage consists of the stories of his births. This means in other words,
that the stories of Buddha’s previous births were linked up with those of
Buddha’s times which eulogized the effect and efficacy of the good deeds
of people, the stories having been fittingly employed. The purpose of these
stories is to illustrate how Buddha developed, before becoming Buddha, the
Enlightened, the virtues of charities, compassion, love, forgiveness, tolerance,
and genius etc. etc. as also to show how Buddha ultimately got Enlighten-
ment. In these stories supernatural element of gods is introduced with
- the same objects and aims just as in the stories of Mahavira.

Considering from other point of view, the biographical stories of
Mahdvira and Buddha failing in the period of the second stage are in a way
supplementary to each other. Though the inviolability of the Law of
Karman figures in the stories of both, it has bcen projected In bold relief in
the biographical stories of Mahavira, while a special -treatment is given
in the stories of Buddha as to how to cultivate those virtues which are useful
in the spiritual development. The fact that a being becomes a Tirthankara
or a Buddha ultimately, having passed gradually through various grades of
devel'opment is a common feature in both of them. They are not so from
time immemorial.

In the third stage, the biographies of Mahavira started to be
written in Sanskrit in stead of in Prakrit as before. The account of his
life in these biographies clearly bears the stamp of the poetic imagination
employed by the writers of Sanskrit in their compositions. This difference
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distinguishes the third stage from thc previous two, though the difference
cannot be said so essentially. It is but patural to find similarly between
some incidents and episodes described in these biographi¢s of Mahavira and
those occurring in the stories relating to Krspa and Rama. It can be
safely stated that the biographies of Mahavira belonging to this stage can
well enter into race with those concerning other personages. It is, therefore
quite understandzble that a due place is given in these later biographies to
some very uncommon occurrences which are not fouad in those of the
earlier stages written in Prakrit. Besides, the difference that was formed
in the biographies written from the Svetambara and Digambara viewpoints,
becomes very obvious in the biographies of this stage, as for example, the
marriage of Mahavira and the food of Tirthankara. Inspite of this, it is
clear that no difference is found in the fundamental Jain theory according
to which a soul achieves perfection passing through regular stages of deve-
lopment. Keeping this basic principle in mind, the narration of extra-
ordinary episodes is attempted so that it is not violated.

The biographies of Buddha also differ on account of sectarian
differences.  According to writers belonging to Hinaydna, Buddha is
portrayed as a human being, while he assumes the size and status of the
Buddha who is eternal and who is an incarnation according to the writers
belonging to Mahayana. On account of this, the element of ordinary conduct
of an ordinary human being finds entry into these biographies. Just as
kpsna and Rama in their incarnations behave like ordinary human beings,
Buddha also does so, as for example, he goes to school, marries, does all other
worldly works etc. etc. About learriing also it is said in the biographies of

Mahavira that Mahavira had no ne<d 10 learn because he had special types
of knowledge from the very infancy but along with this it is also true that he
was neither God nor an Omniscient being at that time. We can take this
feature as an extra-ordinary gift. But in the biographies of Buddha, it is
mentioned that he possessed omniscience in  childhood even or in his life as a
householder. Besides, going one,step forward, it is found there that Buddha
tries like kysna, to please his eightyfour thousand wives. This is nothing
but his worldly experiences, which we come across here and there throughout
the book. The name of Buddha’s wife found in his biographies written in
Pili is Yashoda while in those written in Sanskrit it is Gopa which reminds us
of Krsna’s Gopis. Not only this, but this Gopa occupies the top positioh as
Radha,

Moreover, Buddha and Gopa have been portrayed as possessing all
the virtues from the beginning and as undergoing them. There are many
such elements providing reason to believe that the biography is not one of an
ordinary human being but of a being who is an incarnation.
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It was a goal set by the Hinayina that Buddha should be
described as gettings alvation at the end of an allotted span of life. Contrary to
this, Mah&yanis describe that Buddha can have no salvation because he can
not aspire for it ag long as there is even one being in bondage in this world.
Because of this belief of Mahayanis, there is a change found in the biogra-
phies falling in the third stage.

Similarities found in both of them
(1) Protest against Vedic traditions.

Bhagawan Mahavira and Buddha flourished at one and the same
time and both launched a campaign against the existing conditions and
situations with a unitorm vehemence. Both opposed Vedic traditions; both
devalued the greatness of the Vedic gods and both gave separate forms and
colours to the Bharatiya religions. The contribution of both of them is
noteworthy as regards gods to be propitiated.  Vices such as are found in
man, namely, anger, partiality, love, hatred etc. were, no doubt, there in the
gods. Both planted a strong and grand belief in the minds of people to the
effect that he only can be a symbol of god-hood in whom there are no
vices mentioned before.

The credit of spreading the idea of unity between various
sections of mankind in place of that of a high and low goes, indeed to both of
them. In the domain of religion, the system of priest’s intervention every-
where was in vogue. This they removed and declared unequivocally that
~ intervention in matters religious was absolutety unnecessary. As there is
inberent unity between various sections of humanity at large and as all
human beings were egual, both made it be known that the status of a teacher
or a preceptor which uptill now went to the Brahmins be transferred
generally to one who was superior in merits—though he may by birth be a
chandal in the order of monks. So far as spiritualism is concerned, they
gave equal rights and consideration to both man and woman. Both under-
lined the superiority of spiritual wealth to material weath and both preferred
vernaculars to Sanskrit.

On zccount of many such similarities and on account of the fact
that the names of the relatives of both of them were the same, there was
a time once when it was believed that both Mahavira and Buddha were one
and the same. But as the works bearing on Jainism and Buddhism began to
come to light and to be studied by scholars that belief proved to bega delusion
and now it is unanimously accepted that both are different personalities.
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Similarity between tbeir teachings Karma—Rebirth

Not only do they both believe in the theories of Karma and
Rebirth but they both have presented the same in a real spirit. The Law of
Karman is an axiomatic truth and God’s intervention here is out of place.
Karman itself yields the result and it is not entrusted to God. Both—
Mahavira and Buddha—have preached that a being is the architect of his
fortune—good or bad and that this world’s cycle is dependent on the Law
of Karman only. It is not in the hands of others, not in the hands of God
even, to mend or mar one’s prospects. It is in his own hands. Both have
declared this with equal force and honesty.

2. Disproving the existence of God —

Mahivira and Buddha themselves can preach; both advance the
cause of ideals and principles; both can show the way to liberation. But no
one can get it through his favour only. They both have no right to oblige
and one with the grant of freedom as they like. He who wants it should
take to a road leading to it. Thus, in the real sense of the term, they are at
best the guides only.

3. The Yoga —

Both have shown that emancipation is unobtainable without the
help of mental peace existence through the performance of sacrifices. Bolh
preached the performance of spiritual sacrifice in place of sacrifice whch
was performed with such means as animal slaughter etc. etc. This spiritual
sacrifice was not dependent on any external help or means but on the
contrary it could be performed only by dispensing with it. To remove
internal agonies and vices and to achieve this to mediate as also to make
an intense effort to purify the soul constitute the way to Yoga. Itis
sufficient to lead a life of solitude, of possessionlessness and of self-introspec-
tion in order to achieve this end. :

4. Life of se]f-contrdl —

There are no signs of renunciation seen in the lives of Rama and
Krsna, meaning thereby that they do not accept the importance of renoun-
cing the world taking it 1o be unsubstantial Not only this but they do not
adopt renunciation as a way of life. As opposed to this, both these great
men—Mahavira and Buddha-believe with equal intensity that the world is fit
merely to be renounced and also think that they should kick it out when
detachment is on the rise. They accepted a life of self.restraint in the very
prime of life. Hereby, they gave the ideal of self-control, new and beneficial,
to the world. The way of life based on material pursuits and pleasures is
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common but that for which a ceaseless effort is required from the very birth
is one of self-control which is but another name for renunciation. Life is
not meant for enjoyment but it is meant to be devoted to the path of self-
realization. In order to convince the people, they both accepted a life of
restraint and renunciation and acquired emancipation leading a life of total
self-abnegation, sterling character and stoicism, But there is a distinct
difference between the ways of self-control adopted by both of them. It is
this that while Mahavira believed in the way of life of hard austerities,
Buddha believed in the golden mean. This is why in the religious communi-
ties of both of them, radical and middle path respectively have been adopted
by both. '

S. Abandonment of Desire and Ignorance —.

Both declare with equal emphasis that it is due to Ignorance that
we see reverse tendencies in a human life. Taking the Non-soul to be a soul,
people lose their balance and discrimination and get entangled into the net
of desires and hankerings. This gives rise to continuity or worldly cycle,
drives him to entertain love and hatred and pushes him forward and forward
in the worldly cycle. There is one remedy only for cutting short this vicious
circle and it consists of cultivating understanding and thereby reducing
ignorance. You will, thereby, be able to root out desires which are the
main cause of this worldly existence.

Both are like-minded so far as this but they part their ways when
the question of what is to be done after removing Ignorance comes. Buddha’s
vision claimed into the theory of momentariness and Mah&vira’s into that
© of versatility of aspects- In this connection it should not be forgotten that
Buddha, like c&rvaka, did not endorse the view that there is total annihilation
though he put stress on the momentariness of every thing. Also did Buddha
not accept the existence of ever-eternal and immutable soul like the Vedantins.
This means that Buddha’s theory was that the soul was ever-changing but
imperishable. As opposed to this, Mahavira believed in the theory that
the soul was both eternal and non-eternal. The difference distinguishing the
theories of both was omne of assertion and negation. Buddha did not
subscribe to the view that the soul was eternal or was perishable while
Mahavira did. On account of this both the philosophical systems differed
later on from each other. But both of them are agrecable to the theories of
Karmic Law and Rebirth. Theories of Karmic Law, Rebirth, World and
Emancipation are acceptable to both of them though Buddha and Mahavira
believed that the soul was non-eternal and imperishable as also eternal and
perishable respectively. Thus barring the subtle distinction between the
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theories of both of them there is no difference between them as regards
the original éoncept of soul. This means that there is unanimity between
them regarding the theory that the soul which is in bondage has to work
out its emancipation putting forth hard labour and has to cut down the
succession of rebirths by total annihilation of the Karmas.

Penance :

It is a fact that both Mahavira and Buddha practised external and
internal penance. But that also is a fact that Buddha had to give up the
austere way of life based on hardest penance. It is necessary to consider
why this development occurred. When taking into account the biographies of
both of them, one thing becomes immediately and amply clear that Mahavira
accommodated in his system the external penance inasmuch as it helped
internal penance. He undertook long fasts but his aim was one of meditation
and tranquility of mind. In other words, he did this as it helped him in
ensuring and securing meditation and mental peace and when it did not
serve this purpose of his, he broke his fast. His biographies bear this out.
It 'was a different thing altogether that he resumed fast when he did not get
alms on the day when he broke his fast. It is also a kind of penance when
one observes a fast on his not getting the alms during his begging-tour.
This is an exercise in austerities to reduce a fascination for body. But
Mahavira did accept a theory that what is neeessary for the bare sustenance
of the body even must be given to it. While begging, even if he did not
get he was neither angry nor dissatisfied and if he got he was not at all elated.

Remaining naked, whatever experiences he had either on account of
heat or cold, or of the stings of mosquitoes or gnats, he remained unaffected
throughout. These were the austerities preached by Mahavira, give them
whatever name you like. In short, the physical mortification as preached
and practised}by him had a definite role to play in ensuring equilibrium of
mind and peace. Both the types of penance—external or internal as weil
ran simultaneously but accent was laid on the internal and therefore he was
able to ensure and develop detachment, and renunciation and as a climax he
got omniscience also.

Looking to the life of Buddha, we find that he seems to have given
greater attention to meditation and contemplation before baptism. Due to
this, Buddha’s father had to create an atmosphere of luxury and lust in order
to distract him from that path. But he was by nature contemplative and
unattached. This urged him to betake to the path of renunciation and
immediately adopted a meditational way of life. Having received what he
could from one teacher, he goes to onother to add to his knowlege, to enrich
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his experience and to increase the bulk of his progress. Physical torture had
no place so far in his formulary and technique. It is but inevitable to subject
the body to pain as one has to remain in an erect position throughout the
period of meditational practices but there is nowhere any mention of a fast.
Having followed both the teachers so far as meditational -way" of life is
concerned, Buddha felt that he has not got the aduequate quantity of
knowledge and enlightenment which he ought to have. Then he gave up
meditational wey of life in favour of fasting and starts a search for another
teacher as is found in his biography. He fasted and fasted, so much so that
any one who saw him could not ascertain whether he was a living body or
dead. He was reduced to a mere skelion. These penances were mere
penanees unaccompanied by meditation. His teachers made no secret of it
that physical mortification is the only surest way that led to salvation. This
is why he replaced the former by the latter. But here he failed in the sense
that he could not fatten his spirit, with the prospect of thinning his body.
Having been finally disappointed beyond limit, as he was bound to be, he
gave up the way of physical torture also and again resorted to his former
plan and programme of contemplative life. He now emphatically declared
that the way of extinction did not lie at least in bodily mortification.

After these discussions we are now in a position to say that Buddha,
having undergone mental disciplines, then physical and thereafter mental
again, came to a conclusion that mere physical disciplines had no meaning
and utility. - The theory of simple physical mortification has had an inherent
limitation of its own, meaning thereby that it is not an énd in itself but only
"~ ameans. Losing sight of this main fact, Buddha adopted physical disciplines
as the only instrument with which to work out salvation. It was because of
this only that he failed horribly. But Buddha would not have to experience.
disappointment which he did had Buddha, like Mahavira, not given the
same weightage to physical disciplines which he ought to have taken as
merely helpful in the manner of Mahavira. Thus, the statement made by
Buddha to the effect that the way of liberation is not constituted of mere
physical disciplines is, ip a way, true because physical torture as he believed
was the main ijtem of external penance. Mahivira’s findings were just the
reverse of this, meaning thereby that Mahavira accommodated it in his
spiritual armoury as a mere adjunct to mental and spiritual exercises. This
is why Mahavira has raised it in a due, deserving manner and Baddha has
denounced it outright. In sum, Buddha in the beginning took physical
torture as the sine qua non of spiritual salvation but later gave it up so
disparagingly that he went in the opposite direction and declared that
meditational way and not the physical disciplines as he said earlier was the
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be-all and end-all. He was earlier on one extreme and later on the other.
But Mahavira was from the very outset quite clear in his mind regarding
the importance and utility of both which he distributed in due proportion
between them. '

On account of the middle way adopted by Buddha in this respect,
looseness in the field of discipline made adent in the Sangha very quickly
and a time was not far off when it became on the many causes responsible
for the disappearance of Buddhism from Bharata. At the same time it
cannot be said that Mah&vira’s Sangha did not become demoralized at all
but the process was gradual. Resides, the Sangha tended, generally speaking
not so much towards demoralization  as towards the intense observance of
external discipline. Due to this, ritualism, ceremonialism, formalism and
discipline was - not infrequently overhauled and elevated. This made it
possible for Jainism to maintain a steady, incessant flow in Bharat some-
time as a small current and sometimes as a big current. Buddhism having
left the soil of its birth assumed a new form outside Bharat which did not
have the colour of the original so much as it had that of the culture and
civilization of the non-Indian countries. Thus, though Buddhism remained
alive, it remained so without its basic format and aim.

Characteristics of both
1. Basic or Natural

The characteristics of the natures of both divide themselves broadly
into two categories, namely, those of reason and those of faith. Bhagawan
Mabhavira relied more on Faith while Buddha on Reason Mahavira’s. plan of
action was chalked out in alliance with the traditional force which he
derived from his predecessors. His way was, thus, well laid. This enabled
him to march ahead in the direction of this goal. Becoming a follower of
the previous form of Jainism, Mahavira developed himself spiritually. He
never cherished a desire to introduce or inject any thing new or extraneous
into the spiritual legacy and philosophical heredity handed over by Paréva
and others to him. What he was up to was the fullest exploitation of it
for his spiritual gains and consolidation. As the matter stands thus, he
declared more often than not that he said this or that as Par§va has said it.
He also said that his Par§va’s teachings were in no way and in no degree
different. There was of course some difference regarding code of conduct
but it has been explained away on the ground of unity of aim with slight
variations here and there in external form such as the insignia etc. etc.
etc. Mahdvira added a new lustre and vigour to the degenerate Sangh of
Parsva and merged it along with his own. This act of overhauling the
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Sangha and remodelling it earned him Tjirthankarahood and henceforth
Sahigha became known after his name.

Mahavira did not make any one his guru though he uuderlined the
element of faith much more than anything else. He blazed his own trail
putting faith in things when he found it necessary being convinced of what
was said and dome by his predecessors, He, thus, worked out his own
salvation getting rid of attachment and aversion. But this is not the case
with Buddha. He no doubt welcomed faith, first and made some one his
guru. But being wedded with Reason from the cradle, he changed his
teachers one by one with the ultimate result that he himself became his own
guru and guide. It is his own submission that the path he has found is new
and extraordinary, but at the same time he has been cautious enough to
warn his followers against accepting on mere faith what he said, preached
and taught and has advised them not to give any quarter to those things
which did not pass the test of their own Reason, Though the matter is like
this, all the subsequent Acaryas have decidedly affirmed, seeing that Buddhism
has now taken deep roots, that all the previous Buddhas including the
present Buddha who is twentyfifth have said so and nothing else.

The subsequent religious histories of both Jainism and Buddhism

have been markedly influenced by both the personalities, Mahavira and
" Buddha in whom the element of Faith and the element of Reason was
preponderating respectively. Jainism which took things on Faith did not.
start new schools of thought while Buddhism which was Rationalist
founded many new schools of thought and during every period, threw
.challenges to the contemporary philosophical and metaphysical systems
.which were in vogue in Bharata. This phenomenon gave it a scope to instil
" new vigour and vitality in them. Contrary to this, the followers of Jainism
-absorbed into their own system new and homogenous thoughts of the other
schools and systems, clinging fast to their own.

One more peculiarity of nature and temperament divided them
both. It was this. Bhagavan Mahavira showed a stiff attitude in framing and
also observing rules and regulations, that is to say, he had the heart of a
father while Buddha had the heart of a mother inasmuch as he showed a
mild attitude so far as the formulations and practices were concerned. This
‘was why we find that Buddha, during his own life~time, made more excep-
tions than rules. Mahavira, on the contrary, put more accent on the rules
themselves and resorted to exceptions as few as possible and when it was
absolutely necessary. These exceptions also were hard and fast compared
with the rules made by Buddha.
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. Turning our eyes to the Jaina Canon, we find that Mahavira is
fully engrossed in matters ‘reldting to the universe. Not only, this, but
he is totally busy thinking about the eightyfour lacs of beings inhabiting
the universe. He is not tired of taking into account the varying
conditions of the soul dwelling in every being. On the basis of this
knowledge and observation, one main thing he wants to say is
that one should cultivate total detachment if one wants to be free from
miserable experiences ‘which these beings undergo and the untold svfferings
to which they are ' subjected continually by the inexorable law of Karman.
He adds further that' no one .should inflict any injury on any living being.
For generating conviction he argues that none welcomes misery as it is never
welcomed by you. Therefore, be.cautions that you not to become the cause
of unhappiness to others through harming them. Mabhavira found every inch
of space occupied by a living being and therefore what worried him most
was how to save one-self from incurring the sin due 1o committing injury
great or small. It is because of this that every sermon or exhortation

~delivered ' and given by him is marked with this cardinal note repeated non-
stop lest one might miss it.

; Surveymg the Tripitakas, we notice that Buddha had no interest in
“thmkmg or discussing about the universe, the living beings indwelling it
and the ailments and agonies besetting them. He was equally uninterested in
matters relating to the soul or Brahman. He was, on the other hand, busy
finding solution as to how best and how quickly can the evils of unhappiness
and miseries with which the. whole universe is afflicted here and
now, be removed once and for all. Besides, he is interested in discussing
how one can enjoy the fruits, here and now, of what he does in the name of
religion. 'Every thing else is in vain, he adds. As it is so, Buddha, unlike
Mahavira, does not have -to worry at all about the universe and
li{fing beings ‘inhabiting it. -He is concerned wholly about how a man just in
front of him knows his religious duty and enjoys its fruit. This enables us
to state that Buddha was pragmatic in his approach and as such shows the
direct path.
o .. (2) Peculiarities of the Religion & Sangha

As said before, Mahavira has underscored the need of stern
austerities in-his, religious system, while Buddha prefeis to tread the path of
golden mean. A limit can be put to stern austerities but not so to the golden
mean. The road lying between the two extremes is very long and assumes
various forms due to the fact that there are innumerable degrees to the
extreme laxity and to extreme austerity. On account of this, we are not in



Buddha and Mahavira ] 129

a position to ascertain which form of conduct prevailed in which period.
This boils down to a Conclusion that we’are able to know the precise limit or ;
norm of Jaina code of conduct whethér one is a monk or a mere layman as
also we are - able to. know those who go beyond it. Jaina Sangha derived
advantage from:this and due to this fact a specific level or stage or standard
as regards code of conduct has been possiblé to be pinpointed or fixed.

But, as Buddhism has preferred golden mean, the standard of code
of conduct remained always fluctuating. This 'resujted in an inevitable fact
that forms of Buddhist code of conduct were varying according to times and
countries, This phenomenon was responsible for the result that Tibetan
Buddhism and Sinhalese Buddhism. though they bojh held the same views
regarding the three jewels sich as Buddha etc. etc. differed as regards code
of conduct and still they both were considered as belonging to Buddhism.
Contrary to this, Jainism, at any stage and in any country maintained:

“uniformly a certain standard of conduct always.

" Buddhism spread, no doubt, in the world but not in its original
form while Jainism, though it lost its foothold in the soil of its birth,
preserved its basic nature and existence. We can see with our own eyes the

-tesuits of the insistence on a golden mean and an extreme attitude.

(“Prabuddha Jivan”, 1-11.64; 16.11.64j.
—Translated from Gujrati into English
By Dr. A.S. Gopani
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Theory of Manifold Aspects

(1) Indispensable in Life and Thought

Ekanta (UFid) means ‘extreme’. We say that he has gone
to the last limit, meaning thereby that he has become too
obstinate, To think about a thing in one way only and to ignore all
other ways about it is Ekanta-vada—the Theory of single viewpoint. fhis
consists of stiffness or inflexibility shown in the comprehension. of a
substance soul, world, or God. Such stiffness, inflexibility, obstinacy, is
singleness of viewpoint and the opposite of this is the Manifoldness of.
viewpoint (a;r&qna) We cannot conduct our daily transactions through mere

stiffness. One has to cultivate an attitude of compromise to face successfully
the various problems confronting life. Just so, one has to be compromising in
the field of philosophical speculations and this is called Anekantavada-
Theory of Manifold Aspects.

For the vision of Truth, Theory of Manifold Aspects necessary.

Imagine a row of elephants. Its trunk is in the east and tail in the
west. One who sees the trunk only will not have any idea that it has a
tail also and vice versa. This is natural because he sees one side only. But
this experience of a seer does not rob the elephant of its trunk or tail. This
happened because of the seer’s approach which consisted of seeing the
elephant from an angle of vision from where the trunk only or the tail only
was visible. But if the seer changes his angle, that is to say, if he places
himself at a point from where the trunk and the tail both are visible, there
will not be any controversy. This very thing applies to everything in the
world, especially in the philosophical and metaphysical provinces. Just as a
man enlarges his comprehension and widens the extent of his knowledge, he
comes to know and perceive many new forms of a particular thing of which
he might have seen only one before. Instead, if he clings fast to what he
knows or perceives in part about a thing and does not go beyond it he must
be called stiff, inflcxible, obstinate, uncompromisipg, or adhering to the
Theory of Single Aspect, while the other who considers about a thing from
all possible points of view in accordance with his capacity, we would call him
a follower of the Theory of Manifold Aspects.
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If one adopts inflexible attitude or obstinacy, it will not be possible
for him to live a day-to~day life and he will encounter difficulties at every step.
This is enough to deter him from showing inflexibility. One can vouch this
from his own experience. But this need of avoiding obstinacy etc. as in daily
dealings is not recognized by the philosophers and metaphysicians to its
fullest measure in their speculations. Sometimes, this principle seems to be
operating, knowingly or unknowingly in the field of philosophical specula-
tions also where they are cautions enough to dilute their inflexibility.

We come across in the scriptures an oft-quoted example of Blind
Man And Elephant to illustrate fully this theory of manifold aspects. In the
domain of philosophical speculations, when omne perceives, in part only, a
particular thing or subject, he incurs the charge of incomplete comprehension
just as a blind man who describes the elephant on the basis of his viewing a
trunk, tail, feet or ears which are merely its parts, that is to say, its limbs.
But a seer, who has taken a full view of the elephant, describes it to the blind
man, he will be able to- put an end to the controversy that might be raging
between them, regarding the description of the elephant, on account of each
one’s lopsided view of the elephant. Similarly a person employing the Theory
of Manifold Aspects is able to remove the error of incomplete perception or
partial representation.

This enables us to state that the Theory of Manifold Aspects reduces
many contradictory statements about any given thing to nothingness.
Though the rod of the scales is the same, its upness or downness is construed
in a different manner by the buyer and the seller both. The customer thinks
it to be in his own interest if one of the two scales goes down while it is
definitely against that of the seller. These two beliefs—that of the buyer and
the seller—will have no existence, if the rod of the scale remains in a straight
line. It is but natural for the controversy to arise about whether the down-
word trend of the scale-pan is beneficial or not because none of the two —
the buyer and the seller—tries to understand one another’s view-point. Both
of them are thinking of their own benefit, and nothing of the loss of the
other. But if both the persons think of justice or propriety without minding
their own profit, it will soon be clear to them that justice is possible if the
scale-pans remain-in a straight line. Same is the case with our thinking also.
If we take our thoughts only concerning a certain thing to be true we will
not be able to see truth inhering in other’s thoughts. But if our mind
adopts a synthetic approach or if our mind becomes neutral, we would be
able to perceive truth in the thoughts of others also. Theory of Manifold
Aspects finds expression or justification or evolves if there is an intense
craving for seeing the truth.
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Iutolerance towards Religion.

. There was only Buddhism in Tibet. Christians approached the king
of Tibet to allow them to work for Christian religion there. The king was
advised by the officers of the State as well as by the people who were
traditionalists not to give such a permission as was asked for by them. To
them the king replied that we would certainly hear them because it is not a
fact that what was necessary to be told to us has already been told in our
religion and now there is nothing new which remains to be known. We are
going ahead on our road and they on theirs. We would only be too glad to
hear their experiences and if there is anything true and proper in them, we
would try our best to make it agreeable with ours. This will smoothen our
way also. We will, indeed, be profited by hearing them. Then, why not
give apportunity to them-~he added ? Besides, our religion is deeply ingrained
in us. It is not going to be thrown out. Therefore, we are not to lose
anything if we give them a patient hearing—he further said.

The king, as seen before, showed catholicity but it was not
reciprocated by the Christians. Wherever they go, they find faults with our
religions, This renders it difficult for them to be one with our people of
diverse religious professions. Exploiting fully the religious broad-mindedness
of the king to their own advantage, he was finally got assasinated by them.
Excepting Bible and allied literature, the literature of every other religion
was committed to fire by them in Rome This is imitated exactly by the
Muslims. : They do mnot find religion anywhere else except in the Koran.
Though Koran itself reveals a great tendency to catholicity, it is the Muslims
themselves who are cent per cent bigoted and intolerant to other religions
and wherever they went, they did not spare to annihilate everything that
belonged to other réiigibns, culture’ and -civilization. This is why they
could not get absorbed m the mdxgenous mainstream. .

If any religious person accepts. what is, true and proper—it may be
anywhere—without getting .confined in his own religion’s fold due to inflexi-
bility, he is thereby fortifying his own rehglon eventually. The veracity of
this statement can be easily proved with reasons and evidences if we just care
to turn our eyes to history of any religion. And that also is a fact that those
religions which were unforgiving in their attitude were totally. thrown out
or could not establish their reputation fully. T

Progressivism of Jainism.

That section of society which lets it be known as conservative does
not care to introduce or inject new concepts into it or to reform itself
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voluntarily, butit is obliged to go in for it by the extraneous forces or
factors and finally its leaders accept due to exigency of time to adopt
changes keeping the base of its ideology intact, though all along with this,
their loyalty goes to the traditional beliefs which have taken deep roots.
This is the characteristic of every religious society. Thus there is very
little scope for the entry of the Theory of Manifold Aspects
which insists to re-orientate the conservatism with ever-changing new forms
and ideas. The utility of the Theory of Manifold Aspects naturally lies
there only where the trend is towards progressivism. From this point of
view Jainism is more progressive than the so-called conservative Hinduism
or Vedic Religion. Followers of Jainism have been influenced by the Vedic
ones not in a small measure. They also have started arguing about their no-
change attitude but even then Jain philosophy and religion have always
kept their doors open, as the whole history provides ample evidences, to
welcome truth wherever they found, though they call themselves no-changers,
The Jainas imported what was true and proper in the contemporary current
professions and practices, into their own- system and streamlined them as if
they were their own and they experienced pride and dignity in doing this,
This is because the nature of real Jain philosophy is fully charged with the
spirit derived from the Theory of Manifold Aspects. Thus, the Jainas are,
doubtless, in a position to say that of all the various Bharatjya societies,
theirs is in the vanguard so far as progressivism is concerned. No founders
of philosophical system can do without taking the help or shelter from or under
the Theory of Manifold Aspects. But the Jain philosophical system is the only
one that is actually based on the bed-rock of the Theory of Manifold Aspects.

Founders of non-Jain philosophical systems are not as happy to
subscribe to the Theory of Manifold Aspects as Jainas because it is
erroneously believed to be the sole monopoly of the Jainas only. Leaving aside
the consideration of the non-Jainas® attachment or aversion for the Theory,
its value and importance do not decrease at all. There is no otheér option for
any one excepting allegiance to it for the vision of truth and devclopment of
thinking if not for anything else. - .

(2) Principle of Non-injury (Ahiméi), the root-cause of the
Theory of Manifold Aspects tAnekﬁnta)‘ :

After this general discussion-of the Theory, what rs upto us now is
to consider how the structure of Jain Metaphysics was ralscd on
the ground of the Theory. Principle of non-injury was the only one for which
Mahavira lived -and died. Mahavira visualized that every atom of the
universe was inhabited by a liviqg being. His sensitive and equanimous
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heart experienced that life was as dear to all living beings as it was to him
and that misery was as .unwelcome to all as it was to him. Therefore, he
thought he should so live that not the least injury even to any living
being is involved. This intense emotional reaction of Mahavira inspired him
to organize his life in such a manner that no harm was inflicted on any living
being, howsoever small, by him. To the people at large, he preached the
way of self-control. :

Assessment of this wealth of thought

Totally non injurious way of life naturally gives rise to an attitude
which respects others’ thoughts and views because it is a matter of daily
experience of all of us that all have a value of their wealth of mind as they
have of the material wealth. That also is our daily experience that we may
be quickly ready to lose our material prosperity but not so easily our ideas
and opinions. This proves that we all of us have a love, a passion for our own
thoughts, beliefs, and convictions. When we thoughtlessly brand these thoughts
of other as false, he suffers arude shock, undergoes agony and prepares
himself to deal a counter-blow and ultimately he becomes ready to cling
fast to his beliefs and views, right or wrong, with greater force and firmness.
In equal measure does the other person also maintain his own with vehemence.
This gives intensity to the continuing-process of animosity generated
from discussion and counter-discussions, deliberations, argumenta-
tions etc. etc. This is nothing but a subtle form of injury (Himsa). In order
to eliminate effectively this element of injury from the ideological field,
Mahavira thought it wise to develop the Theory of Manifold Aspects
(Anek&nta) in its full form, and based the matapbysics and philoscphy of
Jainism on its basis. When, on one hand, it is accepted to avoid at any
cost injury to any living being, also, on the other hand, it is equally necessary
to abandon a subtle type of injury which is involved in crushing to pieces
and powder the statements of others This danger makes it all the more
necessary to try to discover the truth from others’ professions and statments.
~.So long as others’ assertions are taken to be unbelievable, they have no right
“t0 be accepted and they cannot extract any approbation. Therefore, it is
absolutely inevitable to attempt to locate and identify the grain of truth in
them. This is ‘possible only if the activity to observe a thing from all
possible viewpoints is launched and intensified and this is designated as the
theory of Manifold Aspects or Anckanta. Thus, we are now able to see
that the whole edifice of the Theory rests on the principle of non-injury.

Elixir of Synthesis.

Acarya Siddhasena has said that there are as many viewpoints
{Nayas) as there are statements and there are as many philosophies as there
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are statements. Enlarging this pronouncement of the Acarya, Jinabhadra
makes it clear that all the philosophies taken collectively constitute Jainism,
Contradiction seems to be existing in the mutually exclusive statements so
long as they are not harmonized and integrated with each other. Defective
reasoning, fallacious arguments, and logical limits are the basic factors
responsible for contradiction found in approaches, attitudes, outlooks and
others’ pronouncements.

But as there are limitations and defects, there are merits and
peculiarities also. It becomes immediately clear that it is one of
the viewpoints or forms for-envisioning the truth when attention is focussed
on a particular merit or characteristic and it plays its own part in a total
perception of a thing. So long as the pearls of various kinds and colours lie
scattered, our attention is drawn to its individual entity and our conviction ~
goes on becoming stronger about its separateness instead of oneness. But
when a necklace is made out of them, they lose their individual existence and
become a part and parcel of the necklace. Their collective existence gives
riseto a concept of homogeneity, Similarly, as long as the various
philosophical systems harp on the same string about their individual claim
to truth, they should be branded as false, because they seek satisfaction of.
having visualized the whole truth where, they might have, as a matter-of-fact,
seen a mere partial truth. But they cease to be wrong or false, when each
is described in Jain philosophy as a mere kind, a mere viewpoint, a mere part
of the total perception, having first given up insistence for a part being the
whole. Thus, an edifice of Jaina Philosophy is erected on the foundation
of various viewpoints taken together. It is not false or wrong though it
_ is evolved out of viewpoints which are false if taken singly and right if
taken collectively. Not only this, but falsity is now filtered out from them
which were false before.

The rivers coming from different directions merge themselves into
one when they all set mixed together in the ocean. Their’s is a collective
existence now instead of separate one. Similarly, ali one-sided statements or
assertions lose their individual character when they are expressed through the
medium of the Theory of Manifold Aspects In other words, they were
called ‘false’ or ‘wrong’ when each of them was separate or single but when
they were synthesized, their individual existence was no more and remained
merely as a part of truth. Thus, then, they cease to be ‘wrong’ or “false’.
The Theory of Manifold Afpect is just an Elixir giving vitality to the beliefs
of others which afterwards appear in new forms. As it takes away the poison
of one-sidedness from them, they cease to be wrong and false. They appear
to be true.
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Acarya Haribhadra or Hemacandra in whose blood this elixir is
coursing, does not find fault with wrong beliefs or gods who have wrong
beliefs. On account of this, we flnd that Acdrya Haribhadra does not
consider Kapila belonging to non-Jain school of philosophy as inferior to the
Tirthankaras of the Jainas and Acarya Hemacandra, who sings a panegyric
to a Tirthahkara with devotion, does the same with equal, if not more,
devotional fervour to Siva also who is not distinct or different for him
from the Vitaraga, the non-attached. This attitude torn of catholicity is the
very essence of this elixir calied Anekanta.

To perceive unity amongst various gods is perhaps possible, suppose,
if at least the people are broad-minded but to harmonize diverse conflicting
notions is on no count easy. To say in one sweep that all philosophies
together make the Jain Philosophy is easy but to actually unify them and to
evolve the well-organized Jaina Philosophy there from is extremely difficult.
It is not an easy job to discover the element of unity which inheres in and
binds them all. It has been the cherished goal of the Jaina Acaryas, who
are prominent in the field of philosophy, to endeavour to envolve a possible
logical synthesis out of the earlier and contemporary schools of thoughts
and then to accord to them a proper place in the lofty palace of the Theory
of Manifold Aspects (Anekanta). In doing this, their logical capacity and
impartiality are fully put to a hard test because they have to ascertain what
place is occupied by a particular school of thought in the whole frame-work
of - all Bharatiya philosophical systems, to assess their claim to a deserved
position in the entire development of the” philosophical thought, to find out
the inevitable causes which gave rise to them, to evaluate their merits and
demerits, to detect contradictions and antagonisms and to knit them all into
one whole.

Without this it is not possible to allot a place to a non-Jain school
of thought in this magnificent palace of Anekanta. A herculean effort to erect
and build this attractive and majestic palace has been continually made
during all these years beginning from Mahavira till Upadhyaya YaSovijaya.
We are, indeed, in a position to say that Jain Philosophy, absorbing and
assimilating the rudiments of the philosophical systems of Bharata, along
with the individual growth of each of the systems, ultimately waves the
banner of victory of those systems. A sincere study of Jaina Philosophy
only, therefore, is able to present before the readers a living historical picture
of the rise and growth of all the systems of Bharata.

(3) Synthesis of various schools according to the Theory of
Manifold Aspects.

After having thought this much about the Theory of Manifold
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Aspects in Jainism, let us now take up in brief the question as to how much
and where the Jainas have employed it.

The prestige enjoyed by every religious system is unexcelled,
This - is true in the case of Jainism also. Its scriptures are inviolable.
However, the Nandi Stitra of the Jaina scriptures provides an example
which illustrates how the Theory of Manifold Aspects can be applied
without any vehemence or inflexibility. It (the Nandj) lays down the test
which decides whether a particular scripture is right (gFgx) or wrong
(faear). It adds a commentary that if an individual himself is discriminating
“or has a right approach, the Jaina scriptures or non-Jaina Mahabharat etc.
etc. will be deemed equally bonafide by hin.. But, if the matter is reverse,
that is to say, if the individual has developed and fostered a wrong approach,
the scriptures, Jaina or non-Jaina, will be taken as malafide. The reason
of this is that just as a thing assumes various forms according to the
outlook. attittude, and approach of the seer, the scriptures also present
themselves to the individual in the same colour which he wants to
impose on them.

This makes it compulsory for us to lay down a rule that no
scriptures, Jaina or non-Jaina, are exclusively right or wrong, true or false.
It all depends as to how you take them. ‘

The sun gives light, no doubt; but it is of no use to the owl and’
comes in the way of a thief who is addicted to stealing. Just so is the case
with the Tirthankaras and big wigs. Even though they have in their hearts

“the good of the people, they do not become respectable to all alike because a
like or dislike for them is dependent on the recipients who may be either
fit or unfit, qualified or unqualified. This means that the Tirtharkaras are
no Tirthankaras to each and every one. This very rule applies to each and
everything also. A thing may be the same; still it can bear various faces and
wear various complexions according to the seers and spectators.

Noumenal View and Phenomenal Views,

The Jaina Acaryas, following Mahavira, have classified into two
broad categories all the diverse viewpoints from which a thing is perceived
or cognized. One category aims at a collective, general or synthetic
perception while the other at a divided, particular or analytic perception.
Whatever may be the category, kind or type, it is bound to be either this or
~that. According to Jain terminology the first, that is to say, the general
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perception is called Noumenal perception (Dravyarthika) and the second
which is the particular . perception is called Phenomenal perception (Parya-
yarthika). Itis the claim of the Jaina Acaryas that any philosophical
dictum whether it belongs to a Jainn school or a non-Jaina, whether it is
Indian or non-Indian, it must come within the range or compass of any
one of these two. Not only this but they have actually justified this claim
of theirs by successfully showing with the force of logic that all philoso-
phical speculations of the world which have come into being so far and
which have been known to them can be satisfactorily classified into any one
of them. These two viewpoints have also been further sub-divided into
seven. The whole world of philosophical thought belonging to the Indian
schools is brought within the range of these seven. Vyavahara Naya is
one of the varieties or kinds of Dravyarthika Naya. It plays its role in
the field of practical dealings. Without taking - into consideration the subtle
distinctions inherent in a thing, it moves about with its eyes fixed on the
general aspect. It does not pay heed to the knowledge of a thing as it does
to ignorance of it. Carvakas believe in this Naya only as they recognize
five elements only and not the sentient spirit because they conduct their daily
dealings on the basis of this Naya only. A subtle entity like the ‘Soul’ is not
accepted by them. Therefore, they take shelter in the theory of nescience.
The other philosophers have opposed the Carvikas believing in a substance
called ‘Soul’. Jain Philosophy recognizes both, namely, Soul and Non-soul.
The carvakas are right so far as their theory of matter is concerned but they
are wrong when the matter of soul comes up. Therefore, one has to believe
that they are the advocates of one Naya only. But integral view of truth is
not possible from one Naya only. But it is to be had when all the Nayas are
brought into play. Therefore, the Carvaka philosophy is not exclusively
wrong; but it is partially true. This is what the Jaina Philosophy has to say
about it. A majority of the living beings is such as is not able to distinguish
soul from non-soul. They behave as if the body is the soul, Sucha
behaviour is patterned on the theory of Carvaka school which argues that
the characteristics of the valid proofs, as have been fixed by the theoreticians,
are mutually contradictory. Which should be, then, believed——they allege.
What is valid proof ? When it cannot be defined it is mere fun to depend
on it in ascertaining the nature of a thing. The theory of nescience
(ignorance) is born out of Vyavahara Naya according to which the dealings
which we do, taking them to be true, are proper, the correct knowledgg of a
thing is impossible and the nescience or ignorance is beneficial because

knowledge is not possible.
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In the world, this theory of nescince or ignorance is resorted to here
and there and in the scriptures also the statements confirming this are found.
In the Rgveda itself it is said :—

“HYFGT AT.vor ... FA ATATALeee ... FT T fAGRET & Hirrnnene
o) wEaTeAE: XN AT @ w37 afz ara Az

Bhartghari also has said :—
“gemrgfad seadd: gmagAghn o
ufRgwaAI-aaagaE 0”7

A certain intelligent person comes to know about a thing by
inference, while another more intelligent person disproves it. Then, on
whose inferential knowledge should we depend ? In Jain scriptures also,
this Ajhanavada (Theory of Nescience) is mentioned as one of the four
kinds, namely, Kriyavada (Theory of Action) et¢. etc, Thus, this Ajiana-
vada is as old as mankind. Moreover, the Mimamsakas also have given more
importance to Karma (Action) than to jiiana (knowledge). What is nut
knowledge is Ajiiana (Nescience or Ignorance). Therefore, their Karmavada
(Theory of Action) is one type of Ajiianavada (Theory of Nescience). In
Jainism, all these kinds of Ajfianavada (Theory of Ajfiana or Nescience) are
included in Vyavahara Naya and these conflicting theories have been synthe-
sized in Jainism by postulating the existence of Jiva and Ajiva (Soul and
Non-soul) both as also by postulating that of knowledge and ignorance in
the worldly beings. Even if one may not have the direct knowledge of the
supreme element but that does not mean that indirect knowledge is ignorance
only. Besides, the advocates of Ajhanavada (Theory of Nescience) have
found contradiction in the characteristics enumerated by the phiosophers.
But their finding contradiction is itself knowledge because otherwise contra-
diction will not be established. Thus in our daily dealings we have to dep:nd
on knowledge and ignorance both, not merely on ignorance. Let the
Mimamsakas take Karma (Action) to be the essence of what has been said n
the Vedas but the fact remains that the knowledge (it may be of Karma even)
of something must be there. Thus, even if an act itself is not knowledge,
how is it possible to engage in or desist from a particular activity to the
exclusion of the other ? Therefore, the Mimamsakas also should no: believe
in the act or activity exclusively and not at all in knowledge. One cannot get
rid of any ailment simply by taking medicines only but it is at the same tim2
necessary for him to know which medicines he should take. This proves that
it is beneficial to combine act and its knowledge both.



1’4‘0 ] Jainism

The Mimamsakas seem to be taking shelter under the Theory of
Nescience (AjBanavada), when they take the Vedas to be “revelations”.
According to them, they are so because the dat: of their composition and
authorship are not known. Contrary to this, the Jainas hold that we may
?all them “revelations” inasmuch as they are being transmitted from time
immemorial and their first author is not known but at least we know that
they were given new forms and shapes off and on by humuin beings like
ourselves and " they had knowledge also. We know of certain sages
who were the seers of certain portion of the mantras embodied in Rks.
Then what objection is there in taking the Vedas as composed by human
beings ? As regards the twelve canonical works of the Jainas, they believe
that they have no beginning and no end. Still, the extant Ahgas are taken

as the compositions by the Pontiffs (Ganadharas) based on the teachings
of Mahavira.

Sangraha Naya.

On one hand, there are Carvakas who belicved in one substance only,
namely, Matter, while on the other, there are Vedantins according to whom
there is only one substance but it is Energy caitanya and not Matter. This
very Vedanta philosophy is what is represented by the Sangraha Naya of the
Jainas. Whatever exists in this universe is expressed by the word, ‘Sat’ in
the Vedanta Philosophy. But this ‘Sat’ is only Energy and nothing else »
according to it. This Energy, it adds further, is the Purusa, Brahma, or
super-soul whatever you want to call it. But in Jainism, it is constituted of
both Energy and Matter, because otherwise it is not possible to account for
bondage and release, world and salvation. In the Vedanta, Maya, futility
of the world, and nescience have been considered antagonistic to Energy
(caitanva) but they do not describe Maya as Sat. They call it, instead,
indescribable.  This because they take Maya neither completely different nor
identified from and with Brahma. Whatever it may be, this much is certain
that they cannot do without M3aya even if Mayd may not be described as
Sat. This is also what is believed by the Jainas that there is something like
Matter through the agency of which the soul is bound up with the karmas.
If the Vedantins say that both Maya and Brahma are Sat, there will be two
Sats which the Vedantins do not want as they are non-dualists. If Maya is
taken as Asat (non-existing), it will not be possible to hold it responsible
for the belief that the world is real. The soul cannot get involved in bondage
if it becomes united with soul. It can occur oaly if it unites with non-soul
that is to say with matter. Therefore, it is necessary to hypothesize that
there is soul and that there is matter also. Therefore, the Jainas have
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included the Vedanta Philosophy in the Sangraha Naya, though partially.
The Sankhyas, hke the Jains, believe in two substances, namely, Jiva &
Ajiva. represented by Purusa and Prakgti respectively. The evolution of the
entire material universe owes its origin to Prakrti in proximity with Purura.
The Nyaya Philosophy also accepts both the substances, Prakrti and Purusa.
Therefore, to believe in only one substance namely, Jiva (Soul) is a partial
truth, according to Jainism and the entire truth consists only in believing
both the substances, Jiva and Ajiva, Soul and Non-soul.

On this basis only, Vijasinavada, Stinyavada, and $abdadvaitavada
are included in the Sadigraha Naya, they being mere partial truths,

Rjusttranaya.

According to Vedania, the Sat should exist for all the three times,
namely, past, present and future. The Buddhist theory is just the opposite.
It takes the Sat to be existing in the present only. According to the Vedanta,
Brahma which is the only entity, accounts for everything. There is nothing
beyond it and besides it. But in opposing this theory, the Buddhas said
tnat there is nothing that is general; everything is particular and every
particular or Videsa is separate from the other. Every thing is momentary;
there is nothing that is permanent. This theory of the Bauddhas is echoed
in the Rjustitra which is one of the varieties of phenomenal viewpoint. The
Bauddhas and the Vedantins are inimical to each other. But the Jain system
has accommodated both of them in tihe view-points of Noumena and
Phenomena taking them both as representing the partial truth only. The
substance (Dravya) is true for all time but its various transfermations
as, that is to say, paryayas (phenomena) are transient; thus they
both have been accommodated. The Vedanta view is included by the Jainas
in the General view-point or the collective view-point and the Buddhist view-
point in the Rjustitra Naya, a variety of the Paryayanaya. The Jainas believe
in both—General and Particular Aspects of a thing. ~This is the reason why
it could assign room to both of them.

Naigama Naya.

According to Vedanta, what is existent for all time, is Sat. Contrary
to this, the Ny@ya-Vaidesikas hold the view that the soul etc. are existent
for all time but not all the produced things. They are first, non-existent,
then become existent and again become non-existent. Moreover, some
substances are merely general (Samanya), while some are merely particular
(ViSesa) and others are general and particular both. The Ny&ya-Vaifegikas
do not subscribe to the view of the Vedantins according to whom what
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exists, is and is the only Entity, general and all embracing. The theory of
the Vaisesikas is just similar to that of the Jainas which is known under the
designation of Naigama Naya meaning thereby that they beleive in both,
General and Particular and not either of them singly. Stll, however, they do
not believe like the Jainas that a thing is having both the aspects, General
. and Particular together. Therefore. their belief also is independent. The
Jainas believe that general and particular—both co-exist. They are mutually
derendent and therefore, not independent. They both are the aspects of
a thing,

Like the Vedantins, the Sankhyas also take the Sat to be eternal.
On account of this, nothing new is produced according to them. But it
comes into existence only just as oil from the sesamum seed. Like the
Brahma of the Vedantins, the Prakrti of the Shkhyas is the prime receptacle
of all that is produced. New products or effects continually go on being
brought out from the Prakrti and again get merged into it. All these
products taken together are of the same essence as that of Prakrti. On
account of this, nothing which is present was ever absent. Everything is
every thing according to the Sankhyas. This theory of theirs is described as
Satkaryavad.” Opposed to them are the Naiyayikas, Vaifegikas, and
Bauddhas whose patent theory is Asatkaryavada. According to them, ifa
thing is pre-existing befcre it came into existence, no effort is called forth
to bring it out. Therefore, the effect before it was produced and after it
di-appeared was never existent, that is to say, it was Asat. The Jainas have
tried to reconcile these two contrary views through Dravyarthika Naya and
Paryayarthika Naya (Noumenal and Phenomenal view-points) respectively.
A thing was ‘existent (Sat) as a substance and non-existent (Asat) asa
phenomenon. The earth is the same but it is responsible for many things
rroduced from it. Gold as gold remains the same, still many things are
born out of it. Earth and gold are thus constant as earth and gold and
are transitory as new things are continually being produced from them. This
controversy also belongs to Dravya Naya and Paryayanaya.

Artha Naya and Sabda Naya.

Artha Nayas think about things but there are various view-points
from which to arrive at a correct meaning of the words used. All these are
included in the Sabda Nayas All the Nayas about which we thought above
are Arthanayas, namely, Naigama, Sangraha, Vyavah@ra and Rjusttra.
Sabda, Samabhiridha and Evambhita are the Sabda Nayas. All these three
are included in Pary&yarthika because their province is the paryaya (a
modificatory change.)
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According to the first Sabdanaya of these Sabdanayas, the meaning
~of the word “Indra” is the same as that of the word “Sacipati’. There is
no difference from the view-point of Paryaya, though there is one due to
'case and time... But Samabhiridha is a ‘Sabda Naya’ which accepts a
difference in meanmg on the ground of Parydya also. In other words,
accordmg to Samabhnrﬁdha two words cannot have one and the same
meaning. According to this, ‘Indra’ and ‘Sacipati’ are not the same because
‘their etymologies are different— Evambhiita Naya atiempts to deduce the
meaning even more minutely than the two mentioned before. According to
it, one cannot use the word if it cannot convey the picture of the actual
condition when the word is being used. As for example, the word “Gau".
Its etymological sense is ‘“motion’. Now we cannot use the word “Gau”,
according to the condition of the Evambhuta Naya, for the cow which is
sitting but we can surely use it for the cow which is moving. Thus these
béabdanayas also put emphasis on the partial truths. Still, however, they
all have a definite place in the Theory of Manifold Aspects (Anek&nta). It
does not repudiate the claim of any one of them. On the contrary, it
admlts its claim and assigns a proper place to all of them in its frame-work.

As we siaw above, 'the Theory of Manifold Aspects (Theory of
Anekanta), thus, accepts the claims of all of them and, as as matter of fact,
it comprises all of them. Acarya Jinabhadra’s statement to the effect that
Jainla - Philosophy is an ocean in which all these rivers in the form of Nayas
‘merge is thus proved correct. '

In support of this ““Theory of Manifold Aspects (Anekanta)” Jain
Phxlosophy has evolved a special techmque for explaining every behaviour
, of a ‘thing through seven modes to express each one of which the word ‘Syat
'is used, because it denotes that a thing is described from one particular point
‘of view and is not an absolute statement but a relative one. It is because of
‘this that the “Theory of Manifold Aspects (Anekanta)” is also called the
““Theory of Relativity (Sapekgavada)”.

(4) Refutation of the charges

Repudiation of the charge of uncertainty.

Ttis improper and uncalled for that the philosophers of the non-

Jaina schools of thought have tried to invalidate, being urged by sectarian
_fanaticism, the Theory of Manifold Aspects (Anekanta) which is, as it is
_ natural, useful in the vision of the philosophical and métaphysical truth. It
.does not add at all to the wide fame and great prestige of a philosopher of
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the stature of Safkaricirya to detect faults and thereby to repudiate the
well-deserved claims of the Theory of Manifold Aspects instead of
acknowledging the obvious good points in it being driven by the hardened
narrow sectarian outlook, attitude and approach. Sahkaracarya’s refutation
that Anekanta lands us in doubt will be thought valid only if and when the
Jainas are wavering about both conclusions regarding any particular thing
and are unable to offer any definite solution. On the contrary, the Jainas
had been able to establish the truth of any one of the two conclusions on the
basis of relative consideration, leaving no scope to uncertainty. There is no
room for suspicion and uncertainty if the advocate of the theory of Manifold
Aspects finds and has arguments for both the aspects, namely, the aspect of
motherhood and the aspect of wifehood existing simultaneously in a woman
standing in front of him. There is no contradiction also because the grounds
are different. There will be contradiction, indeed, if motherhood and
wifehood are believed to be existing from one and the same point of view.
But the Jainas do not believe like this. When a thing is believed as one, -
whole and eternal it is because of the Dravyarthika Naya and when it is
believed to be consisting of parts and ever-changing, it is due to the Paryayar-
thika Naya. When this is so, where is the contradiction ?

Synthetic approach in the Vedas,

The concept of the manifold aspects is as old as Rgveda. When the
Vedas staited stating that there are_many gods, discussions began to arise
whether Indra was superior to Varupa of vice-versa. The devotees began to
argue in favour of their choice and this is natural also. But the controversy

ended when it was tested by Anekanta. Sage Dirghatama said “C% &q fasr
agar a5fg”’ (Rgveda, 1, 164, 46) which means there is but one truth and one

only, but the learned give it different names. Thus, all the gods were
represented by one. The seeréng antagonism existing between Varuna and
Indra and also between other gods waé thus removed and all were stream-lined
into one and the controversy was thus explained away. In doing this,
the sage did not see in the Theory of Manifold Aspects the traces of the
Theory of Nescience or Doubt and also did not find contradiction. Then
the question arises as to why did Sankaracarya, who was a philosopher-king
see the defects in the Jainas’ Theory of Manifold Aspects ? The reply to
this is found in Sankaracarya’s sectarian view-point.

This very Sadkar #carya who saw so many faults as doubt, ignorance,
and contradiction in the Jaina Theory of Manifold Aspects (Anekanta)
forgot the same when he wrote commentary on the Upanisads. In it, he has
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described Brahma as constituted of both Sat and Asat which are contrary to
each other. Not only this but he has identified earth, water, wind etc. with
Brahma and put Vedanta Philosophy on a firm basis harmonising with only
one Brahma many opposite statements occurring in the Upanigads. The
Brahma is smaller than the smallest and bigger than the biggest “groyToitary
Hgar wgarg” (Katha, 1, 2, 20); it is perishable and imperishable, manifest
and unmanifest “GTANT  qwIeqHY” Svetadvatara, 1, 8;); it is moving and

stable (“a@=fr g-Awfa”’—EmraEa) —thus the Brahma is narrated as having
dissimilar attributes and Sankaracarya has made a very great effort to bring
all these disparate qualities in a line in his commentary on the various
Upanisads. Here he has not hesitated to virtually make the fullest use of the
Theory of Manifold Aspects which he so strongly denounced elsewhere.  He
detects several short comings such as doubt etc. in the Theory of Manifold
Aspects when the Jaina philosophers on the basis of the theory state that a
thing has got a number of opposite properties and qualities. This is nothing
but the result of his sectarian approach.

Absoiute and Non-Absolute

It is a special characteristic of our late Rastrapati, Dr. Radha-
krspan that he was a great man of our times to have tried synthesizing
contradictory points. It is seldom that an inflexible attitude is seen in him
in regard to religious and philosophical matters of the east and the west
like other philosophers and meta-physicians. It is because of this that he
is considered the first and foremost of all the religious leaders and philoso-
phical thinkers belonging to the east and west. It is but natural that he
may not thus find faults with the Theory of Manifold Aspect (Anekanta).
However, the impact of Advaita 'Brahma (Absolutism) is marked on him.
Therefore, while examining Critically Anekanta, if there is any shortcoming
in it, it is the absence of the absolute in it—he said. By way of repudiating
this, it can be said with humbleness that the absence is not the defect but
an ornament. In order to launch an attack of protest against ‘absolutes’,
the Theory of Manifold Aspects which is but a theory of non-absolutism is
devised. How can there be, then, a place for the absolute element as the
supreme element in it ? Aecording to the followers of Anekanta, if there is any
absolute, it is the non-absolute. Moreover, it is not true to say that there is no
room for such an absolute in it, because, as said before, the concept of
Brahman found in Advaitavedanta has been already included by the Jainas
in the Sangraha Naya as a partial truth and has given an account of
Absolutism in the scheme of total truth according to Aneka&nta, If so many
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absolutes are not kneaded together in one whole, there would have béen no
need for the Anek#nta to rise. Therefore, there is thus no option but to
believe that Dr, Radhakrishnan’s- aforesaid objection to the Theory of
Manifold Aspect is occasmned by his partiality for the: principle of
Brahman.

It is true that controversy takes place on account of the use of
words. Umnterrupted consciousness of knowledge prevalls when there is no
room left for any thought or option at the time of consummation of
meditation and when. the only object of meditation such as the soul etc. is
experienced. This uninterrupted consciousness of knowledge is described as
‘absolute’. When this ‘absolute’ condition is described, alternatives or
options arise.  Both—absolute condition and relative one—are acknowledged
by the Anek@nta, In others words, the describeable and the indescribeable
nature of a thing are taken note of by the Theory of Manifold Aspects.
Thus, to allege that ‘Absolute’ has no place in the scheme of Anekinta is,
according to my humble opinion, worth reconsideration. ' ‘Absolute’ also
has a place but it is wrong to say that only ‘Absolute’ and nothing else has
a place in the Theory of Anekanta, This is so because of the very nature
of the theory which consists of the affirmation of the existence of an object
of meditation or object of semse. According to the theory, Niscaya and
Vyavahira are equally true. Explanation of the objective or subjective world
is not achieved only through NiScaya Naya or through Vyavahara Naya. - It
is because of this that the soul is -affirmed as having taste or smell and as
having no teste or smell. Both the conditions—free and fettered—of the
soul are possibilities, What condition is worth achieving and what is bt
constitutes difference. But there is no difference between any one of sueh a
condition existing. Advaita—Ved&nta and Jaina Philosophy part their ways
here. According to the former, only Brahma is: true and the world, untrué
while, according to Jaina Philosophy, the emancipated apd embodied
condition of the soul—both—are true. It is the postulate of the Vedanta
that the soul is eternally true but it does not accept that the soul’s existence
conditioned by Time is also true. The Jainas not only believe in the pi'jnbiple
of Energy but they also believe in the various conditions such as hsman
existence etc. which are but various conditions of Energy limited by Time
and spaceé. In short, the mundane existence which is taken as false by the
Advaita Vedanta, is taken as true by Jainism. The priticiple of Supréme
Lord (Parama Brahma) is included in the Niscaya Naya and that of the
worldly existence in the Vyavahara Naya by Jainism and both Niscaya
and Vyavah&ra are recognized as true in Jainism—an account of this, from
the point of view of NiScaya the Absolute of Advaita Vedant# has a place
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and from the point of view of Vyavahara the Non-absolute also has a
place because both the view-points are true according to Jainism.

Shri Ais-t'v‘r‘inda’s Synthesis.

In the philosophy of Aravinda, one supreme element is postulated
and it is said that it is indescribable. However, if a need arises to
describe it, it can be described as Sat, Cit, Ananda taken collectively.
According to Shri Aravinda, the animate and the inanimate worlds originate
from this Supreme element. In other words, there is no antagonism between
the two worlds inhering together in one and the same Element. Like Safkara,
Aravinda does not take the inanimate world as 111usnonary According to
him, when the Supreme Element in its form of Energy lies dormant, it is
named as the inanimate and when it begins evolving, Energy becomes active
and goes on perfecting. The external world also is real, according to
Shri Atdvinda. According to Janisim also, there is only one Sat, though it
has two forms, namely, the animate and the inanimate. What is this, if not
the acceptance of the Theory of Manifold Aspects (Anekanta) of the Jainas,
by SHri Aravinda?

Apékantavada in the Buddhist and other systems.

The Acaryas, such as Dharmakirti and éintaraksita, the firm followers
of Buddha, have denounced Anekantavada as having contradictory elements,
while Buddha himself who was Vibhajyavadi (divisionist), ruled out one
sidedness and designated Buddhism, preached and taught by him, as a middle
way (Madhyama Marga), It is true that Buddha has described every thing
as momentary. But, at the same time, Dharmakirti and $antaraksita fit in
the theory of rebirth with the eternal nature of the flow of momentariness.
Thus, while rejecting the Jainas’ theory of Manifold Aspects, the Buddhas
accept it also indirectly.

While stating that the principles and tenets of the Jainas and
Bauddhas such as non-injury etc. are good, Bhatta Kumarila compares them
with the water held in the bucket of leather and as such brands it as unusable
because those principles emanate from the mouths of those who are hostile
to the Vedas. The same Bhatta Kumarila, when he thinks about a thing,
specially about soul, takes recourse to the principle of Identity and Difference
which is so to say a corollary of Anekantavada of the Jainasin a way and
thus establishcs the eternal and transitory nature of a thing on the basis of
Dravya and Paryaya respectively.
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The Naiyayikas also have a complaint against the Anekaatavada
but they give it a back -door entry when they call an intervening variety of
the species as both General and(Particular, as for example, the cowhood which,
according to them, is General from the view-point of a cow in general but
Particular from view-point of a horse.

Ramanuja, Vallabha and others accept the Anekintavdda of the
Jainas in one form or the other as they believe in the evolutionary character
of Brahma. Despite this, they join Sahkaricarya in denouncing Anekanta-
vada, This shows at best their sectarian spirit only.

(Prabuddha Jivan, 1, 3, ’63; 1, 4, ’63‘; 16, 4, "63).
Translated into English
by Dr. A. S. Gopani
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