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SAKARATMAK AHIMSA :
AGAM SARA

ABBHUTTHETAVVAM-PADAM

Asuydnam dhammdnarit sammart supanattden abbhuttheiavvan
bhavati |

Suttanam dhammanam oginhanayae uvadharapayaen
abbhuithetavvam bhavati |

Navanari kammanam safijamenamakaranatiie abbhutthe-yavvar
bhavati |

Porapanam kammadnanm tavasa vigiicapatde visohanatie
abbhutthetavvarit bhavati |

Asangihitaparijanassa sanginhanatae abbhutthetavvar bhavati |
Sehari aydragoyaram gahanatie abbhutthetavvar bhavati |
Gilanassa agilide veyavaccakaranpatie abbhutthetavvan bhavati |

Sahammiyanamadhikaranarnisi uppannasi tattha anissito-vassito
appakkhaggdhi majjhatthabhdavabhite kaha pu sahammiya
appasadda appajhaiijhd appatumantama? Uvasamanatie
abbhutthetavvam bhavati |

- Sthandnga Siitra, Astam sthana



POSITIVE NON-VIOLENCE
AGAMIC ESSENCE

THE READINESS PHRASES

Be ever ready 1o listen to the teachings of the so far unheard of
faith |

Be ever ready to act on the discourses 50 heard |

Be ever ready to stop the influx of new karma-matter through
observing flawless restraint |

Be ever ready to reduce, destroy and separate the bonded karma-
matter through detached practice of penance |

Be ever ready to help the helpless and shelter the unshellered |
Be ever ready to educate the uneducated |
Be ever ready to happtly serve the weak, the ill and the diseased i

If, for some reason, there has arisen a difference of opinton, quarrel
or fight or strife between the fellow followers of the faith. be ever
ready to diffuse it and bring back the state of reconciliation and
harmony.

- Sthandnga Satra, Eighth Chapter



POSITIVE NON-VIOLENCE :
THE AGAMIC ESSENCE

SERVICE TO THE ILL AND THE MISERABLE IS SERVICE
10 GOD

THE DIALOGUE BETWEEN BHAGVAN MAHAVIRA
AND GANADHARA GAUTAMA

“Kiit Bhante! jo gilanam padiyarai se dhanne udahu je
tumarh damsanena padivajjai?”’
“Goyama! je gilapam padiyarail”
Se kenatthenarit Bhante! evar vuccai?”
Goyama! Je gilanam padiyarai se mam damsanena
padivajjai | Je mam ddmsanena padivajjai se gilanam padiyarai
tti | Anakarana-saram khu Arahantanan damsanair | Goyama!

evarit vuccai - “Je gilanam padiyarai se marn padivajjai | Je mam
}”

padivajjai se gilanam padivajjai Avasyakasiitra,

Haribhadra (comm.), Agamodaya Samiti, Surat, 1917, folio 661-
62.

“Lord! Who is blessed, the one who serves the ill and the
miserable or the one who serves you?”

“Gautama! The one who serves the i1l and the miserable.”
“Lord! Why do you say s0?”

“Crauramal One, who serves the ill and the miserable, serves
me and the one who serves me, serves the ill and the misecable.
This is the essence of the Arihanta’s teaching. Therefore, O
Gawrama! 1 say that the one who serves the ill and the miserable,
serves me and the one who serves me serves the ill and the
miserable.”



POSITIVE NON-VIOLENCE :
THE AGAMIC ESSENCE

POSITIVE NON-VIOLENCE: THE LIBERATING PATH
Samyagdarsan-jidina-caritrani moksa-mdargalk |
- Tattvarthasitra Ch. 1, 4. |

The right viewpoint, the right knowledge and right conduct,
together, constitute the liberating path.

Nanaiir ca dariisapam ceva, carittarit ca tavo tahd |
Eyam maggamanuppatta, jiva gacchanti suggaiit |l
- Untaradhvavanasiitra, Ch. 28, verse 3.

The path of (right) knowledge, (right) viewpoint, (right} conduct
and penance is the liberating path. Those who tread this path, liberate.

The Characteristics of Right Viewpoint -

Tattvarthasraddhanarit samyagdar§anarit | Tadevam: prasama
sanitvega nirvedanukampastikyabhivyakti laksanam Tattyartha-
Sraddhanarm samyagdarsanar ||

- Sabhasva Tattvarthadhigain siitra Ch. 1, Sii. 2.

To belicve in the fundamental verities is to have the right
viewpoint. It is characterised by the expression of lack of excitability,
desire for liberation, a feeling of detachment, compassion and theism.

Prasama-sariveganukampdastikyabhivyakti  laksanam
samyaktvan |

- Virasendacarva, Dhavalad Comm to Satkhandagama, 171.1 4.

Lack of excitability. desire for liberation, detachment, compassion
and theism are the characteristics of righteousness.

Characteristics and Result of Compassion -
Tisidarr bublutkkhidai va duhidam datthiing jo du duhidamano |
Padivajjiditamn kivava rassesa hodi amikampa ||

- Paiicastikaya, Kundakundacharya, verse 137.



POSITIVE NON-VIOLENCE:
THE AGAMIC ESSENCE

In this verse, Kundakundacharva says that one who is moved
by secing the travails of the thirsty, the hungry and the miserable
and treats them kindly, is said to be compassionate.

“Anukampdkrpadayetatyekarthal |’ — Aupapdtika Niryicki.
Compassion, kindness and mercy are synonymous.

“Jive apukampae anubbhade vigayasoge -caritta-
mohanijja kammari khavei 1’ - Uttaradhyvavanasiitra, 29.1

The person who is compassionate, has no pride and without
sorrow  destroys the bondage of conduct-deluding
(Caritramohaniva) karma. That js, he transcends attachment and
liberates.

“Dhammo dayavisuddhe \”’
- Bodhapahuda, Kundakundacarya, 25.
The faith purified by mercy and compassiocn is dharma.
“Savvebhiichim dayanukampi|”
- Uttaradhivayanasitra, 25.3
Be merciful and compassionate to all living beings.

Savvajagajiva rakkhanadayaithide Bhagavayd sukahiyar |’
- Prasnavydakarana, 2.2.22

The Lord preached protection and mercy for all souls.

“Tae pam Mehal| Tae pandnukampayie java sattanu-
kampayde samsdre parittikae, manussaue pibaddhe |

- Jraradharmakatha, Ch. |

O’ Megha! Then, by virtue of being compassionate to the
living beings, the creatures and the souls you limited your worldly
existence and bonded the human lifespan.

“Karunde jiva-sahavassa kammajanidatta virohado |”

— Dhavala comm. Book 13, p. 362.



POSITIVE NON-VIOLENCE:
THE AGAMIC ESSENCE

Mercy is soul’s nature. Therefore, to consider it as karmic is
contraindicated.

“Maitri pramoda karunya madhyasthani sattvagunadhikaklisyamina |”’
- Tarvarthasittra, 7.6

One must have friendliness towards all living beings, a feeling of
praise for the virtuous, kindness for the miserable and one of neutrality
towards the impertinent.

“Mitti me savvabhiiesu verarh majjham na kenai |’
- Avasvakasiitra

[ have no enmity towards any living being, only friendliness
towards all.

“Gilanarm veyaccam karemdne samane nigganthe mahanijjare
mahapajjavasane bhavati |” - Vyavaharasitra

By serving the iil and the diseased, the knotless (detached) monk
(Sramana nirgrantha) gains great separation from the karmic bondage
as well as destroys great amount of karma-matter.

“Kayacestaya dravyantarena copasanam vaiyavrtyar |
~ Sarvarthasiddhi commentary, 9.20

To render bodily service or to serve with money or other means is
called service.

“Gilanassa agilde veyavaccakaranatde abbhutthe-tavvaii
bhavati |”

- Sthananga Sitra, Ch. 8

Be ever ready to happily serve the weak, the iil and the
discased |

“Parasparopagraho jivanarm ”
- Tamvarthasiitra, 5.21

May alt living beings support each other.



PUBLISHER’S NOTE

Non-violence or Ahimsa is the main identity of Jainism. It is its
over-arching principle. Its significance has been highlighted by other
Indian religious traditions as well. For example in Mahabharara,
Bhishma had hailed Ahimsa or Non-violence as “Parmo Dharma” or
the ‘ultimate religion’.

Non-violence or Ahimsa has both positive and negative
connotations, which have equally to be kept in view. However, many
Jain scholars and thinker-preceptors have used the term ‘Non-violence’
or Ahimsa mostly in a negative or proscriptive manner alone.
Philosophically, this approach amounts to half-truth and is also
misleading. Indeed, it detracts from the principal of Non-viclence or
Ahimsa. On the practical level too, ascribing such a negative meaning
to Non-violence or Ahimsa, has done immense harm by encouraging a
de-humanized code of human conduct.

Alibert Schweitzer, a Nobel laureate, known for his matchless
service to humanity and great learning, wrote a book titled *Indian
Philosophical Thought” while he was living in the deep forests of Congo
1m Africa. In spite of his belonging to Christian denomination, he liberally
praised Jaintsm for its great contribution in the form of Non-violence
or Ahimsa. Indeed, according to him the development of the concept
of Non-violence or Ahimsa by Jainism is one of the most important
events 1n the world history of spiritual and philosophical thought.
However, he noticed that this noble principle of Jainism was presented
in a negative form. Apparently he came across only such Jain works



which gave Non-violence or Ahimsa a negative connotation. Some
other western scholars too had the same perception for the same reasons.

Those Jain scholars and thinker-preceptors, who exclusively
emphasize only the negative aspect of Non-violence or Ahimsa appear
to have understood Non-violence or Ahimsa only as non-killing or non-
harming and bereft of any element of compassion. Some of them have
even expressed the extreme view that kindness or similar sentiment is
a form of delusion onty. Also, it has been said that actions of mercy,
kindness. service, etc., result in karmic bondage, though of a pious
kind, which may at the most fead to material benefits or noble rebirth
and not the ultimate liberation. This line of thought distorts the real
meaning of Ahimsa and, in turn, Jainism.

According to these thinkers, only abstinence can lead to liberation
and 1s thus the true religious route. Again, this line of thought is
incomplete as it misses out the positive aspect of Ahimsa.

In the Indian tradition, although the etiology of the word *Ahirsa
(Nomn-viclence)’, according to its very definition — Na hiritsd iti aliimsa
(what 15 not violence is Non-violence) — requires a negative prefix ‘a
or non’ before the word */iivinsa (viclence)’ on one hand, but on the
other hand, imparts a positive or prescriptive meaning. As a proof, in
Prasnavyakarana Sitra, out of sixty synonyms of the word Ahinisa,
there are words like daya (mercy), mangal (wellbeing), abhava
(encouraging to be fearless), etc. These synonyms do not merely mean
lack of violence, but also signify positive feelings and actions, which
are opposite of Aimsa (Violence), such as mercy, kindness, compassion,
friendship, service, etc., which involve thoughts and actions that are
quite opposite of violence.

Again in Sariskrt language, the negative particle ‘nasi (ng=aj’
has been ascribed six meanings. In the word ‘ahirisa’ ‘nait (na=a)’
has two meanings — ‘lack” and ‘opposite’. According to the first
meaning, the lack of violence in thought and action is Non-violence or
Ahimsa. According to the second meaning of *nasi (na=a)’ in Ahimsa,
positive thoughts and actions such as kindness, compassion, mercy,
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friendship, service, etc., being the apposite of vielence, too constitute
Non-violence or Ahimsa.

It would be pertinent to mention here that if there were no positive
aspects of Non-violence or Ahimsa, it would be meaningless as a
religious or morai principle meant for spiritual uplift. No philosophical
system or organization can stand only on the strength of negative thought
content.

It will alsc be apt to give some examples from the Jain texts.
According to Tatvartha Sitra, acceptable equally across all the sub-
sects of the Swetambara and Digambara sects of Jaina tradition,
liberation cannot be achieved unless there is right belief, right knowledge
and right conduct. Out of the five characteristics of right belief,
mentioned in the explanatory works like Tattvartha Bhasya
‘Anukampa’ or ‘Compassion’ is one.! Thus without anukampa or
compassion there cannot be right belief and without right belief there
cannot be liberation. In this context how can a liberating element be the
cause of Karmic bondage?

Kundkundacharya, the great Digambara Acharya in his famous
work Pancastikaya says that one who is moved by the travails of the
thirsty, hungry and miserable and treats them kindly, 1s said to be
compassionate.

Veerasenacharya, another earlier great spiritual master of the
Digambara tradition, has said in the Dhavala commentary on
Satkhandiigama that karuna (compassion) is the inherent nature of all
living beings and that if liberation cannot be achieved through pious
thoughts and actions such as mercy, kindness and compassion, it just
cannot be achieved.

Physioltogically too, a person without the normal human qualities
of empathy, brotherhood etc., is not treated as normal. In cur day-to-
day life a person devoid of compassion is considered inhuman and

I.  Tadevam prasama-satirvega-nirvedanukampastikvabhivyakti-laksanan
tasevarthasraddhanai samyagdarsanari |
— Sabhdsya tattvarthaadhigamasiitra. 1.2
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as hard-hearted as a stone. In our view, in terms of human nature
or true religion, the guiding principles of life should make human
beings more rather than less humane.

[t secems to me that the cause of the distortion in the true
meaning of Non-violence or Ahimsa arose because of the
compatison between the concept of Punya with that of Dharma. It
1s popularly believed that Punya means pious acts which stil} lead
to Karmic bondage. Dharma on the other hand means abstinence,
penance, Tapasya (austerities) and other aspects of Nivritti (Non-
activity or Non-indulgence). This distinction is not visible in the
ancient texts of Jains and seems to be a later development introduced
by the medieval Jains scholars or saints, without having the kind
of omniscience which Mahavir had.

One of the four Bhavnas or sentiments, which are the pre-
requites of the five main mahavratas or vows (Ahimsa, Satva,
Achorya, Bramcharva, and Aparigrah) for the Jaina clergy and
twelve amovratas for Jaina laity is Maitry (Friendship with all life
forms). Mahavir says ‘mitti me savva bhitesu’, ‘mitti bhitest
kappae’, etc., which enjoins friendship with all. It goes without
saying that Maitry or Friendship is a positive concept. It involves
empathy and ensuing help to the other beings. It goes beyond mere
abstinence : non-harming : or non-killing.

Sometimes some of the Jaina scholars say that ‘friendship’
means not the help but just lack of animosity towards others. But
this meaning is clearly misleading and incomplete. Obviously, the
term friendship must have a positive thonght and, if necessary,
followed by action. My friend is one who helps me when I am in
need. It is not just having no-ill-will but also of rendering definite
support when needed. The words of Lord Makdvira, ‘Mirtti me
savvabhiiesu, veram majjhar na kenai’, meaning ‘I have friendship
for all the living, I have no animosity towards anyone’ have been
read only partially. The first part of his saying has already been
dealt with earlier and this has to be juxtaposed with the second part
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dealing with non-animosity.

In Sariskrt language, too, the word ‘mirra’ consists of the
root “mid snehe’, which means affectionate.  Thus, friendship has
been depicied as a positive concept and not as lack of animosity
alone. From this point of view, if we wish to practice Non-violence
or Ahimsa, it becomes necessary for us to help and serve others.

Besides the Jaina tradition, in other Sramanic traditions, too. the
positive meaning of Non-violence or Ahimsa has been accepted. Especially,
the concept of mahakarund (great compassion) has been mentioned
repcatedly in Mahayana Buddhism. There, compassion has been made
the root of the faith. According to this tradition, Lord Birddha goes to the
extent of saying, “1 do not desire liberation. so that I may be here in this
world and spread the gospel of kindness and compassion. The word ‘metri’
meaning friendship also has great significance in the Buddhist tradition.

Service can be said to be the practical side of friendship. In service.
besides forgoing violence, freedom from fear is also granted. In the
Jaina canonical lore, the giving of freedom from fear has been hailed
as the best form of charity - “Déandna setthaiir abhayvappyananm’. Only
a compassionate person can free a creature from fear, and grant it the
gift of life and protection. Generally, such feelings do not vise in the
heart of a cruel and brutal or heartless person. The altruistic person has
a generous heart. He engages himself in mitigating the troubles of
others in disregard of his own pleasure and pain. Forgetting his own
troubles and discomforts, he is ever ready to partake of others’ sorrows.

Bhagvan Mahavira has said -

“Koir Bhante! jo gilanam padivarai se dhanne udahu je tuma
dasiisanena padivajjai?”

“Govama! je gilanawm padivarai |”
Se kenafthenan Bhante! evam vuccai?”

Govama! Je gilanan padivarai se inam damsanena padivajjai |
Je mam daisanena padivajjai se gilanam padivarai 1ti | Andkarana-

saraii khu Arahantanait damsanain | Govama! evanr vuccai - “Je
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gilanam padivarai se math padivajjai | le maiit padivajjai se gilanam
padivaijai |
- Avasvakasiirra, Haribhadra’s commentary, 6.

“Lord! Who is blessed, the one who serves the sick and the
miserable or the one who serves you?”

“Gautama! The one who serves the sick and the miserable.”

“Lord! Why do you say s0?”

“Gauwrama' One, who serves the sick and the miserable, serves
me and the one who serves me, serves the sick and the miserable. This
1s the essence of the Arihanta’s teaching. Therefore. O Gaurama! |

say that, one who serves the sick and the miserable serves me and one
who serves me serves the sick and the miserable.”

Some of the misconceptions about Jainism need 1o be corrected
so that its nobility and grandeur get highlighted. Jainism is a friendly,
humane and compassionate philosophy and religion. Ahimsa or Non-
violence, its seminal contribution to the thought and conduet in the
world, deserves to be brought-out in its complete and pristine form.
The result is this book.

We are indebted to K.L. Locha for this learned and authentic
treatise on the real import of Non-violence or Ahimsa. Tt will
undonbtedly stimulate a healthy understanding of the real meaning of
Non-violence or Ahimsa in the Jaina tradition. More importantly it will
be able to stem the dehumanization of Jaina tradition.

The learned Jaina scholar Dr. Sagarmal Jain has kindly contributed
his erudite and detailed Preface for this book. We are highly obliged to
him.

Dr. Dharmachand Jain has put in considerable effort in cditing
this work and we thank him, too. He has specially contributed a
collection of quotes from the canonical works of both — Sverambara
and Digambara— traditions, which are being given as an appendix at
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the end of this work. This collection enhances the authenticity of
the book and will help in dispelling the doubts of readers and
scholars.

We are also greatly thankfui to Dr. (Col.) D. 8. Baya, who has.
very painstakingly, produced an authentic and lucid English translation
of this work, which was originally produced in Hindi. It is sure to
come in handy for the interested English speaking readers of
Jainism and other pursuits.

Ms. Anju Dhadha Mishra read through the English text and made

suitable changes. We are thankful to her as well. D-R. Mehta
Founder & Chief Patron

Prakrit Bharati Academy,
Jaipur
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PREFACE

Basicaily, the cancept of non-violence is found mentioned in every
religion. So much so that the religions. such as the Vedic and the Judeo-
Christian Zoroastrian. that supported ritwal sacrifices, even animal
sacrifices, have also emphasized Lthe concept of non-violence. Whether
in the form of the Vedic hymn, ‘Puunan pumérisai paripan visvatalh'
(Rgveda, 6.75.14). in which universal mutual protection has been
advocated or one — ‘Mitrasyaham caksusa sarvani bhiitani samikse' —
i Yajurveda, which goes a step further and wishes for universal
friendship for all living beings. Animal sacrifice had not only been
practiced but was justified by saying that viclence committed in the
practice of Vedic sacrifices was no violence (Vaidiki fititsa hinisd na
bliavati). Similarly, in the Judeo-Christian scripture — Old Testament
- one of the ten commandments 1s *Thou shalt not kifi’. Even then the
meaning of this commandment cannot be taken as the same as in the
case of ‘Savve sattd na hantavva (all living beings are not to be killed)
in the Jaina tradition. Here, we have to clearly understand that the
development of consciousness about non-violence and its meanings
have been gradual. Literally, *Thou shall not kill’ and *Savve sattd na
hantavva’ mean the same thing — ‘Don’t kill any creature’. However,
the meanings drawn of these two explicit commands in these two
traditions have been widely different. For a Judeo-Christian it means
not to kill or hurt his own kind in caste and creed whereas for a follower
of Jainism its meaning is not limited only to his own kind or even the
visible moving creatures but also extends to the invisible micro-



organisms of the earth-bodies, water-bodies, air-bodies, fire-bodies and
vegetable life forms. Thus, the development of the meaning of these
commandments, that has come about over centuries, in the Jaina and
the Judeo-Christian traditions is quite different. Here, we ought not to
forget that this journey of the development of the meaning of non-
violence has not progressed according to any one progression but has
come about differently in different sections of humanity in accordance
with the progress of social consciousness and sensitivity to different
life forms. The section of human race that was more sensitive to various
life forms, gave non-violence a wider meaning. This development (of
the meaning of non-violence) is also not one-dimensional but three-
dimensional. On one side it has developed from avoidance of violence
towards own Kind to that towards six catcgories of gross living beings
such as humans, animals birds and fishes as well as insects, and invisibly
fine creatures of micro-organisms and earth, water, air, fire and vegetable
origins. On the other hand, it has developed from its external form of
prohibition of destruction of vitality, dismemberment, beating and
bullying, and confinement to its internal sense of avoiding evil disposition
and negligence. Here, it was averred that harbouring ill will or evil
disposition towards anyone or acting negligently might not have resulted
im any of the external forms of violence, but its very possibility was
considered as violent. Yetagain, the meaning of non-violence developed
from 11s proscriptive or injunctive form of ‘don’tKkill or hurt’ to its positive
form of mercy, kindness, compassion, co-operation, service etc.

[n this discussion, our main subject is that positive aspect of non-
violence m the form of mercy, kindness, compassion, co-operation,
service etc., which appears in front of us in the form of trying to save
life and save the living from pain and misery. It is true that, in itself, the
word ‘non-violence’ is injunctive and etiologically its meaning seems
to be confined to an injunction not to practice violence, but leaving a
few, the sixty synonyms of the word ahirsa (non-violence) that appears
in the primary Jaina canonical treatise, Prasnavvakarana, all refer to
the positive or practical aspect of non-violence.
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The opposite or negative counterpart of violence is non-violence.
This is a negative definition of non-violence. However, merely giving
up of violence is not non-violence. The negative non-violence does not
touch all aspects of life. 1t cannot be termed as a spiritval achievement.
Negative non-violence is merely the giving up of external or physical
violence; it can be the body of non-violence but not its spirit. Not to
kill anyone is merely limited to gross and external view of non-violence.
In the literal sense, the central tenet of Jainism, non-violence as negation
of violence, may be negative but its feeling 1s not negative. Its feeling
has always been positive and prescriptive. One of the proofs that non-
violence 1s positive is that Jainism has used the word ‘amkampa
(compassion)” as a synonym for non-violence. In the Jaina parlance
“anukampd’ 1s an important word. Itis basically made up of the prefix
‘anu” and the root word “kampa {(meaning kampan or vibration)'.
Abhidhan Rajendra Kosa cxplains amitkampd as ‘anuriipa kampate
cestare it anukampd'. which means “what vibrates sympathetically is
compassion’. Actlually, compassion is the fecling of pain in others’
suffering; it 1s to fecl the others® pain and suffering equally. Again,
further clarifying the concept of compassion. it has been said that it is
the detached desire to mitigate others’ pain and suffering. Thus, if the
concept of compassion is an inseparable part of non-violence, to consider
it as negative only, is misleading. In compassion, others’s pain is not
only felt as own pain, but a natural and selfless effort is also made to
mitigate 1t. When others’ pain and misery become our own pain and
misery, it 1s not possible that an effort may not be made to mitigate it
Actually, as long as compassion does not become a parf of one’s
life, the gaining of right-vision is also impossible. Others’ pain and
musery can become our own only when we feel itas our own. Itis only
this feeling that is the source from which the right-vision springs and a
spring of positive non-violence that is the sacred river of service to
mitigate others’ pain flows. The sacred stream of non-violence has
always flowed from the positive feelings of kindness and friendship,
which are rooted in the feeling of universal onencss. When we consider
the discreet view of “atmavar sarvabhiitesu {all living beings arc like
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the sel)’ and the feeling of sensitivity towards various forms of {ife
becomes the logical basis of non-viclence, its meaning gets yet another
dimension. A positive aspect of non-violence comes to the fore in the
form of the discreet view of ‘annavar sarvabhiitesu (all the living are
like the self)’ and the feeling of sympathy. Non-viclence does not
merely mean not to cause pain and misery to anyone but it also means
trying to mitigate others’ pain and misery. If we limit the meaning of
mercy to not causing pain to anyene, it will not be mercy in the real
sense of the term. Mercy means to see others’ pain as our own. When
others” pain becomes our own, the efforts to mitigate it also manifest
themselves. Even if someonc takes the vow of not killing or causing
pain to anyone, and also observes it flawlessly, but is not moved by
others’ pain and nusery and does not try to mitigate them, he would be
said to be heartless only. It is only when the discreet view of ‘anmavar
sarvabhiitesit (all the living are like the self)’ establishes itself on the
mental framework of sensitivity, the others” pain becomes our own.
Actually. the basis of non-violence is not only the logical discretion,
but also emotional discretion. In the emotional discretion, the others’
pain becomes our own and as we naturally act to remove our own pain,
the efforts to mitigate others” pain also express themselves equally
naturally. The positive non-vielence is included in this natural effort
to mitigate others’ misery and pain.

If this positive aspect of now-viclence is removed from it, 1t becomes
heartless. When Mrs. Stevenson termed the Jaina concept of non-violence
as heartless (The Heart of Jainism, p. 296}, she meant the same thing.
Although her statement was ctronecus because she never tried to see
Jainism’s inherent positive non-violence that lives on not only in precept
but also in practice to date. She drew her conclusion based on her
observation of some contemporary Jaina monks of a particular sect.

The Main Canonical Bases of the Negative Aspect of Non-violence -

It is true that the Sramanic tradition and especially Jainism has
given an extensiveness to the meaning of non-violence. It 1s equally
true that this development of the meaning of non-violence also gave
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rise to many a philosophical problem. While extending the meaning of
non-violence. when it was taken for granted that to cause pain or torment
any form of life or even to think ill of them is violence, and at the same
tume 1t was also averred that there is life in not only the human, animal
or vegetable world but in earth, water, air, and fire as well, the problem
arose that when one form of life is to be preserved at the expense of the
other life forms, the choice wotld be not between violence and non-
vioience but between one form of violence and the other. Those thinkers
who considered all life forms as of the same value, had to ignore the
concept of positive non-violence because, all activities, like mercy.
kindness. compassion, charity, benevolence, etc.. that constitute positive
non-violence are action oriented and all activities - *voga’ according to
Jaina glossary — may be in any form, are always beset with the elements
of violence or karmic influx. If we consider complete prohibition of
activity as the only goal of spiritual accomplishment, the concept of non-
violence would be essentially negative. It is worthy of note that for all
those religions in which earth, water, air, fire, vegetation, etc.. have cither
been considered as lifeless or that their lives were not considered (o be
equally valuable, or that the God has made these other forms of life for
the use of the human beings only, the attachment or violence that is seen
in positive non-violence can be converted from means of bondage to
means of hiberation by infusing a discreet sense of duty. Just as a medicine
made of poison is not only not harmful but positively beneficial. so is
also the positive non-violence beneficial for the social health. When we
do accept all kinds of activities, and part violence inherent therein, for
the preservation and furtherance of our own life, there is no basis for our
argument againsi positive non-violence on the ground of the element of
part-violence in it and calling it as poison mixed milk. If the violence for
preserving own life is considered excusable, why shouldn’t it be in
the preservation of others’ lives as well?

Agam, if we feel that there is attachment in acting for others, why
should we not feel likewise when we act for ourselves? When it is not
possible to give up activity completely, it would have to be given a
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form that makes it a conduit for non-violence and liberation rather than
violence and bondage. Only dutiful activities that are undertaken with
a benevolent view can be such activities that can transform our bonding
activities to liberating ones.

Tt is for this reason that the terms like rrva@pathik kriva (non-sticking
activity) and Inapathik bandh (non-sticking karmic bondage) came
into being in the Jaina radition. They may be said to be activities and
hondages externally, but actually they do not signify bondage but
liberation. All the universally beneficial activities of the Tirthankaras
(Lords Prophet ford makers) are considered to be irvépathik kriva (non-
sticking activities) and frvapathik bandh (non-sticking karmic
bondages). They bond with their souls in the first samaya (instant), are
felt in the sccond and are separated in the third samava. Thus, the
karmic influx and bondages due to the activities of a detached soul do
not stay even for a ksana (moment). The Urtaradhvavana siirra (25.42)
says that just as a wet bal! of mud when thrown to a wall sticks there
but a dry ball of mud does not so stick but immediately falls to the
ground, the activities performed with a sense of detachment and duty
also do not result in sticky bondages. The karmic influx that takes
place as a result of such detached and dutiful activities merely touches
the soul and does not stick to it. The main causes of bondage are
attachment and aversion and the passionate activities performed under
their influence. Therefore, the activities that are desirelessly undertaken
with a view to be universally beneficial and to mitigate others’ troubles,
to serve others, and to be benevolent do not result in sticky karmic
bondages and those who see the possibilities of karmic bondages in
positive non-violence certainly are devoid of proper thinking.

The Tirthankara Way of Life and Positive Non-violence -

In Jaina tradition the Tirtharnkaras rank the highest. In both -
Svetd@mbara and Digambara - sectarian traditions of Jainism the
activities that are considered as main causes for earning the merit
necessary to be reborn, at some stage in the worldly cycle of
transmigration, as a Tirthankara are the activities involving service to
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the needy and affection for all. Therein a dictate for service to the old
and the ill has been clearly mentioned. Besides this, two, traditionally
distinguishing features of the Trrrhankara Way of Life are found
mentioned prominently, one 1s that before His monastic ordination every
Tirthankara gives in charity tens of millions of gold coins everyday for
aperiod of one whole year. This clearly indicates that the activities of
charity and service are practiced and approved by the Tirthankaras
themselves. [n the Jaina legendary literature it has been mentioned
that. in one of His previous lives. Bhagvan Santinatha gave away even
the flesh from His own body for saving the life of a pigeon. Similar
mctdents of life saving, service, charity. ctc., can be scen in the life
sketches of other Tirtharnkars as well. Bhagvan Mahavira himself not
only gave away His celestial cloth to a poor Brahmin but also saved the
hife of false-visioned Gosalak, from a fiery energy that attacked him,
by projecting the cold energy to counter it.

Not only this, even after self-realisation and gaining the highest
form of entightenment — Kevalajiiana, the Tirthaskaras mainly tour the
country side for spreading their message for the welfare of the masses.
The Tirthainkars themselves have nothing to gain after the supreme
accomplishment of Kevalajitana. All activities of their lives are dedicated
to the weal and welfare of the other living beings. It has been clearly
mentoned in the aphorism, ‘Savvajiva-rakkhana-dayvarthavae pavavanai
Bhagavava sukahivam (the Lords preach only for preserving the lives
and motivated by mercy towards all living beings)’ from the primary
canonical treatise. Prasnavvikarana (2.1). It means that the intent for
general weal is present in the detached supreme souls also. Ifthis activity
aimed at general weal were binding then how would a detached supreme
soul have 1t? One of the meanings of this observation is that even ordained
ascetics can engage themselves in the activities aimed at general weal
while steadfastly adhering to their monasticism.

Do Meritorious Activities Cause Karmic Bondage?

The concept that most hinders the acceptance of the value of
positive non-violence signified by saving lives, service (o the needy
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and altruistic activities like charity, co-operation, etc., is the concept
that afl such activities cause meritorious karmic bondages and not karmic
separation, which is essential for spiritual emancipation. The bondage,
whether of meritorious Kind or that of sinful one, is bondage after all
and 1s, therefore, an obstruction in spiritval practice. By thus projecting
meritorious acts also, as causes of bondage, these thinker-preceptors
ignored the positive aspect of non-violence. In Smavasdra (146), Acarva
Kundakunda has called merit as a golden shackle and sin as an iron one
and advocated rising above both. Itis true that most concepts concerning
merits and sins stand on this premisc that activities of mercy and those
that protect hife are acts of merit and those that harm or hurt others are
acts of sin. Generally, it is said that ‘Paropakarava pinviva papava
parapidanart’, meaning that the acts of benevolence are meritorious
and those of tormenting others are sinful. Gosvanii Tulasidas has also
said, ‘Parahit saris dharma nahin bhar, parapida sam nahin adhamar’
meanting thati there is no duty greater than benefiting others and there is
no wretchedness greater than harming them. It is true that benevolence
1s meritorious and in Tatrvarthasitra (6.2-4) Umdsvarf has averred that
merit and sin are both causes for karmic influx. Afterwards. as karmic
influx was considered as a cause of karmic bondage, the view that
meritorious acts also cause karmic bondage, gained ground. However,
1his viewpoint is incorrect and misleading even according to the Jaina
precepts. Firstly, all karmic influx does not convert mto karmic bondage
and, also, it is misleading to believe that all meritorious acts only cause
karmic influx. In the ancient scriptures merit has been mentioned as a
separate element {fundamental verity). If it causes influx and bondage.
it also causes stoppage of, and separation from the same. The Jaina
aearyvas {masters) have taken auspicious activity as a cause of karmic
stoppage. It results in karmic separation, too. Meritorions acts are that
soap, which not only washes the dirt of sin clean but also separates
itself automatically. It must be noted that sinful bondages have to be
separated; the merttorious ones separate by themselves.

It is true that 1f there is a feeling of attachment present at the back
of acts of service, benevolence and saving of lives, they do cause karmic
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bondage. but if they are performed without any self-interest and
attachment, and if such activities are also undertaken under the influence
of feeling the others’ pain as onc’s own. When the vision becomes so
wide that others seem as the sclf, their pain and misery becomes our
own pain and misery. Under such circumstances, just as we try to get
rid of our own pain we also try to rid othess of their pains. From the
inteltectual point of view the thought of equality between the self and
the others and from the emotional point of view the feeling of others’
pains as one’'s own resultin universal weal and give rise to such activities
as protection. service, charity. benevolence, etc. Therefore, itis incorrect
to belicve that there is a feeling of attachment behind ail acts of universal
weal. In practical life, too, there is many an occasion when we feel
moved by another’s pain and we try to mitigate it. There is no feeling
of attachment there. There is only discreet thought and a sense of duty
brought about by the feeling of his pain as our own, which motivates us
to act in the spirit of positive non-violence. There is a great difference
between attachment and sense of duty. Attachment is always coupled
with aversion while in the case of sense of duty there is a tota! absence
of the fecling of aversion. When we are moved by the pain of any
stranger lying on the road and try to help him, there is no feeling of
attachment there, but only the feeling of his pain as our own. There
is, again, a difference between helping a pet dog and helping a stray
dog. There is a feeling of attachment in the first case while there is
no attachment in the second, only a feeling of its pain as our own.
There is no fecling of attachment in the acts of protection, nursing,
service, and benevolence and such acts are performed purely with a
sense of duty arising out of feeling of others’ pain as our own. Also, it
is clear that in the absence of attachment even if an activity results in
karmic influx, it will definitely not result in karmic bondage. Tt is so,
because according to Jain scriptures like Uttaradhivavana (32.7), etc. it
is the feeling of attachment and aversion that have been considered as
the main causes of karmic bondage. In trying to protect others we may
have to, to some extent, even resort to some minor external violence,
butitis certainly not a cause for karmic bondage. If we would consider
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such activities as causing karmic bondage, the religious peregrinations
and discourses by the Tirthankaras undertaken purely for the purpose
of universal weal will also have to be considered as caunsing karmic
bondage. However, according to the canonical lore, these activities of
the Tirthankaras are for the purpose of all worldly souls and they do
not result in any karmic bondage.

Work Without Desire is Not Binding —

From all this discussion we can conclude that (f the meritorious
acts are undertaken with purely a sense of duty or by nising above
attachment and aversion, they do not result in karmic bondage. The
meritorious bondage also takes place only when the acts of merit are
performed under the influence of attachment and aversion. It must be
noted that the mentality in making efforts to save the lives of our kith
and kin and that 1o save the life of a stranger on the way are never the
same. In the first situation all the efforts to save life are motivated by
the feeling of attachment or selfishness while in the second the others’
pain is felt as one’s own owing to considering the others as also equal
to the self. It is this feeling of others’ pain or the sense of duty that
motivates one to perform altruistic acts of benevolence.

In the Jaina tradition, the following couplet beautifully brings out
the conduct of a right thinking person —

“Samyakdrsti jivadd, kare kutumba pratipala |
Antar sitn nydro rahe, jyian dhiaya khelave bala ||

This detached view is very important. Actually, detachment and
disirelessness are the only such entities that can destroy the binding
power of karma. Where there is detachment, there is fack of attachment,
there is no bondage. The punva (merit), which has been referred to as
binding is the punyva (merit) with attachment. We cannot say that all
worldly activities are conducted under the influence of attachment.
There are many activities that are carried out purely with a sense of
duty. The other’s pain does not become our own because we have any
attachment for him but it is the feeling of oneness with him that results
in such a feeling of his pain as our own. When we see a strange person
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in a strange town {ying hurt or wounded on the road. we get moved by
a feeling of kindness and compassion towards him. Where is the
question of attachment here? One who goes to distant villages and
organises medical camps there, has no attachment what so ever for
those who come and get treated in those camps. He does not even
know as to who would be coming for treatment there. Under such
circumstances how is it possible for the organiser to have any attachment
for the suffering multitudes that come to and benefit from those camps?
Therefore, it 1s an erroneous belicf that there is always a feeling of
attachment behind activities like protection, service, benevolence, etc.,
that constitute positive non-violence. When there is no feeling of
attachment there, there cannot be any possibility of karmic bondage.
Similarly. there is no feeling of aversion, towards the bacteria that fester
awound. in the mind of a surgeon who cuts away the putrefied wound
and thus deprives the bacteria present therein of their mcans of
sustenance. His activity is conducted with only a sense of duty. He is
guided by the thought of saving the wounded creature’s life and not by
any feeling of attachment towards the wounded or that of aversion
towards the bacteria. When we give water to the thirsty, we neither
have a feeling of attachment towards him nor that of aversion towards
the water-bodied creatures. Thus, the activities of service,
benevolence, eic., are not motivated by attachment or aversion and,
therefore, are not binding.

Actually, positive non-violence, that is, acts of life-saving, service,
benevolence do not depend on attachment but on a feeling of oneness
towards all the living. This feeling of oneness towards all living beings
does not matenalise unless we can feel the pain and misery of others
just as we fee] our own pain and misery. Although Jaina philosophy
accepts an independent existence of all individual creatures, it also
believes in the benevolent thought that they are all like one’s own self.
The Acaranga (1.5.5) clearly says, “One whom you wish to torment
is none else but you yourself.” Here, the feeling of oneness with all
the living beings stands on the plane of discretion and sensitivity. Itis
not merely a debating point. Unless we develop this [eeling of oneness
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towards all the living, the seed of non-violence cannol germinate
and become a shoot. For underrating acts of positive non-violence
what we need is not attachment but a sense of identification with others.
For, if the service were based on attachment, one would undertake the
service of own folks and not of unknown strangers. The basis of
positive non-violence, i.c., selfless service, life-saving activities
charity, etc., is neither selfishness, nor that of returned favours,
nor attachment. It stands on the firm ground of discreet sense of
duty emanating from the feeling of oneness towards the living.

Are all Forms of Life of Same Importance?

The concept of equal importance and value of all forms of life
has been mainly responsible for a negative interpretation of non-
violence. As a result, the absolutely essential viclence towards onc
form of life in order to serve or save another form of life was also
considered as an act of violence and, therefore, a sinful act. It is true
that in order to save some form of life, another form of life has to be
sacrificed. If we wish to keep a plant alive we will have to water it.
For saving the lives of living beings of vegetable origin, the lives of
those of earth-bodied and water-bodied living beings will have to be
unavoidably sacrificed. If we wish to save the life of a moving living
being, the vielence towards creatures of earth, water, air and vegetable .
origin may become unavoidable, The worldly life cycle 1s such that
the life of one form of life depends on that of the other form, and without
taking the lives of the latter types we cannot keep the former type alive.
This problem was faced by the ancient Jaina spiritual masters as well,
and they resolved it on the basis of the principle of lesser and greater
violence.

This principle of lesser and greater violence has been mainly
thought of on the basis of two views — firstly, from the consideration of
the motivating mentality behind such violence, which could be of two
types — 1. Discreet and 2. Sentimental and secondly, based on the form
of life that is taken in such acts of positive non-violence. Among the
motivating factors or mentality behind discreet acts of positive non-
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violence, we basically see as to why activity is being undertaken at all.
Whether it is being undertaken with a purely altruistic motive or selfish
one. The acts that are undertaken with pure sense of duty and without
any feeling of attachment are the non-binding — frvapathik — activities.
On the other hand the acts that are undertaken with selfish motives are
the binding — Samparavik - activities. It is possibte that a person may
commit some violence in discharging his duties or that he may have to
commit some violence as a part of his duties. However, such violence
that is committed by rising above attachment and aversion and merely
in selfless discharge of one’s duties is not binding or improper. For
example, when a Jaina monk undertakes monastic peregrinations, or
moves about in carrying out various monastic dutics such as mspecting
and dusting his clothes. reading material or other items of his monastic
equipage, his bodily movements definitely cause some violence towards
some seen or unseen fine creatures. He may be very careful and vigilant
in carrying out these activities but even then some violence towards
such small creatures becomes unavoidable. All these activities of
menastic life are considered to be liberating rather than binding even
though they involve some violence. In the practical life also a judge
awards pumishments in accordance with social and legal system of the
country. He may even award death sentence to someone. Under such
circumstances will we consider the judge a perpetrator of murder? He
does so because he is bound by his duty and by the law of the {and.
Therefore, though manslaughter is committed by his order, the judge is
not considered to be a murderer. Therefore, as long as there are no
volitional passions or no animosity towards anyone. the exiernal
circumstantial violence is neither considered as binding nor considered
as improper. Acarva Kundakinda has clearly said that a vigilant monk
who is devoid of passions is considered as non-violent even when some
violence is committed by his external bodily activities. Therefore, to
believe that activities constituting positive non-violence are not correct
because in carrying out those activities external violence is committed,
is improper. It is a misleading viewpoint. Even when violence is
committed, if the person who commits such acts has no desire to torment
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any creature, and he has done it with a sense of duty, he cannot be
considered as violent. Also, whatever is done carefully and vigilantly
becomes feast violent. Even when there is some attachment in some
activity, if that attachment. too, is of neble kind, the violence committed
would be minimal.

The second consideration in deciding the question of greater or
lesser violence is that if there is a choice between two types of violence,
we must choose the alternative that involves lesser violence. The Jaina
thinkers have considered this lesser or greater quantity of violence not
on the basis of number of creatures involved but on the basis of stage
of development of the creatures involved. If the choice be between
committing violence to thousands of one-sensed creatures and that to
one five-sensed being, according to this consideration the violence to
one five sensed being amounts to greater than that to thousands of one-
sensed beings.

This question was raised in the time of Bhagvan Mahavira also.
[n those times there was a sect of austere monks that was called Hasti-
tapasa, which used to kill one elephaat in a year and sustain themselves
by eating its flesh for the rest of the year. They claimed that they were
the least violent as they killed only one creature per year (Sirrakrtdnga,
2/6/53-54). Monk Ardraka refuted this viewpoint by saying that this
viewpoint was misleading. He clarified that killing one five-sensed
animal like an elephant was more violent as compared to killing
thousands of one-sensed beings. This question was considered even
more seriously in Bhagavati-siitra and there, it was said that killing
one ftve-sensed animal like an elephant was more violent as compared
to Killing thousands of one-sensed beings and that kifling an
accomplished monk was even more violent as compared to killing a
five-sensed being (Bhagavatisiiira, 9/34/106-07). Thus, according to
Jaina philosophy, the question of greater or lesser violence is to be
decided not on the basis of number of creatures involved but on the
basis of their sensory or spiritual development. When we have to choose
between two alternatives involving greater or lesser violence we must
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always choose the alternative that involves lesser violence and here the
question must be decided on the basis of sensory development of the
creatures being subjected to such violence.

If on one side we believe that we are entitled to and we may
commit viclence towards one-sensed beings in order to save our own
lives, and on the other side we say that such violence may not be
committed in activities that involve saving of others’ lives or serving
them and that activities like protection, charity, kindness, compassion,
are fit to be abandoned as it involves violence towards one sensed beings,
it will amount to deceiving ourselves. Leave aside the householders’
lives, even in monastic life, one may not be able to be fully non-violent
towards one-sensed beings. Therefore, to abandon such activities (of
mercy, kindness, compassion, service, co-operation. {riendship,
affection, etc.,) that constitute positive non-violence on the pretext of
violence to one-sensed creatures is neither correct nor ethical,

Positive Non-violence and Social Life ~

Positive non-violence is essential because it is the very basis of
our social life. *Man is a social animal.” It is difficult to imagine his
existence away from social life. At the same time, we cannot imagine a
social life devoid of non-violent consciousness or sensitivity. The
society stands on the pillars of affection, love, co-operation, and giving
up seif-interest for the sake of others’ interest. Acarva Umdsvati has
said that to help each other is the rule of the living universe
(‘Parasparopagrahlio jivandm’, Tauwvéarthasiitra, 5.21). The western
thinkers have this faise concept that the living universe is based on
struggle for survival. The rute for living together is not struggle and
survival of the fittest but co-operation and coexistence in which every
one can exist. The life itself comes into being only when two elements
{male and female) come together and it is by mutual co-operation that
it flourishes. It is co-aperation and the spirit of giving up self-interest
for the sake of others upon which social life exists. In other words, we
can say that the society stands on the basis of positive non-viclence.
The negative non-violence may become the basis of individual
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spirituality but it evidently can not be the basis of social life. The non-
violent society that we talk about today, whenever it comes into being
will stand on the basis of positive non-violence. As long as the members
of the society will not be imbued with the sentiment of understanding
others’ pain and with a heart to try to remove it, the society may well
nigh not be there at afl. For the society to exist it is necessary that there
be a feeling of affection between its members: that there be a realisation
of others’ pain as one’s own and that there be an effort to mitigate it on
everybody’s patrt.

Generally, affection is misunderstood as attachment. However,
there is a subtle difference between affection and attachment. While
affection is without any selfish interest and desire for a counter favour,
attachment is with desire and there is an element of selfishness at its
root. It demands counter favours. Affection has a feeling of looking
after the others only. Itis for this reason that various synonyms of non-
violence, given in the Pra$navydkarana sitra have the synonym of
‘rati’ or affection aiso. By rati we do not mean the sensua] attraction
or desire based attachment but desireless affection. Actually, affection
becomes affection only when it has no expectation of any counter favour
and becomes universal in nature. As long as we do not have the
realisation of equality with other living beings and a sense of respectful
coexistence with them as well as a feeling of their pains as our own, the
non-violent consciousness does not come into play. A feeling of
affection is the fundamental basis of non-violent consciousness. It is
the feeling of attachment wherein there is no feeling of even a trace of
aversion. In such attachment all the living beings of the world are like
the seff. There is no feeling of the ‘other’. Actually, such aitachment
15 not considered attachment at all.  Attachment always thrives on the
basis of the aversion. In the absence of aversion, selfishness, and
expectation of counter favours the attachment converts itself into
affection or universal love. This affection is the basis of social structure.
The states of hatred, enmity, contempt, and aggressiveness are always
against the social structure. They are the other face of violence.
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Whenever these conditions dominate the social structure crumbles and
the society perishes. It is amply clear that whenever the society stands
mntact it is neither on the basis of viclence nor on that of negative and
indifferent non-violence; it will always be on the basis of positive non-
violence. However, we must remember that as it is not possible to
observe indifferent or unconcerned non-violence while being engaged
in the activities of positive non-violence, it is also not possible to observe
indifferent negative or complete non-violence in the social life as well.

It is the relative non-violence, or the one with exceptions that is
the basis of social life. The main consideration in front of any social
organisation is that of the preservation of its members’ interests, and
where such a consideration prevails it is not possible to observe abselute
non-violence. Conflict of interests is an essential part of social life.
Many a time the benefit of some depends upon the harm to the other.
Under such circumstances of social or organised systems of living
observance of absolute or indifference or irrespective non-violence
becomes impossible and we have to resort to exceptions. Again, when
there arises a conflict between personal interests and social interests,
we cannol remain aloof or indifferent under the pretext of complete or
absolute non-violence. When there is a conflict between personal
interests and social interests, we have to sacrifice personal interests for
the sake of social interests. Those personal interests may be cur own
or those of the others. When some society or nation or some of their
members are driven by their selfish interests and become bent upoen
violence or injustice towards others, we cannot remain aloof or
indifferent watchers under the pretext of complete or absolute non-
violence. As long as the complete unification of the whole human
society, as visualised by the Jaina thinkers of yore, is not realised, as
loag as the whole human society does not become committed to
observance of complete non-violence, it will not be possibie to claim
complete or absolute non-violence in the human society.

Within the ideal of complete or absolute non-viclence presenied
by Jaina scers, whenever a question of safety of the religious or social
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order or that of some of tts members has arisen they have advocated
the practice of exceptional non-violence itself. This concept is ¢learly
depicted in the examples of Acdrva Kalaka and Cetaka the chief of the
Vajji Republic. In the Nisttha ciirni (verse 289) it is clearly laid down
that rot only a householder, but also a monk can resort to violence to
preserve the safety of the religious order or the modesty of a righteous
woman. Under such circumstances externally his acts may appear to
be violent, as they do amount to physical or material violence, if he has
no selfish interest in the whole happening or a feeling of attachment
towards the beneficiary of his action and that of aversion or hatred
towards the object of that physical violence, at the volitional level at
least his violent actions will be considered to be non-violent only. As
long as even one member of the human society is beset with animal
instincts, it is fruitless to think that the ideal of complete or whole or
absolute non-violence can become practical in the social life. Considered
from this point of view, the concept of negating life values like protecting
or defending the weak and the defenceless, providing necessary service
to the needy, and co-operating with others in the society on the ground
that they involve some obscure kind of values and that it is not possible
to observe complete and absolute non-viotence in pursuing such
activities cannot be said to be right and reasonable.

It is possible that some would not approve of the incidents
mentioned in the examples given in the Nisith ciirni as the perfect
example of monastic observances but would it not amount to impotence
if a young nun or a girl is being abducted or molested or raped in front
of the eyes of a group of able bodied monks and they keep watching
the whole incident and maintain a stoic silence and do not raise a finger
on the perpetrators of such airocity in the name of observing complete
and absolute non-violence. Don’t they have any social responsibility?
Looked from this standpoint the question of violence or non-violence
1s not purely personal. As long as the whole human society does not
become cne in observing absolute non-violence, the proclamation of
absolute non-violence by one individual or one nation is meaningless.
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Again, if the whole society starts observing absolute non-violence
towards all the creatures of the six kinds of living beings and does not
indulge in even minor forms of violence towards lower order of lives
in supporting the monastic institution, will there be any existence of
this institution? Will this institution be able to, or even need to, survive
in the face of absolute non-violence? Therefore, it is not right to ignore
the positve aspects of non-violence in the name of absolute non-
violence. The violence that is committed for instituting safety and
security measures is unavoidable.

Exceptional and Positive Non-violence -

The consideration of violence and non-violence is mainly internal.
A vigilant person who is above the feelings of attachment and aversion
is non-violent even when he is seen committing some sort of violence
externally while a negligent person who is given to attachment and
aversion is essentially violent even when he refrains from committing
external violence. Also, on one side to refrain from activities of positive
non-violence in the name of observing absolute non-viotence and to
enact exceptions for meeting one’s or one’s social and religious orders
is Just not justified. If we accept that some minor violence is necessary
for supporting a monk or the monastic institution and some exceptions
can be made in the observance of absolute non-violence to meet this
end. we will also have to accept some exceptions therein in order to
undertake some activities for furthering the weal of the living beings at
large.

Again, the householders who do not take the vow of absolute
non-violence and do indulge in violence towards one-sensed creatures
in his day to day activities and who is bound to obviate only the
intentional viclence (sankalpaja hirsa) towards the higher mobile forms
of life and is permitted incidental or occupational violence (arambhaja
himsd), industrial violence {udyogaja hinisd) and oppositional or
defensive violence (virodhaja hiws@) towards them is certainly not
entitled to refuse the activities of positive non-violence in order to protect
or save other living beings under the pretext that it involves some sort
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of vielence. It is not proper to refuse those activities for the fear of
violence. They are included in the duties of the householders and they
must discharge them with a desireless disposition.

Violence within Positive Non-violence is Also Violence —

However, 1t is necessary that we understand that the violence
committed in the pursuit of activities that constitute positive non-
violence is also positively violence. Otherwise our spring of kindness
and compassion will dry up. We may have to commit violence due to
it's bemg essential and nnavoidable, but we must have a feeling of
remorse for committing it and must also have a merciful disposition
towards the objects of that violence otherwise violence will get ingrained
n our nature just as it does in a butcher’'s child. The discretion dictates
that we do not only free ourselves from passions, attachment and
aversion but that we also keep owr sensitivity intact. The stream of
mercy, kindness and compassion must keep flowing eternally in our
hearts. We don’t have to pursue heartless non-violence. The reason
being as long as we remain sensitive to others, pain and misery the
amount of violence in any activities that we pursue will be barest
minimum and in due course we will also be able to observe the ideal of
absolute non-violence. It is then that our pursuit of non-violence will
become positive and will be able to release the flow of service and co-
operation in the human society.

Also, even when violence becomes absolutely essential and if
there 1s a choice between two forms of violence, we must choose the
lesser of the two. However, the question as to which form of violence
13 lesser will depend on many considerations such as place, time,
circumstance, etc. Here, we will have to assess the life-value of the
creatures at stake. The life-value of any creature depends on two
considerations. namely — L. The sensory and spiritual development of
the creatures in question and 2. Their social utility or usefulness.
Generally, a human life 1s more valuable than an animal life and within
the human lives also the life of a spiritually accomplished saint is
considered as more valuable. At times, however, an animal life may
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be more valuable than that of a human being. Possibly, in the
development of this sensitivity between lives, this question of life-values
has remained ignored and, therefore, we could become sensitive to the
lives of ants but remained aloof or even indifferent towards those of
the human bemngs. Today. we require turning the direction of this
thought current and becoming more sensitive towards the humans as
well. Ttis only then that our non-violence will become positive.

The Importance of Positive Non-violence -

The importance of positive side of non-violence was realised from
the ancient times only. From the ancient times to date leaving aside
some exceptions almost all Jaina masters and preceptors have accepted
the value and importance of positive non-violence. They have always
accepted it among the essential activities to be practiced by the
householders. Today, the population of Jainas in India may be merely
one percent but the number of charitable and socially useful institutions
run by them exceeds far beyond their representation on the demographic
population figures. Today almost 30 percent of the charitable and public
welfare organisations are run by the Jainas. The contributions of the
Jainas in the relief activities following natural and man-made calamities
are simply unforgettable, none can ignore them. Whenever the questions
of saving not only human lives but also those of the animals have arisen,
the Jaina community has always come to the forefront. Even today there
are such silent public welfare workers in the Jaina community that donate
their physical, mental and matertal rescurces freely for such noble causes.
This has become possible only due to prompting and encouragement by
their religious masters, preceptors and ascetics. The value and impertance
assigned to positive non-violence in the Jaina thought can be judged by
the following quotations from the Prasnavyakaran sitra, which are being
reproduced here for their clear indication: -

“Esa sa bhagavai ahirhsa ja sa bhiyapam viva saranar,
Pakkhinam viva gamanan,
Tisiyanpani viva salilar,

Khuhiyanari viva asanpar,
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Samnddamajjhe va poyavahanarh,
Cauppayanam va asamapayaril,
Buhatthiyanarh va esahibalar,

Adavimajjhe va satthagamanar,

Fto visitthatariya ahirhsa ja sa
pudhavi-jala-agani-maruya-vanassai-biya-hariya-jalayara-
thalayara-khahayara-tasa-thavara-savvabhuya-khemankari |

This Goddess which is called non-violence (Afiritsa bhagavari) is
Like shelter for all frightened (worldly creatures),
Like ftying for the birds,
Like water for the thirsty,
Like food for the hungry,
Like a ship for the drowning in the vast ocean,
Like a safe place of residence for the animals,
Like medicinal support for the indisposed and the diseased,
Like moving with a caravan in the dense forest,

Not only this, the goddess called non-violence is even more 0. [t
is a means of weal and well-being for all the creatures of the mobile
and immobile categories such as the earth-bodied, water-bodied, air-
bodied, fire-bodied and seed and green vegetable-bodied one-sensed
immobile living beings as well as waterborne, earth borne and airborne
mobile creatures,

This public weal inducing non-violence will be useful and
beneficial for achieving its proclaimed objective of general benefit
when its positive aspect will be highlighted and presented to the
general public and the inner consciousness relating to mercy,
kindness, compassion, etc., will be brought to the fore. The banes
of the human society such as violence, conflict and selfishness will
be overcome only when we will be able to feel others’ pain and
misery and their pain and misery will become our own. The stream
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of non-violence that will flow out of such a feeling will be positive
and it will cstablish the values like mercy, kindness, compassion,
service, friendship, co-operation, etc., the world over.

In the present work Shr1 Karhaiyalalji Lodha has tried to present
this positive aspect of non-violence with adequate clarity and on agamic
authority. Shri Lodha is a serious scholar of Jaina scriptures and this
work by him has succeeded in presenting the positive aspect of non-
violence to the general populace. The publisher of this work Shri
Devendra Raj p Mehtais alrendy engaged in the noble work of service
to the disabled mitlions in India and abroad. He s a living example of
positive non-violence, The present work has seen the light of day with
his motivation only.

With the hope that this work will become a medium of promoting
the feelings of selfless service, mercy, kindness and compassion in the
general populace in general. and its readers in particular.

Prof. Sagarmal Jain
Sccretary. Parsvandtha Vidyvapitha
Varanasi.

Director, Prachya Vidvapeeth,
Shajapur {M.P)

AXXY Positive Non-Violence



EDITOR’S NOTE

Non-violence is essential for the coexistence of the living world,
environmental protection, peace and harmony. In the absence of non-
violence we cannot even think of family and society, Where violence
generates and increases enmity, non-violence results in and strengthens
feelings of mutual co-operation and friendship. In different religious
philosophies, the concepts of violence and non-violence have been
analysed and thought of for centuries and their meanings have been
assuming different dimensions under different circumstances of time
and space. Taking the case of Jaina philosophy itself, we notice that
the meaning of non-violence has traveled some distance in its quest for
a sensible and acceptable meaning.

The Acaranga siitra advocates the acceptance of ron-violence in
accordance with the living beings’ love of life, desire for pleasure.
undesirability of pain and tenuous hold on life-force — vitality.! Therein
not only killing of any vitality, living being or living entity has been
forbidden, but subjugating them, enslaving them, tormenting them.
disturbing them, etc., have also been forbidden.?

Bhagvdn Mahavira preached non-violence by identifying Himself
with the consciousness of all living beings. A stream of affection and
mercy for all the living flows eternal in His discourses. He gave the principle
of feeling and treating all souls with a sense of equality with the self

In Acardnga Citrni, it has been said. “As I like pleasure and dislike
pain, so do all the living also like pleasure and dislike pain.* The Lord
preached universal friendship.’



Along with proscription of violence, a positive facet of non-
violence has also been revealed in the Jina canonical works. Although
we do not find the mention of positive non-violence in the dgamic
literature, even then its positive aspect clearly stands out in the mentions
of mercy, kindness, compassion, affection, friendship, charity, etc.
Many a present day scholars and commentators have started ignoring
this positive aspect of non-violence and have been emphasising and
limiting themselves to its proscriptive form of not committing violence
only, which1s an incomplete proposition of non-vioclence. The use of
positive non-violence is the need of the day to clearly bring out the
emotional and positive or prescriptive form of non-violence contained
in the canonical works of both Svetambara and Digambara pursuits.
This term (positive non-violence) depicts the positive and preseriptive
form of non-violence.

In the canonical literature, various terms such as mercy, kindness,
compassion, service, charity, friendship, affection, etc., have been used
signifymg positive non-violence. Inthe primary canonical text entitied
‘Prasna Vvakarapa® we find sixty synonyms for the term ahirisa or
non-violence, most of which represent the positive forms of non-
violence, Of these two words — ‘mercy’ and ‘protection’, which imply
non-violent co-operation towards all the living beings, are very
significant. Other words such as non-action (nirvriti). reconciliation
(samadii}, peace (Santi), love-liking (priri-ra:?), satisfaction (zrpti),
forbearance (ksanti), patience (dhrti), purity (visuddhi), welfare
(kalvana}, joy (pramnod), beneficence (mangal), etc., also point at its
positive form only. In the Jaina tore dharma has been described as
rooted in mercy.® Charity has been described as one of the forms of
dharma.” Compassion has been depicted as one of the indicators of
rightecusness.® Affection has been given a pride of place amongst
parts of righteousness. Friendship towards all the living beings has
been depicted as a means of spiritual purification and fearlessness.’
Respectful and selfless service (vaivdvrtya) has been said to be a means
of karmic separation'® and of earning the merit to be a Trrthankarain a
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future birth.!" It goes to prove the importance of service, Service is
nothing but the modern form of vaivavriya. The intention and practice
of service is beneficial to both - to the one who serves and to one who
is being served, Thus, various forms of positive non-violence are clearly
visible in the Jaina canonical lore.

It is a matter of great worry that while explaining non-violence
today, its negative aspect is being emphasised at the expense of its
positive aspect by saying that the positive aspect is flawed. Itis being
depicted as something to be abandoned for reasons of being flawed
sometimes by attachment, some times by being imbued with violence.
and some other times by karmic bondage. Shri Lodha has written this
book with a view to dispe!l such doubts on the basis of canonical and
scriptural beliefs and to establish the positive aspects of non-viclence
as fully acceptable as dharma.

Some of the Jaina sects that ignore the positive forms of non-
violence such as compassion, kindness. friendship, etc., emphasise
giving up of violence to such dogmatic depths that they depict all activity
as a means of violence and forbid it altogether. Not only this, they
depict beneficial activities such as saving of other creatures’ lives,
charity, service, etc., also as means of karmic bondage and say that
they are fit to be abandoned also. The Svetdmbara Terapanthi sect of
Jainism has changed their tack and at least made the activity of charity
as acceptable under the euphemism of “visarjan’, but the followers of
Kanji Svami are engaged in tarnishing the very concept of noble precept
of kindness and compassion based non-violence, preached by Bhagvan
Mahavira by spreading the deceptive net of absolute and practical
standpoints. They have taken a strong hold on its negative aspect only
and consider themselves as great scholars and explicators by taking
recourse to misleading logic. They consider the Lord’s words contained
in canonical works like Acdrdnga, Sitrakrianga, Prasna Vvakarana.
Dasavaikalika, Uttaradhvavana, etc., as untouchable. They consider
the sensitivity towards other creatures’ consciousness as abandonable
as sin. They say that to save other creatures is flawed as attachment
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induced volition and. therefore, amounts to violence. At page 181 of
his book ‘Tirthankara Mahavira Aur Unka Sarvodava Tirtha’ Dr.
Hukamchand Bharilla writes, “Jaina philosophy says that a volition to
kill is decidedly violence, but according to the absolute standpoint, a
volition to save is also violence, because it is flawed by a volitional
attachment and attachment in whatever form is violence.”

This assertion by Dr. Bharilla only shows his lack of depth of
study of the Jaina philosophy in its entirety. It is sure to introduce and
promote mercilessness and cruelty towards all living beings and, to say
the least, it is likely to kill the teachings of merciful non-violence by
Bhagvan Mahavira. The feeling of attachment remains in a person until
he becomes totally detached {vitardge). It keeps becoming more or
less from time to time. There is no harm in having some attachment in
trying to save some creature’s life; actually it will take such merciful
benefactor only from attachment towards detachment. If in some
activity the fecling of attachment increases as compared to what it was
earlier. it may be considered as deplorable but a reduction in the feeling
of attachment cannot be viewed as such. If such an activity is considered
as deplorable, the detachment, in which the feeling of attachment is
completely reduced, itself will become deplorable. The feeling of
protecting and saving other creatures is a generous feeling of friendship
and affection in which strength of attachment towards the self gets
reduce. Another thing is that it is not necessary to have a feeling of
attachment or selfishness in trying to save other creatures. Others can
be saved selflessly as well. While serving or attending to the members
of one’s family or near and dear ones there may be a feeling of
attachment or selfishness but how can we say that there is attachment
and selfishness in trying to save an unknown accident victim on the
road?

It has been said that the Lord mercifully preached with a view to
save the living beings of the universe.'? To preach with a view to save,
protect and deliver the worldly living beings by the Lord cannot be
tndicative of any feeling of attachment on His part. What attachment
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can one have who wishes well for everyone and who does not wish 10
gain anything from anyone? Just as to preach mercifully and selflessly
is a noble activity. so are the activities of saving lives, to serve others,
to co-operate with them in their auspictous works 1s also noble. Nowhere
in the agamic lore have such activities been denied or restricted.
Canonical works do say that feelings of attachment (motivated by selfish
motives), ignorance and violence are only fit to be given up but not the
activities undertaken under the influence of mercy, Kindness,
compassion, friendship, non-violence, etc. Even Acarya Kundkunda,
who has analysed the concepts of absolute and practical standpoints
threadbare, has said in the context of compassion in relation to right-
vision that compassion is the volitional feeling under which a person 1s
moved by other thirsty, hungry and miserable living beings and acts
mercifully towards them."?

On the basis of Acdrya Kundakunda’s Samayasara itself Dr.
Bharilla has also tried to establish that a living being dies when its life-
span determining karma exhausts and lives til} it does not. Therefore,
neither can someone Kill another one nor can he save someone.'* Dr.
Bharilla must know that living and dying are subjects of the practical
standpoint. Absolutely speaking one is neither born nor does one die.
Also, from the absolute standpoint, the soul is devoid of any karmic
burden and one need not try for karmic separation. If we study the
agamic lore from the practical standpoint, we find that with the exception
of the persons who are to attain spiritual liberation in the same birth
(caramasariri jiva), exalted personages ($lakdpurusa or the spiritual
torch bearers), human and subhuman beings with a life-span of
innumerable years and unexpectedly born divine and hellish creatures
all living beings have commutable life-spans which can be shortened
for various unavoidable reasons.'* Ordinary human beings have to be
cautious for this reason only that our life spans are commutable. If that
were not so, we would be safe even driving with our eyes closed. That
the lifespan is commutable is also found mentioned in the Sthdnanga
siitra where it describes seven reasons that can shorten the lifespan as
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I. Intense attachment, aversion, fear. etc., 2. Weapon-wounds.
poisoning, earthquake, etc, 3. Eating more or less, 4. High fever or
other incurable diseases, 5. Others blow, 6. Snake-bite, etc., and 7.
Stoppage of respiration.'® This reference from the Sthandnga clearly
indicates that the life can terminate even before the exhaustion of the
previously bended life-span determining karma. Due to commutation
of the life-span determining karma it is possible to die before enjoying
the full lifespan. Intoday’s practical terminotogy it is said to be untimely
death or akdlamrivie. To accede to the concept of untimely death is
timely and proper from both the practical as well as principle points of
view. If we do not accept untimely death, no slaughterhouse will ever
be illegal in any couatry. No one will be able to kill anybody. No one
will be found culpable as anyone’s murderer. Every criminal will be
able to give this argument in his defense that the victim had died because
his lifespan had cnded and that he was only an agency in his death and
not a principal and, therefore not guilty. Therefore, itis perfectly proper
and logical to accept untimely death and 1o engage oneself in the
activities to save lives in order to minimize the incidents of untimely
deaths. To ignore or rather proscribe such noble activities in the name
of exhaustion of lifespan determining karma is both unscriptural and
inhuman.

The positive (prescriptive) and negative (proscriptive) aspects of
non-violence are supplementary to each other. The living being thai
has been endowed with the combination of mind, body and speech
cannot remain idle. As long as one does not attain the incorporeal
omniscient stage 1n spiritual development one is always engaged in
some activity or the other. If this activity is not in the noble forms of
mercy, kindness, compasston. friendship. affection, sympathy, etc.. it
will have to be in the ignoble forms of cruelty, envicusness, hatred. etc.
In order 1o save ourselves from the sin of such ignoble activities it is
essential thal we cultivate the noble activities of positive non-violence.
The engagement in the auspicious activities is useful in the process of
giving up the sinful inauspicious activities. Only proscribing of violent
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activities cannot proscribe ail kinds of activities. [tis natural for a man
to act. Therefore, the teaching of giving up of inauspicious activities
leaves only auspicious activities to be undertaken. In the
Sarvarthasiddhi commentary Pitjvapada says, “what prevents from the
auspicious is inauspiciows or sinful”,'” If noble auspicious deeds are
also proscribed man will become idte, which is against his very nature.
This will also prevent his ascent on the nght path. In the Java Dhavala
commentary it has been said that if we do not accept karmic separation
through auspicious and pure actions, it cannot be there at all.'®  Here,
it is to be understood that every activity (of the unenlightencd worldiy
beings) is also associated with a volitional disposition. [t is this
disposition that is responsible for spiritual ascent or descent. The
volitional ascendance is acceptable while descent in the form of
increased passions is not. Auspicious activities of compassion, mercy,
kindness, charity, {riendship. etc., result in spiritual ascendance and
this ascendance itself results in karmic stoppage, destruction and its
separation from the soul. This has been vividly brought out in this
book.

Whichever activity is performed under the condition of full
vigilance or spiritual alertness does not result in karmic bondage. As
has been said - “waiking vigilantly, standing vigilantly, sitting vigilantly,
slecping vigilantly, eating vigilantly, and speaking vigitantly one does
not bind sinful kKarmic bondages.'® Thus, the discretion and vigilance
have been given due importance while undertaking any activity. In the
presence of discretion and vigilance no activity can result in karmic
bondage. When we are vigilant, the vohitional disposition s pure or
auspicious and externally the activity may appear to be violent towards
some creatures, it is not flawed by the guilt of viclence. Other quotes
that support this line of thought are — “In the religious order of Lord
Jina the bondage or separation is dectded by the voliticnal disposition
under which any act is performed”.® On this issue, the Vifesavasyaka
bhasya says that violence is committed when a living being is killed or
compromised under the influence of inauspicious volition; where there
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1s no inauspicious volition, there is no violence even when a creature is
killed or compromised. It is very clear that such involuntary external
violence will not result in any karmic bondage.! The Oghaniryukii
also supports this line of thought.?

Shri Kanhaiyalalji Lodha, who is a well-known scholar of Jaina
scriptures of both the Svetambara as well as Digambara followings,
has, with the help of agamic references and quotations, tried well to
prove beyond any shadow of doubt as to how the auspicious activities
such as mercy, kindness, compassion, friendship, charity, co-operation.
etc., go to reduce the undesirable volitional dispositions like attachment,
etc. and as to how they contribute towards achievement of karmic
stoppage and separation. The author has a firm grasp over the very
soul of the Jaina doctrine of karma and he has used his grasp over the
subject to clarify any doubts that may be there in the minds of the
readers. Here, T would like to quote from his thoughts and arguments
presented at various places in this work to show as to how he dispels
the doubts with his logical treatment of the subject —

I. Mercy melis the heart of a man. With this melting of the heart
melts the feeling of attachment therein. Just as heat melts a solid
into liquid and liquid into gaseous state, which eventually
evaporates so does mercy or the warm of his sensitivity towards
others’ troubles and travails melts the dense ‘delusion’ into fluid
delusion and then {luid delusion into vaporised delusion that
vanishes eventually. (pp. 30-31)

2. Feelings of mercy, kindness, compassion, friendship, affection,
etc., are not due to fruition of any eartier bonded karma but they
artse in a person naturally, and are, therefore, his basic nature.
Whatever is natural is dharma and dharma can never be a cause
of karmic bondage. On the other hand it is a cause of karmic
destruction and separation. (p. 78)

3. If the feeling of generosity or charity were to be karma-bonding,
the progressive spiritual accomplishtments of any aspirant, which
result in greater and greater giving, would be more and more karma

XXXVt Positive Non-Violence



bonding and the ulumate infinite spiritual accomplishment of the
fully detached Lords Jina would be infinite bonding and they ought
to have never liberated. If charity resulted in the destruction of any
of the natural auributes of a spirit, then it would have prevented
the absolute detachment of the aspirant forever. (pp. 79-80)

4. The fully detached aspirant does not possess even a grain of
anything, and then what does he give? How can he be infinitely
chantable? We will have to say that when a detached person
sees the worldly creatures shackled in the grip of sensory pleasures
and tied down to such bondages, his heart melts with mercy and
he engages himself in endlessly enlightening them by giving them
the right knowledge and destroying their delusion. This giving
of the right knowl!edge 1s their infinite charity. (p. 83)

5. Charity is characterised by two main elements - 1. Giving up
and 2. Beneficence. Giving up is the soul of charity and
benefaction 15 1ts body. Giving up denotes forsaking the
ownership of an object and giving up ownership denotes giving
up of the pleasures that could be derived from the objects so
given up. This lack of selfishness results in generosity or
magnanimity. Beneficence is the practical form of generosity or
altruism. This is the second basic element of charity. (p. 78)

6. More the expanse of one’s affection more will be the leanness of
attachment. As a rubber balloon is blown up its walls become
thinner and thinner and when it is blown beyond its material
capacity, itexplodes. Similarly, when the attachment wears down
and detachment increases, the field of one’s affection keeps
expanding. The circle of one’s affection expands from family to
neighbourhood, from neighbourhood to the society, from society
to the whole of humanity and from the whole of humanity to
whole of the living set including the animals, birds, fishes, insects.
etc. It turns itself into all beneficial feeling. Eventually this
noble feeling destroys the attachment and delusion and results
into completely detached state. (p. 95)
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/YL

Auspicious activities like mercy, kindness, compassion,
friendship, etc., are virtues while baneful activities like violence,
and lying, etc., are vices. The virtues and vices are opposite of
each other. The virtues are natural and vices run counter to human
nature. Any activity according to the nature is dharma while one
that runs counter to the nature is sin. Therefore, noble activities
like mercy, kindness, compassion, friendship, etc., constitute
dharma and the 1gnoble activities like violence, and lying, etc
constitute sin. The former results in karmic destruction and
separation while the latter in karmic influx and bondage. The
karmic destruction and separation aids spiritual emancipation and
eventual liberation. Being aids to liberation, these noble activities
or virtues are dharma. To consider them as causal to karmic
bondage and worldiy transmigration is to consider them as
adharma, To consider dharma as adharma is false belief. (pp.
129-30)

If only the pure volition is considered as causal to karmic
destruction, only the fully detached ‘Vitardga’® persons will be
able to achieve it and none other will be able to do so for all those
who are not fully detached have passions. (p. 133)

All four feelings: of friendship (maitri), joy at others’ virtues
(pramoda), mercy (karunyva), and newtrality (mddhvasthva) are
auspicious feelings and being auspicious they are natural and do
not run counter to human nature. They are not flaws in any case.
(p. 137}

The auspicious feelings that arise due to reduction in passions,
auspicious activities and destructo-subsidential feelings result in
destruction of the destructive karmas in the form of their
destruction cum subsidence. They also result in ascendance in
the intensities of the auspicious types of non-destructive karmas.
When the passions are destroyed the rise of pure volition coupled
with auspicious activities become instriumental in destruction of
the non-destructive karmas. Itis only then that the infinite set of
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infinite knowledge, infinite vision, infinite charity, infinite gain,
infinite enjoyment, infinite joy, infinite spiritval prowess and
karmic destruction based righteousness and conduct manifest
themselves in the spirit. Thus, the auspicious activities are also
instrumental in full realisation of a living being’s physical and
spiritual potential. Once, he achieves this ultimate
accomplishment, nothing recmains to be gained by him, he
becomes all accomplished. {pp. 143-44)

Friendship is imbued with the feeling of wellness for all. It s
devoid of selfishness or the desire for physical enjoyments. Itis
devoid of pride and when the pride melts, the feeling of own and
other also melts. One’s self becomes one with the others. As
long as the duality between the self and the other remains, it is
not posstble to cultivate the feeling of affection or friendship. It
is only when the self subsides and becomes one with the other
and a feeling of selflessness sets in that the feeling of affection
and friendship can arise. Where there is no pride, there is no
desire, there is no possessiveness, there is no lust, there is no
selfishness, and there is no delusion. Therefore, friendship is
indicative of detached volitional disposition. (p. 121)

In the Svetambara tradition, this belief exists to date, that
auspicious activities of body, mind and speech are the means of
karmic stoppage, but today it has not remained all pervading in
the Digambara tradition. Some followers of the Digambara
tradition may not believe in this precept now but in the days of
yore this was believed by all in that tradition as well. The proofs
of this assertion can be abundantly seen in the Dhavala and Java
Dhavald commentaries written by Sr7 Virasenacdrva, a famous
Acdrya of the Digambara tradition. (p. 131)

Punya or meritorious pious acts do not hinder liberation but on
the contrary they aid its achievement. Right vision is gained by
a high rise of punya only. Right vision is impossible to gain
without achieving merit to gain it. Such a merit is gained by

Editor’s Note XLI



XL

undertaking meritorious pious or auspicicus activities. Without
gaining the right vision it is not possible to gain right knowledge
and right conduct also and liberation is impossible in the absence
of these three. Thus. punva is a direct and traditional cause in
gaining spiritual liberation. (p. 183) If these activities had been
considered as hindrances in achieving liberation in any way, the
vows for abandoning them would have been prescribed and given
by the religious leaders just as the vows for giving up sinful
activities are prescribed and are being given. However, such
vows are neither prescribed anywhere in the scriptures or their
explanatory literature nor are they being given by any acdrva.
The vows are taken for forsaking sinful activities and not the
pious activities. (p. 184)

Through charity one reduces attachment towards one’s
possessions and greed passion becomes leaner. Mercy. kindness
and compassion result in a feeling of friendship and pride melts.
The feeling of affection and friendship can arise only when
delusion or attachment and aversion are reduce. Anyone with
strong delusive attachment will care only about oneself and one's
relatives. e cannot feel others” pain or misery. He cannot be
sensitive or sympathetic to such painfully miserabie people or
creatures. The feeling of affection just does not rise in such a
person. (p. 170)

The activity or the lack of it that resuits in sensory enjoyment or
passionate feelings is flawed. binding and causal to worldly
transmigration and the activity or the lack of it that result in
reductio . of carnal enjoyment or the feeting of passion, or it is
subsided or destroyed, is useful because such an activity or the
lack of 1t 1s the practice of karmic stoppage and separation that
eventually results in spiritual emancipation and final deliverance
or liberation. {p. 172)

Charity is the practical aspect of generosity or magnanimity. The
Jaina scriptures are full of incidences that highlight the importance
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of charity, These are ~ King Pradesi got a charity house opened:
Revati gave the Bijorapdk (Jam made of large citrus fruit — Bijord)
to the Lord; Srevamsakumadra gave sugarcane juice to Bhagvan
Rsabhadeva for breaking His fast and earned the merit to become
a Trrthankara himself, and Candanabala also gave food to
Bhagvin Mahavira to break His long standing fast and became
blessed. Ali the Tirthankaras gave yearlong charities before
accepting their monastic ordinations and set an ideal for the
householders to follow. Also, on gaining omniscience they
became infinitely giving and charitable. (p. 85)

To say that Jainism differs from other faiths in that it also
proscribes punva (merit) is to show ignorance of its precepts and
philosophy. This belief is totally irrelevant and against Jaina
clemental knowledge and its doctrine of karma. To base one’s
arguments against merciful, kind, compassionate and altruistic
activities, and those of service to the troubled and miserable
creatures on the basis of this belief is against Jaina scriptures,
Jaina dharma and even against humanity. (p. 221)

If the activities of mercy, kindness, compassion, charity, service
to the needy, bencvolence, affection, etc., are considered
deplorable and abandonable because they result in meritorious
karmic influx and bondage, we will also have to consider the
activities of restraint, renunciation, penance, picus and pure
contemplations (Dharma-dhyana and Sukla-dhvana), destruction
of passions and practicing as enunciated (perfect) monastic
conduct (Yathakhvér caritra) also as deplorable and abandonable
as they result in much more meritorious karmic influx and
bondage as compared to the activities comprising pestiive non-
violence as listed earlier. Such a thought even cannot be
entertained as it is against the canontcal teachings and the very
religious precepts. As the latter activities arve acceptable as mearts
to the pursuit of spiritual emancipation so must be the latter
activities on the strength of the same argument. Activities of
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both these kinds are acceplable or beneficial and not deplorable
or abandenable. (p. 224}

10.  Kindness curbs the deplerable activities of cruelty, service curbs
those of selfishness, kindness curbs those of mercilessness,
simplicity curbs those of deceit, mildness curbs those of proud
arrogance. and generosity or magnanimity curbs the deplorable
activities of greed and miserliness. Such curbing results in karmic
stoppage and the soul becomes pure. {p. 225)

The following words of the author are very important from the
point of view of highlighting the form and content of positive non-
violence: -

“Positive non-violence includes only those activities that melt
and reduce the feelings of attachment, aversion, possessiveness, and
pride. Besides such noble activities, there may be other activities
thai may appear to be noble but if they result in increase in the
feelings of attachment, aversion, passions, ctc., they cannot be
included amongst activities of positive non-violence.” {p. 144)

The thoughtful foreword by the author, the meaningful and
extensive preface by Dr. Sagarmal Jain and the scriptural quotes, given
at the end of the book, that strengthen positive non-violence are certain
to be highly useful for the discerning readers. Where this book is sure
to succeed in presenting the concept and practical aspects of positive
non-violence to the laymen, scholars and ascetics alike, itis also readable
by those of the Jaina sects that refrain from its activities and is sure to
be thought provoking for them. If they wili be able to imbibe its contents,
the precepts and practice of mercy, kindness, compassion, service,
friendship, affection, charity, etc., will become acceptable on a wider
scale and wiil surely get a fillip. This will also be in accordance with
the scriptural and fundamental teachings and the message of the Jaina
lore.

The scriptural quotations appended at the end have been classified
under fifty-seven heads and, where necessary, explanatory notes have
also been given in order to clarify their meantngs.
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FOREWORD

In India there are mmnumerable religions and sects. All of them
belicve in non-violence. Non-violence can be interpreted in two ways
— 1. Negatively, and 2. Positively. In the negative sense non-violence
means not to commit violence and in the positive sense il means to
undertake altruistic activities like mercy, charity, service, benevolence,
etc. Almost all refigions and the laity accept both these aspects —
proscriptive in proscribing violence and prescriptive in prescribing the
activities like mercy, charity, service, benevolence, etc - of non-violence
as lawful religious pursuits. However, there are some sub-sects of
Jaimism that do not consider the positive-prescriptive aspect of nosn-
violence as religious. They consider them as meritorious activities and
that these activities do not result in karmic separation, which is an
essential feature of religious activities, but result in karmic bondages
albeit of the auspicious types which fructify in pleasurable fruition, an
essential feature of meritorious acts. They also emphasise that even
these meritorious karmic bondages of the auspicious types result in
continued worldly transmigration and hence defeat the very purpose of
religions pursuits, which is nothing but seeking spiritual emancipation
and resultant liberation by bringing the worldly transmigration to a
halt. Such cessation of worldly transmigration is possible by complete
karmic separation and as these meritorious activities of positive non-
violence do not result in karmic separation bat in fresh karmic bondages,
they are contraindicated as religious activities. In other words they
consider them as irreligious activities. Therefore, these ought not to be



pursued by religious persons. They lay so much emphasis on this belief
of theirs that they consider those that do not fall in line with them as
false-visiened, and do not consider them as fit to attain spiritual
emancipation and liberation. According to them. the very reason for
the souls’ contlinued worldly transmigration and lack of liberation is
nothing but the false belief that meritorious acts are not deplorable and
fit to be abandoned. “If the living beings had considered these
meritorious activities of service, kindness, compassion, co-operation,
helping, etc., also as deplorable, in their right perspective, and abandoned
them, they woutd have been liberated long-long ago™, they say. Some
of them even go to the extent that these activities result in violence
towards living beings of the one-sensed type, etc and thesc are, therefore,
sinful and irreligious. To consider irreligious acts as religious is the
false viewpoint. The main arguments that are advanced in order to
prove the acuvities like service, Kindness, compassion. co-operation,
helping, etc that constitute positive non-violence as sinful, irreligious
and obstructive in the process of liberation are as follows: -

1. Merttorious activities like service, Kindness, compassion, co-
operation, helping, etc., are mundane activities and are, therefore,
karma bonding and fit to be abandoned.

2. Meritorious activities are auspicious in nature. Auspicious
activities result in influx and bondage of meritorious karma. Such
karmic bondages hinder ltberation.

3. Auspicious activities Jike service, kindness, compassion, co-
operation, helping, etc., are in the form of punva (merit}. Merit
15 not dharma (religious duty). There is no liberation without
dharma.

4. There is viclence towards living beings in pursuing the
meritorious activities like service, kindness, compassion, co-
operation, helping, etc. Violence is sin. Sin is fit to be abandoned.

3 The creature that 1s saved due to Meritorious activities like service.
kindness, compassion, co-operation, helping, etc., may be beset
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with false vision and he may indulge in sinful activities after
being so saved. Thus, the saviour incurs the sin of abetting its
sins,

All creatures from the one-sensed beings to rational five-sensed
beings are equal. Therefore, violence towards any one kind is
cqually sinful.

When some creature Kills some other creature and we save the
one being attacked, the attacking creature feels miserable, which
1s violence towards the latter. It is best to avoid this form of
violence.

When some creature kills some other creature and we try to save
the one being attacked, it means that we have attachment towards
this one and aversion towards the attacking creature. Attachment
and aversion are sinful and results in increase in worldly
transmigration.

When we undertake activities like service, kindness, compassion,
co-operation, helping, etc, we make a sankalp (resolution). If
our resolution remains unfulfilled, we get the feeling of vikalpa
(uncertainty). These mundane feelings are sinful and resufts in
increase in worldly transmigration.

The activities like service, kindness, compassion, co-operation,
helping, etc.. results in karmic bondage, albeit of the auspicious
type, which is contrary to spiritual nature and, therefore,
irreligious and so fit to be abandoned.

Any single activity cannot result in sin and merit both or it cannot
be religious and irreligious both at the same time. Because
violence towards innumerable one-sensed creatures like earth-
bodied, water-bodied, air-bodied, fire-bodied, vegetation, etc.,
perpetrated while undertaking activities of service, kindness,
compassion, co-cperation, helping, etc., termed as positive non-
violence, are sinful and irreligious, they cannot be auspicious or
meritorious and religious.
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Besides the abovementioned arguments, too, many similar ones
are also advanced. but they are all aimed at the same object of proving
that the activities of service, kindness. compassion, co-operation,
helping, etc.. even are contrary to the spiritual nature. irreligious. and
sinful and that they result in increase in worldly transmigration and
are, therefore, only {it to be abandoned.

All the abovementioned beliefs give rise to hardness of atiitude.
heartlessness, brutality, and unfeeling pitilessness. They are inhuman
and purely irreligious. In this book all these beliefs have been proved
to be contrary to the canonical dictates, false. baseless and insubstantial
on the basis of many proofs. Also, on the basis of proofs from the
canonical texts and the doctrine of karma, it has been proved that the
activities of service, kindness, compassion, co-operation. helping, etc.,
are positively non-violent, spiritually natural and result in separation
of karmic bondages and not in karmic bondage. It is only the fruitional
(audavika) activities that result in karmic bondages and not otherwise.
Activities like service, kindness, compassion, co-operation, helping,
etc., do not happen due to the fruition of any earlier bonded karma and
are, therefore, not fruitional activities and they cannot resuit in karmic
bondage. Again, the anubhdga bandh (intensity of karmic bondage)
and its sthiti (duration} are decided by the nise of passions and it is
because of the durational bondage that the karma remains atiached or
stuck to the soul, itis not possible to incur karmic bondage in the absence
of durational bondage. Therefore, the destruction of the durational
bondage itself has been termed as the karmic destruction or karmic
separation. The potency of the bonded karma to result in given intensity
of fruition is said to be its anubhdaga. The intensity bondage is decided
by the intensity of the passions with which the activity resulting the
said karmic bondage was performed. Increase or decrease in the
intensity of passions results in corresponding increase and decrease in
the potency of the karmic bondage and intensity with which the karma
would fructify. Therefore, it is plain that it is only the rise of passions
that is responsible for deciding the quantity of karma matter that would
be bonded and its intensity of fruition. No passionate activity or
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mdulgence can be meritorious and result in auspicious bondage. All
passionate activities are sinful. Therefore, it 1s the passions or sinful
dispositions, if any, accompanying the meritorious activities and not
the auspicious dispositions that can result in auspicious karmic bondage.
Meritorious activities can come about only when the passions are on
the wane. The waning of passions is said to be ksavopasamik bhava
{destructo-subsidential volition), Subhia bhava (auspicious volition) and
complete absence of passions is referred to as Suddha bhdva (pure
spiritual volition). The auspicious volition results in the influx of
auspicious karma.

It is a principle of the doctrine of karma that auspicious
(meritoricus) influx blocks the inauspicious (sinful) one and results in
karmic stoppage. For example, when the influx of fourteen auspicious
karmic subtypes such as of pleasurable feecling producing, high status
giving, mobile body giving, obedience inducing, fame giving, etc.,
karma take place, influx of their fourteen inauspicious counterparts -
painful feeling producing, low status giving, immobile body giving,
disobedience inducing, infamy giving, etc., karma cannot take place.
During the auspicious karmic influx the influx of corresponding
inauspicious karma is automatically blocked. i.e.. the influx of
auspicious karma automatically results in the stoppage of the
corresponding inauspicious Karma. Not only this, but the intensity and
duration of the earlier bonded inauspicious karmic bondages also reduce
at the same time. This is also accompanied by the sankramana
{conversion) of sinful types of karma into corresponding meritorious
karma types. What we clearly and unequivocally mean hcre is that
t. Auspiciousness, 2. Auspicious karmic influx, and 3.
Auspicious karma are respectively opposite of and destructive of 1.
Inauspiciousness, 2. Inauspicious karmic influx, and 3. Inauspicious
karma. Thus, they destroy the sins and destruction of sins eventually
results in liberation.

It is true that positive non-viclence in the form of activities like
service, kindness, compassion, co-operation, helping, etc, results in
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auspicious Karmic influx, but innumerable times such auspicious karmjc
influx and coming into being of its high intensity results from practicing
of monastic renunciation, penance, austerity, right viewpoint, right
knowledge and right conduct, which are ail non-indulgent kind of
practices.

When these nen-indulgent practices rcach their culmination on
the destructional ladder, then the auspicious karma types like pleasurable
feeling giving, high status giving and fame giving, etc also rise and
when they reach their respective culminations one attains enlightenment
i the form of Kevalajiiana (all revealing pure knowledge or
omniscience). None has ever accomplished nor will anyone ever
accomplish this supreme accomplishment in the absence of reaching
this culmination of auspicious karma types. This attainment remains
at the pinnacle of auspicious karma types right up to the moment of
attaining nirvana or liberation, and does not reduce even a bit.

The positive activities like service, friendship, kindness, compassion.
co-operation, helping, etc., are different forms of positive, prescriptive
or practical non-violence. In the Jaina literature, mercy has been
mentiened as the very foundation of the religion and compassion towards
the living beings has been termed as mercy.! Religion is what liberates.
That the practice of mercy liberates, is a well-cstabiished fact. So mich
so that al the conclusion of any Jaina monk or nun's discourse, the
following couplet is always recited enmass -

“Daya sukhanni beladi, daya sukhdani khana |
Ananta jiva mukti gaya, dayd tapo phala jina 1"

This couplet means that mercy is the creeper of pleasure, it is the
mine of pleasure and infinite number of living beings have liberated
due to the liberating effect of mercy. Thus, to oppose the practice of
mercy is to oppose the pursuit of liberation and to oppose the practice
of religion, is to take out the very roots of religion. To even consider,
opposition and prohibition to mercy is to consider pitilessness and
brutality as religion and it is to accept sin and irreligion as religion,
which is nothing but false belief.? Pitilessness has been said to be an
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angeral reflection.” Even knowledge ts meaningful in the presence of
mercy only.* Knowledge without mercy is useless and can be termed
as false knowledge. Inrespect to Mercy orsaving of life some advance
the argument that while saving one life some other forms of life are
compromised and, therefore, saving of life is flawed with violence.
However, to believe thus is contrary to the teachings of the canonical
works. In our canonical literature the word employed for violence is
pranatipdta or depriving a vitality, which indicates that the meaning of
violence is limited to deprivation of one or more of ten kinds of vitality
(rather than depriving a creature of its life), four to ten of which are
present in one-sensed to rational five-sensed living beings respectively.
The one-sensed creatures are endowed with four types of vitalities
namely, 1. Vital power of the sense of touch, 2. Vita) power of the
body, 3. Vital power of respiration, and 4. Vital power of longevity.
The two-sensed creatures are endowed with six types of vitalities
namely, 1. Vital power of the sense of touch, 2. Vital power of the
sense of taste, 3. Vital power of speech, 4. Vital power of the body, 5.
Vital power of respiration, and 6. Vital power of longevity. The three-
sensed creatures are endowed with seven types of vitalities namely, [.
Vital power of the sense of touch, 2. Vital power of the sense of tasie,
3. Vital power of the sense of smell, 4. Vital power of speech, 5. Vital
power of the body, 6. Vital power of respiration, and 7. Vital power of
longevity. The four-sensed creatures are endowed with cight types of
vitaliies namely, 1. Vital power of the sense of touch, 2. Vital power
of the sense of taste, 3. Vital power of the sense of smell, 4. Vital
power of the sense of sight, 5. Vital power of speech, 6. Vital power of
the body, 7. Vital power of respiration, and 8. Vital power of longevity.
The irrational five-sensed creatures are endowed with nine types of
vitalities namely, 1. Vital power of the sense of touch, 2. Vital power
of the sense of taste, 3. Vital power of the sense of smell, 4. Vital
power of the sense of sight, 5. Vital power of the sense of hearing, 6.
Vital power of speech, 7. Vital power of the body, 8. Vital power of
respiration, ard 9. Vital power of longevity, while rational five-sensed
creatures are endowed with all ten types of vitalities namely, 1. Vital
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power of the sense of touch, 2. Vital power of the sense of taste, 3.
Vital power of the sense of smell, 4. Vital power of the sense of sight,
5. Vital power of the sense of hearing, 6. Vital power of speech, 7.
Vital power of the body, 8. Vital power of respiration, 9. Vital power
longevity, and 10. Vital power of reasoning. The deprivation of any
vitality in any creature ought also to be viewed corresponding 1o the
number of vitalities it has. The development of sensitivity of any creature
also varies in proportion to number of vitalities it enjoys. Therefore,
the flaw incurred in the case of depriving the vitality(ies) of a
comparatively insensitive one-sensed creature cannot be viewed as the
same as thatin the case of more sensitive two and more sensed creatures.
Again, the flaw of depriving the vitalities at each stage of development
of sensitivity is not simply proportional to the number of vitalities at
each stage but it is innumerable tires higher at each stage. Therefore,
doubts can be set at rest if we take the term depriving of vitality in its
correct sense and do not mix it with deprivation of life.

Charity is the practical aspect of mercy. Therefore, charity is
also religious.”  All detached omuiscient Tirthankaras are infinitely
charitable. Al Tirthankaras give one hundred and eight hundred
thousand gold coins in charity every day for one year just prior to the
accepting monastic ordination.® They give, without any discrimination,

to anyone who comes to ask for it. Charitability is a sign of religiosity.
7

Another practical form of mercy ~ service to the needy - has
been included as one of the six internal types of penance. This means
that it has been considered as more important form of penance as
compared to six kinds of external penance like fasting, abstinence, etc.
Amongst mternal penances, too, it has been given a higher priority
than the penance of self-study.? and it has been said to be a means (o
overcome all causes of pains and miseries. In service, too, rendering
service to the miserable creatures has been said to be better than serving
the Lord.® “One who serves those in pain and misery serves me,'’ he
1s the true follower of my views. "' Service is nothing but to render the
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kind of help that anyone in need requires. '> Mercy 1s the natural
disposition of any hiving being,'* and religion is nothing but to act in
accordance with one’s natural disposition.' Mercilessness or cruelty
is said to be a form of angeral reflection, which is sinful.'® Compassion
has been described as a sign of right vision while mercy and compassion
have been given prominence in monastic conduct. ' =" Affection
has also been said to be a siga of right-vision and right conduct. '8
Mercy and friendship have been included as factors for karmic stoppage.
' If the positive activilies like service, co-operation, kindness,
compassion, friendship, etc., were to hinder liberation, had they been
contrary to natural human disposition, there ought to have been provision
for their renunciation as is there for all sinful activities, As this is not
so, it is fundamentally erroneous to consider them as irreligious and
contrary to natural disposition.

The purification of the soul is nothing but destruction of the bonded
sinful karma. Therefore, destruction of the sinful karmic bondage and
spiritual purification are simultaneous. And destruction and eventual
separation of the sinful karma from the sout is catled dharma and
purification of the soul is called punya (merit). Thus, punya and dharma
are closely related to each other. Punya cannot be separated from
dharma. Therefore, where there is dharma, there 1s punya. When the
stoppage and renunciation of sinful activities of violence, untruth,
siealing, brutality, etc., take place, the meritorious activities like non-
violence, truth, mercy, kindness, etc., originate. Considered from this
standpoint, the activities like mercy, kindness, charity, service, etc.,
that constitute positive non-violence, destroy the sins and are the
manifest forms of dharma; and as they also purify the spirit, they are
the manifest form of prnva as well. Therefore, dharma and punva are
synonymous, ** and they are the two sides of the same coin. The pure
volition gained through subsiding or destruction of passions is the
volitional punya. Mercy, kindness, service, charity, etc., are the practical
form of this volitional punya. These two — volitional punya and practical
punya —together are known as the punya rartva (fundamental element)
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ot punva. This punva tattva 1s the indicator of spiritual purity.
According to the principle, as the spirit becomes purer and purer its
sensory, bodily powers and vitality increase proportionally. This itself
is said to be the influx and incurring of punya. The punya-influx takes
place when the wickedness and impurity are removed from the inner
self.?’ Meaning that it takes place through purification of
consciousness.” The influx of meritorious karmic configurations gives
rise 1o proportionate quantity and potency of various Kinds of punva
types.

Again, according to the principle that karmic influx and bondage
either of the sinful type or of the meritorious type cannot be said to be
dharma, it must be understood that it is the purnva tattva which is dharma,
and not pinva-asrava and prnva-bandha. However, though pinvaisa
form of karma, it does not hinder spiritual emancipation and
enlightenment. Therefore. as per the doctrine of karma, all the types of
meritorious karmic configurations have been considered as non-
destructive (aghativa karma) types. These have not even been
considered as partially destructive types of karma. This means that
meritorious karma types do not even partially destroy any of the spiritual
qualities of a soul. On the contrary, the meritorious karma types
automatically result in transformation and destruction of sinful karma
types. Thus, meritorious karma types de not hinder but help the
emancipation and eventual liberation of the spirit. [t is true that liberation
is gained only when complete destruction and separation of both the
sinful and meritorious karma types 1s achieved, but it is only in the
destruction and separation of the sinful karma types that an effort is
required to be made, no religious practice or effort is required for the
separation of the meritorious karma types. Their durational bondage is
automatically destroyed and separated along with the destructicn and
scparation of the sinful karma types. Itis for this reason that in all the
Jaina scriptures there is no provision for any practice or effort or
endeavour for the destruction and renunciation of punva karma. What
is meant, here, s that positive non-violence in the form of mercy,
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kindness, service, charity, etc., is ¢harma and they result in incurring
of meritorious karma types, which help and not hinder spiritual
emancipation and eventual liberation. Like this, it is quite clear that
pesitive non-violence in the form of mercy, kindness, service, charity,
ete., are helpful and do not hinder spiritual emancipation and eventual
liberation.

Examined frem another angle, mercy, charity, compassion,
kindness, magnanimity, benevolence, affection, service, friendship,
love, etc., are the positive aspects of non-violence, they are in the
fundamental nature of the living, they result in the destruction of sins,
and are therefore, causal to the gaining of spiritual emancipation and
cventual liberation. This book deals with all these subjects and topics
atlength. The analysis given herein is based on sclf-analysis, is related
to the conditions of life at present and it is without taking recourse to
beliefs and expositions regarding afterlife, hells, heavens, etc.,. These
have, rather, been based on the natural logic and reason.

For dispensing with aforementioned doubts, it has been necessary
to repeat some principles and aphorisms more than once. It should not
be taken as a flaw of repetition for the simple reason that it has been
done for clarification and emphasis. For dispensing the false beliefs
and emphasising the right ones it was necessary to do so. If such
repetition was not resorted to. the treatment of various issues raised
herein would have been incomplete and doubts expressed thereupon
and false beliefs could not have been fully refuted and curiosity of the
readers could not have been fully satisfied.

The conctusions drawn in this work are in contormity with what
has been mentioned in the Jaina canonical works and the works on
Jaina doctrine of karma. 1 have tried to be dispassionate in presenting
them 1n a balanced and unprovocative language. However, it is possible
to err due to my own limitations of knowledge and language. I, therefore,
beg pardon from all scholars of canonical lore and welcome any
constructive and dispassionate criticism on this work that may be
forthcoming from any direction.
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The grace of Acarvapravar Shri Hastimalji M.S. has been greatly
responsible for shaping my life and in fostering the spiritual interest in
me. Whatever | am today, it is due to his grace to me. I have been
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B. Ml dhanunassa david | - Dharmarainaprakarana.

2 Dasavilie micchatte pannate tamjaha — adhannme dharmasannd, divanone
adlranmasanndg |

- Sthéndingasittra, tenth chapter.
3 Paravasanasi . . niddeo. | rodagihenovagayaciito
- Dhvanasatak, verse 27.
4 Padtarman ndnai teo dava |

- Dasavaikalika sitra. Chapier 4.

5 Ditreersit siddeniv ca tevo, Blétvo eveanin cavnvvilia dhammo i
- Sapravirisarsthanaprakarana, verse 96.
& Tae yavir Malli Araha katfakallinh java magahao pavarasoiti baliinonit sandhang
ya audhna ya panthivana ya peahiyiana yva karodivana va kappedivanag yva
egamegai Mirannakodint attha ya antindti sayasahassati imeva ritvatit aitho
sampavanait delavari | - Jaaddharmakatha, 8.82.
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- Untaradhivavena, 26.9-10.
o Knir Blianie! Je gitanan padivarai se dhanne?

Gavamia! Je gildneai padivarai se dhanne |

- Avasyvaka siira, Hariblhadra's Comm., 4ih Avasyvaka.

LVt Positive Non-Violence



10

¥

{3
I4
I3
16

18

19
20

21

22

23

Jo gilananr padivaral so mant padivarai |
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- Avasvaka sitra, Haribhadra's Comm., Pratikramana Avasvaka
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- Utraradinyavana, 30.33.
Karupae jivasahiavassa |l - Dhavald Comm. Bk 13, p. 392,
Diammo vartfiwsahave | - Kéartikevanupreksi, verse 478.
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Savvehivi blitehin davanukampi .. .|l

- Untardidhivavanasiira, 28.39.
Nissankiva . . . vacchalapabhavane aitha |

- Untaradhyayvanasiitra, 28.39.
Maitripramodakirunyamidhsthini ... = Tattvirthasiitra, 7.6.
“Astitavacchubhopayogasya dharmana sahaikartha-samavayah I" -
Tatparyavrtd.
Cirtamhi natthi kadusari pusnani jivassa asavadi |
- Paiicastikiiva, verse 135.
Punnassasavablindd anvkampd suddhao va uvajogo i

- Jayadhavala commentary, Book 1, p. 96.

This subject has been fully discussed in author's book entitted *Prurniya-Papa
Tatver.

Kanhiyalal Lodha
84/147 Neelgiri Marg,
Agarwal Farm, Mansarovar
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THE POSITIVE MEANING OF
NoN-VIOLENCE

Diammo dayavisuddire | - Bodhapdahuda (Kundakunda), 25.

The real faith (dharma) is one that has been purified by mercy
and kindness.

Miti me savvabhitesu | - Avasyaka stitra.
[ have friendship wath all the living beings.
Sattvesu maitri gunisu pramodan,
Klistesu jivesu krpdparatvart |
Madlyasthabhdavaim viparitavritan,
sadd mamatma vidadhdatu deva |l
- Amitagats.

Lord! Grant me the boon that my soul (1) may be ever friendly
towards ull living beings, and have a feeling of everlasting joy towards
the virtuous; that I may ever be compassionate towards the miserable
creatures and that [ may be able to remain calm under unfavourable
circumstances.

Gilanart veyyavaccarit karemane samane nigganthe mahdnijjare
mahdpajjavasane bhavati | - Vyavahdra siitra,

The monk who serves the discased ones sheds great karmic
bondages and even comes to the end of his worldly trunsmigration.
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Tisidam bubhukkhidar va duhidai
datthitna jo du duhidamano |
Padivajjadi tam kivaya tassesa,
hodi anukampa ||
- Paficastikava, 137.
When one gets perturbed by seeing the hungry. thirsty and the

miserable ones and acts towards them with mercy, it is suaid (o be his
compassion.

Karunae jiva-sahdvassa kammajanidattavirohado |
- Dhavald Book 13, p. 362,

Compassion is in the nature of the living beings. Therefore. to
call it karma generated, is against the scriptural teachings.

Asuhddo vinivitti, sihe pavitti ya jana carittam |l
- Vrhaddravyasamgraha, 45,

{Right) conduct 1s nothing but refraintng from inauspicious
activities {like violence, etc.,) and to engage in auspicious activities
(like mercy, kindness, etc..).

Atmapraysjanapara eva jayate svadhyavameva kurvan |
Vaivavrtyvakarastu svarn parar coddharatiti manyet |l

- Bhagavati Arédhand, 329,

One who cngages in seif-study does well by himseif only. but the
one who serves others does well by himself as well as by the others.

“Kith Bhante! Jo gilanari padiyarai se dhanne udahu je tumarit
damsanena padivajjai?”’

“Goyama! fe gilanam poadiyarai |”

- Avasvaka siitra Haribhadriva fﬂ'k'c?, Folio 661.
{Agamodaya Samiti Surat, 1917)

“Bhagavan! Who is noble, the one who serves the diseased or the
one who serves you?”

4 Positive Non-Violence



“CGautama' The one who serves the diseased.”™

Danam silarit ca tavo bhavo, evam canwiho dhvamnio |
Savvajinelim bhanio, taha duha sua-caritelim ||

- Sapratisthanaprakarana, verse 56,

All the Tirthankaras have said that the dharma is practiced in
four ways — through charity, through righteousness, through penance
and through right volition. That dharma has been said to be of two
kinds — the scriptural dharma (Sruta dharma) and conduct dharma
(Céritra dharma).

Pasatthajogapadivanne ya nam anagdre anantaghai pajjave
khavai | - Untaradhvayana siitra, Ch. 29. Aphorism 7.

The monk who engages himself in auspicious activities of mind,
body and speech destroys many kinds of destructive karmic bondages.
Thus, it is clear that the auspicious activities of mind, body and speech
are able to destroy the four destructive types of karmic bondages and
yield the spiritual emancipation to their practitioners.

Jivanam rakkhapam dhammo | - Karkikevanupreksda, 478.
To protect all living beings is dharma.

The abovementioned quotes from Svetdmbara as well as
Digambara sources show that non-violence has a positive form and
that it is based on positive activities such as mercy, kindness,
compassion, affection. service, friendship, etc. Violence is not to be
given up only because it results in karmic bondages and because it
results in misery in future rebirths but also because 1o be violent is 10
be inhuman. All the religions of the world support such noble activities
of mercy. kindness and compassion and urge their followers to act
compassionately. Itis a different matter altogether whether or not they
apply this concept of mercy. kindness and compassion to species other
than human. Unfortunately some Jaina thinkers have wrongly explained
the concept of non-viclence. which is Jainism’s mainstay. By doing
s0, they have promoted the practice of inhuman conduct. Therefore, it
is essential that this concept is absolutely and clearly explained,
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propounded and translated into conduct in accordance with the seriptural
teachings.

Not to indulge in violence is one of the meanings of non-violence.
Generaily some thinkers limit themselves 1o this negative interpretation
of non-violence. Etiologically the word non-violence, the English for
ahiinsd, is made up of a prefix ‘o’ to the root word "firisé” (according to
the rule “na hirisé iti ahimsa@’). However, the prefix “a’ (nan) is used in
more than one sense such as “absence of*. “opposite of ", little of”, etc..
In ahiiirs@ *a’ has been used in both the scnses of “absence of". and
‘opposite of . It can be understood by another example of the word
“adharmea’. which means “absence of dharma’ as well as the ‘opposite
of dharma’. Adharma cerlainly means 'absence of dharma®, while it
also means “opposite of dharma’. The acts of violence. lying. stealing,
etc.. which are opposite of religious ucts of non-violence. telling the truth
and non-stealing. etc.. ave also considered as irreligious. 1f someone just
takes the first meaning of adharma and limits his views about it as not
deing the religious acts and does not accept its second meaning and does
not consider the acts of non-violence, telling the truth and non-stealing.
etc.. as dharma, his view would be considered as lopsided. incomplete
and misleading. This view is also upheld by the following second half of
the 37" verse of Chapter 20 of the Unarddhvavana sitra: -

‘Appd mittamamittam ca duppatthiva-suppatthio '

In this verse the good activities have been said (o be the soul’s
friends and the bad activities as the non-friend. Here, the meaning of
non-friend is not limited to not being friend but it, alsc positively means
being afoe. Similarly, the word ahiéris@ (non-violence) certainly means
the absence of hiresa {violence} but. at the same time. it also includes
the beneficial or virtuous activities of mercy. kindness. compassion.
affection. brotherhood. friendship. service. charity, benevolence, etc.,
which are opposite of hirisa or vielence.

Two Forms of Non-violence —

Every quality has two forms — 1. Positive, and 2. Negative. Take.
for example, the great vow of truth. Its negative form is not telling lies
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and its positive form is telling the truth. Tf we forbid the positive form
of truth by forbidding “telling of the truth’, we will be left with only
one alternative and that would be ‘not to1ell anything™. Itis so because
telling can take only two forms - “telling the truth’ or “telling the lies’.
In the negative form the vow of truth means “not telling the lics’ and its
positive form of telling the truth we do not want to accept. Therefore,
we are left with no alternative but ‘not to tell anything. If we accept
this meaning of the great vow of truth then anybody who does not tell
anything at all or is not telling anything at the time, would be endowed
with the great vow of truth. Thus all creatures with no faculty of speech
like planis and even the speech handicapped would be considered as
being endowed with the great vow of truth. Not only that but lies of
omission would not be lics at all. However, doing so would be clearly
foolish and ridiculous. Leave aside the learned and the scholarly, cven
the ordinary or little educated or even the uneducated masses would
also not accept this ridiculous meaning of the great vow of truth that
anybody who 13 not speaking is observing the vow of truth. If we
consider the whole 1ssue dispassionately, we would find that this is
quite appropriate, too, Thus. it becomes quite clear that in the quality
of truth. telling the truth is also there along with not telling the lies.
Similarly. the quality of non-violence also has these two forms. The
negative form of non-violence is not to indulge in violence, not to kill.
not o hwt. etc., while its positive form is to engage oneself in the
activities of kindness, protecting, mitigating others’ pain and misery,
etc..

What is meant here is that every quality is not only in the form of
absence of its opposite, but it 1s also in the form of the presence of its
desirable aspects. This 1s possible only through the acceptance of its
positive form. The qualities of compassion, friendship. mercy. etc..
manifest themselves in the acts of kindness, charity. etc., and not merely
innot killing and hurting the creatures. Actually, the meaning of mercy.
kindness and compassion is not limited to the negative form of non-
violence in the form of not killing or hurting the creatures, but also
extends o its positive form of charity. service, cooperation, the feeling
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of affection. friendship, etc. If we take out this positive form we are
left with only the negative form of non-viclence. The quality of non-
viclence is in the form of good acts of mercy, charity, etc. Charity is
the very natural quality of the soul and it is for this reason that the
completely detached Lords are considered to be endowed with the
quality of infinite charity (ananta d@na). Non-violence also means
affection. That is why they are said to be universally affectionate.
Thus, positive non-violence, and not only negative non-violence, has
also been given a place among the natural qualities of the soul. As the
word “ajiigna’ indicates absence of knowledge or ignorance. it also
indicates false knowledge or opposite of knowledge. Similarly the
word non-violence indicates absence of violence as well as mercy.
kindness, compassion, affection, friendship, etc. which are opposites
of violence.

In a wholesome life the renunciatory or negative form of non-
violence is essential but to consider it as the whole meaning of non-
violence would be delusory and misleading. Therefore, a practitioner
of nen-violence needs both the negative form of non-viclence in the
form of not killing or hurting any creature as also the positive form of
non-violence in the form of mercy. kindness. compassion. etc. Great
Digambaricarya Nemicandra has sad -

Asuhade vipivitti, sule pavitt ya jana carittai |
- Vrhaddravyasamgraha, 43.

{(Right) conduet is nothing but refraining from inauspicious
activities (like violence, etc) and to engage in auspicious activities {like
mercy. Kindness, etc.).

The negative form of non-violence is not to kill or hurt or
dismember or torment or torture or harm or using hurtful speech or
enslave or cverload or misbehave with, or ill-treat or to subject to
immoral behaviour or thinking il of, or speaking Ul of. any living being.
In the positive sense it takes the form of mercy, kindness, compassion,
charity, friendship, affection, service, cooperation, brotherhood.
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benevolence, generosity, gentility, sensitivity. etc. These two aspects
of non-violence are mutually complementary.

Here. it is worthy of consideration that Bhagvan Mahdvira was
the all accomplished Lord. He had nothing more to accomplish after
gaining his enlightenment and omaiscience. Then why did He deliver
His discourses to the worldly creatures? Which gain or merit did He
earn by delivering these discourses? He delivered these discourses ir
order to express his feeling of mercy and protection for the worldly
beings. As has been said in the Prasnavydkarana siitra —

.‘Savva-jagajivarakkhanadayatthayde pavayanayari Bhagavaya
sukahiyam’

The Lord delivered His discourses with a feeling of mercy and
protection for all the worldly living beings.

The delivering of discourses and personaly enlightening of the
listeners by the totally detached Lord is the finest living example of
positive non-violence.

Even before their monastic ordinations Bhagvan Mahdvira and
all other Tirthankaras, who were endowed with three kinds of
perceptions (Sensory, Scriptural and Clairvoyant). also gave great
charities, without any discrimination, to all those who came for one
whole year each. If giving of charities were a cause of worldly
transmigration and a hindrance in the form of golden shackles. in the
gauning of spiritual emancipation and final liberation, the Lord would
not have done so at all. Even if such anegligence had been committed
by Him due to His unenlightened state at the time, He would have
definitely menticned it as His negligence out of ignorance and
forbidden such charities after becoming enlightened. He would have
mentioned its proscription 1n His discourses and would have included
non-charity also as a vow for the monks as well as the householders.
However. no such proposition or proscription exists anywhere in the
canonical literature. On the contrary, there is prescription for the
giving of charity.
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Even for practicing prescriptive non-violence proscriptive or
negative form of non-violence is essential. The tree of prescriptive
non-violence grows only on the soil of such proseriptive non-violence.
This means that only on the ground prepared by negative non-violence
can the tree of positive non-violence grow and bear the sweet fruits of
tove and affection. Without the right ground the trees do not grow and
without the trees the ground cannot. bear fruits. The ground and the
trees both are essential for the bearing of the fruits. Similarly, for gaining
the fruit of liberation both the ground of negative non-violence and the
tree of pesitive non-violence are essential.

In the abovementioned we have explained the two facets or forms
of non-violence namely the prescriptive non-violence and the
proscriptive non-violence. These two forms are not contrary but
complementary to euch other. The spiritual aspirant. whether a monk
or a householder, must accept both these forms. The monk practices
various comportments (samitis) and restraints (grpris) and treads the
path of virtues by giving up that of vices, If he is a follower of Bhagvan
Mahdvira, knows the scriptures and is a true monk. an incessant current
of kindness and compassion must flow in his heart. His heart melts at
the msery of the creatures that burn in the fire of sensuality and passions
and he preaches them and tries to save them from that fire. For the
householders. too, both these forms of non-violence are practicable. It
15 a common delusion that the precept of non-violence is different for
the monks and the householders. However. it is not possible to have
different norms of non-violence for both these categorics of followers.
This noble precept is dharrmna for both, The limitations of their respective
conducts may be different. its practice may be at a greater or lesser
level but the basic precept remains the same and unshakeable. Thus,
for both. the positive non-viclence 1s as essential as the negative one.

Vanous dimensions of positive non-violence such as mercy.
kindness. compassion, service. charity, affection. sympathy. friendship.
gentility. etc will be discussed in the following chapters.
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MERCY

Dhvammo dayavisuddhio | - Bodhapahiida ( Kundakunda), 25,

The real faith ¢religion) is one that has been purified by mercy
and kindness.

Savvgjivanam dayavaram dhammaiii . . . . bhannadi so hu
saddittht 1 - Kartike vanupreksa, 317,

One who considers mercy on all living beings as the noble faith

has the right vision.
Savvehini bliteliin dayanukampi |
-~ Unarddhyavana sittrd, 21.13.
Be merciful and compassionate towards all living beings.
Jivana rakichaparit dammeo | - Kartikeyanupreksa, 478,
To protect all living beings is the sacred duty.

From what Kundakend@cedrva has said in Bodhpdhuda it becomes
clear that through mercy the dharma aitains purity, meaning that in the
absence of mercy the dharma is not nght and pure. Dasavaikalika, a
canonical work of the Sver@mbara tradition, mentions mercy as a
purifying agency for the faith for the spiritual aspirant. The message
of Digambardcdrya — Svami Kartikeya that one who ceonsiders mercy
on all living beings as the noble faith has the right vision is very

Positive Non-Violence i



important. In the Unarddhyayana, too. we have been urged to be
merciful and compassionate.

From the abovementicned quotations 1t is proved that the quality
of mercy is the very basis of dharma or, in other words, that of the
(right) conduct {Carittark khalie dhammo) and. at the same time, it 1s
also the foundation of the right vision. As the right knowledge follows
right vision, we can say that the quality of mercy includes in it all three
— right vision, right knowledge and right conduct. As these three
conslitute the path of liberation. the quality of mercy is variously proved
as the means to attain liberation and that quality of mercy is decidedly
the means of spiritual purification. By practicing mercy the spiritual
aspirant advances in his spiritual practice. Therefore, the canonical
works have stated that the living beings must be merciful and
compassionate.

Mercy is the positive form of non-violence. Inthe firstchapier, entitled
“Ahimsadvara’ of the "Sarivaradvara’ part of the canonical work called
‘Prasnavyakarana siitra’ are mentioned the following sixty synonyms
indicating the qualitative attributes of non-violence or ahirsd -

1. Nirvana (Deliverance) 2. Nivesti (Detachment) 3. Samddhi
(Concentration) 4. $aari (Peace). 5. Kirti (Fame) 6. Kanti (Lustre) 7.
Rari (Inclination) 8. Virakti (Disinclination) 9. Srut@nga (Scriptural part)
10 Trpei (Satisfaction) {1, Dava (Mercy) 12, Vimuksi (Liberation)
13. Ksandi (Forbearance) 14. Samvaktva-aradhand (Practical right
vision} 15. Mahati (Greatness} 16. Bodhi (Enlightenment) 17. Buddhi
(Wisdom) 18. Dhrii (Patience) 19, Samrddhi (Prosperity) 20. Rddhi
(Wealth) 21, Vrddhi (Increase) 22. Sthiti (Position, condition) 23. Pusti
{Nourishment} 24. Nandd (Joyousness) 25, Bhadrd (Goodness) 26.
Visuddhi (Purity) 27. Labdhi (Yield) 28. Visista Drsyi (Special vision)
29. Kalvana (Welfare) 30. Mangal (Benediction) 31. Pramuoda
(Happiness) 32. Vibhdari (Glory) 33. Raksé (Protection) 34. Moksavisa
(Liberated state) 35. Andsrava (Non-influx) 36, Kaivalve sthana
(Omniscience) 37. Siva (Auspicioisness) 38. Smniti (Comportment) 39,
Sita (Righteousness) 40. Sarvama (Restraint) 41. St parigrha

{2 Positive Mon-Violence



{Residence of righteousness) 42. Sarvara (Karmic stoppage) 43, Gupti
(Self-control) 44. Vyavasdva (Business) 45. Unnata-bhava (Exalted
volition) 46. Bhavayajiia (Benevolence) 47. Avatana (Shelter) 48.
Yatand (Care) 49. Apramada (Vigilence) 50. Asvasana (Assurance)
51. Visvasa (Faith) 52. Abhava (Safety) 53. Amdaghdata (Safe conduct)
54. Bhalai (Weal) 35. Pavitrata (Purity) 56. Sucitd (Cleanliness) 57.
Piijarva (Venerability) 58. Vimalata (Stainlessness) 59. Prabhasd
(Language of kindliness) and 60. Nirmalata (Spotlessness).

Thus, these sixty are the qualitative names of the goddess non-
violence. Out of these. many such as mercy. protection, nourishment,
Joy. etc., are of practical positive non-violence. As non-violence 15 a
means of karmic stoppage. it is inferred that positive non-violence in the
form of mercy. protection, nourishment, etc., is also a means of karmic
stoppage and, therefore, it cannot be a cause of karmic bondage. To
believe that mercy. protection, etc.. are causes of karmic bondage is to
believe that karmic stoppage is a cause of karmic bondage, which 18
fallacious. Karmic stoppage is dharma, Therefore, positive non-violence
in the form of mercy, protection, etc., is also dharma. Not to consider so
15 to believe that dharma is adharma and to believe like this is nothing but
false vision. As has been said in the tenth part of Thé@nanga siitra —

Dasavile micchatte pannate tamjalia — adhamme dhammasanna,
dhramme adhammasannd . . . - Aphorism 993,

That 1s —~ *“The false vision 1s of ten kinds such as — to believe
adharma as dharma and dharma as adharma . .

The belief that “Mercy is dharma’ has been prevalent since the
ancient age. as —

Dayddhammassa khantie vippasiijja mehavi —
- Uttaradhyayana sitra, 5430,

That is ~ 'The wise aspirant must keep himself happy with his
mercy-dharma and forbearance.’

Dharmo jivadaya - Padmanandi Paicavimsati, I7.
That is — *To keep a kindly disposition towards the living bzings

15 dharma.”
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Daya sarvapranivisayéa . . . - Bhagvati Arddhand. 1836.
That is ~ *Mercy concerns all living beings and to be moved by
the misery of other living beings is mercy.’
So dhamumno jattha daya . . . - Nivamasdra vii.
That is - "Where there is mercy. there is dharma’
Daya dukhartajamtutranabhilasal |
- Anagdradharmamrta, Svopayita Tika. 4.1.
That is — ‘To desire to save the miserable living beings from their
misery s mercy.’
Dayimiilo bhaved dharmeo | - Mahapurdana, 5.21.
That is - "Mercy is at the root of dharma.’
Padlraman nanai tao daya | - Dasvaikaliko saira. 4,14,

That is — “First knowledge and then mercy. meaning that mercy is
an outcome of knowledge.’

Yesdm Jinopadesena kirunyamrtapirite cifte fivadaya nasti
tesarm dharmah kuto bhavet | Mialarm ksamate-rddyam vratandm
dhdama sampaddn gunanam nidhiriti | Daya karya@ vivekimili | -
Padmanandi vimsati. 37 and 34,

That is — "How can those householders practice dharma whose
hearts are not aroused by mercy for the living beings even after hearing
the teaching of Lords Jina, which is full of the elixir of mercy. Mercy
for the living is the root of the tree of dharma, 1t 15 the most important
of all the vows, the abode of spiritual wealth and the treasure of virtues.
Therefore, the discreet must practice mercy towards the living.’

Na taddanar na taddhyanarir, na tajjianarm na tattapalh |
Na sd dtksa na sa bhiksa, daya yatra na vidvate ||

That is — “Where there is no mercy. there the charity 15 no charity:
the meditation is no meditation; the knowledge is no knowledge: the
austerity is no austerity; the monasticism 18 no monasticism and the
mendicancy s no mendicancy.’
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Savvajagajivarakkhanadayatthae Bhagavaya sukahiyasm
- Prasnavvakarang, 22-22.

Thatis — *The Lord delivered His discourses for the sake of mercy
and protection of all hiving beings.”

Dharmo dayamayal proktal Jinendrairjitamrtyubhily |
- Vardangacarir, 15.10.7.

That is - *Death-conquered Jinendradeve has said that the dharma
is merciful.”

Like this. there are innumerable aphorisms in the canonical works
and their explanatory works to the effect that mercy is dharma and.
therefore beneficial. Here we have just quoted a few as samples.

Mercy and Protection -

In the beginning of this chapter we have given sixty qualitative
names of non-violence from the Prasnavyakarana siitra. These include
mercy and protection. These names signify positive and not negative
form of non-violence. The meanings of mercy and protection are - “to
save’ and “to protect’. They are not limited to “non-killing". In saving
and protecting the non-killing is always included but its main thrust is
on saving and protecting the living beings.

Here. clearly there are two aspects 1o non-viclence. The first
aspect is “not to kill” and the second one is *to save” or “to protect”. To
accept the first aspect of non-violence and to reject the second one is to
acceptits incomplete version only. To deny the second aspect of saving
and protecting is to deny the full meaning and expression of non-violence
and to deny the merciful form of dharma. 1t is, in other words, to
support violence and is. therefore, sinful.

‘The Jaina scriptures prescribe giving up of sinful practices in three
ways and by three agencies. This means that one must give up sinfui
activities mentally. verbally and bodily by the three agencies namely -
by self. by others and by appreciation or approvai of others™ sinful
actions. This means that that to indulge in sinful activities like violence.
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untruth, stealing, etc., through these three means and by_t'hese three
agencies is sinful, bad and flawed conduct. To stop any sinful activity
1s dharima. Who-so-ever is prevented from indulging in a sinful activity
will be saved from committing that sin and to save someone from
committing sin is also dharma. Therefore, eventually not to kill any
living being and to save one from being killed are the same. To save
the life of some living being itseif is saving that creature and is. therefore,
mercy. Thus, mercy and protection are part and parcel of non-violent
dharma. Emphasising the importance of mercy-dharma it has been
said -
Daya sukhan ri beladi, day@ sukhan ri khana |
Ananta jiva mnkate gaya, daya tano phala jiana ||

That is — ‘Mercy is a creeper., which vields the fruits of bliss:
mercy is the goldmine of happiness: Infinite number of souls have
liberated as a result of practicing mercy.’

Digambaracarva Kundakunda has also said -

Jivadayd damasaccam acoriyar bambhacerasantose |
Sammaddarmsana nana tao ya silassa parivaro |
Silart tave visuddham darmsapasuddht ya nanasuddhi ya |
Stlarit visayana ari, silan moklhassa sevanan ||
- Silapahuda, 19, 20.

That 15 - ‘Mercy towards the living beings, sense-control, truth.
non-stealing, celibacy. contentment. right vision, right knowledge and
penance are the members of the family of righteousness. This
righteousness itself is the purest form of penance, it is the purity of

vision and knowledge and an enemy of sensory indulgence and it is
this righteousness that is a staircase that leads to liberation.”

Thus, Kundakundacarva has accepted righteousness as a ladder
to liberation and he has also included mercy towards the living beings
as one of the means to attain such righteousness. Mercy is a word that
points towards positive non-violence. Thus, the use of the word ‘mercy’
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instead of non-violence by Kundakundacarva clearly indicates that he
did not limit himself to the ‘non-killing’ mearing of the term non-
violence and emphasised its positive aspect in the form of mercy towards
the living beings.

When somebody sees a creature in misery and dying and if he is
not moved with sympathy and with a desire to save such a creature, he
can only be called cruel and pitiless. Not only this, if he has the ability
10 save such a creature and does not act to save it, the rise of his feeling
of pity is useless. That feeling is lifeless, dead, meaningless and useless.

Mercy is to save some dying or miserable creature from death or
misery, it is not merely to watch it kindly while itis dying and miserable.
If only watching be considered as mercy, then every moment everyone
is watching innumerable dying and miserable creatures, and they will
all be considered as merciful, which is ridiculous and, hence,
unacceptable. Therefore, the true implication of the term *mercy’ isin
actively saving and protecting. Mercy indicates activity in the form of
saving and protecting and not inactivity and uselessness in the form of
passive watching. Inactivity in this case is the extreme form of
negligence. If inactivity and uselessness are accepted as the meaning
of mercy then sleep will be the highest form of mercy. What is meant
here is that the feeling and knowledge also become useful only when
they are translated into appropriate actions, From the aphorism,
*Padhamar Nanam tae dayd, (0o, we can infer that the fruition of
knowledge is in the form of merciful acuvity. The essence of knowledge
is in translating it into mercy (action). Without such mercy the
knowledge does not fructify and one cannot gain the fruit of spiritual
emancipation and liberation through knowledge without mercy.

When Tdpasa Vaisyayana attacked Gosalaka with Tejolesya
{Spiritual power of creating intense fire) 10 burn him alive, Bhagvan
Mahavira saved his life by projecting Sitalesya (spiritally created
coldness in order to extinguish the fire of Tejolesyd). If the Lord were
nol endowed with the feeling of mercy. kindness and compassion, He
would have just passively watched Gosalaka being burnt alive and
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would not have acted to save and protect his life. The very fact that the
Lord acted to save Gesalaka underlines the importance of mercy,
kindness and compassion.

There is yet another incident connected with Bhagvin Mahavira
that further emphasises the importance that He accorded to mercy.,
kindness and compassion. Srenika, the king emperor of the kingdom
of Magadha, once doubted the fidelity of his queen consort Celand
and that doubt became so intense and overpowering that he started
considering all women as unfaithful and ordered the entire seraglio to
be burnt down so that all the queens including Celard would be burnt
alive. When Bhagvan Mahdavira came to know of this, he enlightened
Srenika about the fact that ail the seven daughters of king Cesaka
including queen Celand were absolutely faithful and true. He urged
the king to give up his false doubt and to accept the truth. Srenika's
doubt was set at rest by the Lord’s intervention and a great sin was
prevented from being committed.

What was the necessity of saving the queen Celand? Why did
the Lord net think that in this world infinite numbers of creatures die
every momenl and Celand may also die likewise? What was it to Him?
However, He thought otherwise and prevented o great calamity from
happening. If all the queens were burnt alive there would have ensued
great enmities with the kings of the kingdoms they hailed from and
great wars would have been fought, killing millions of innocent people.
in the aftermath of this calamitous happening just as the killing of an
Austrian resulted in the eruption of the Second World War and brought
the world the brink of ruin.

Bhagvan Mahavira was very sensitive. Therefore. his heart melted
at the thought of others” pain and misery and. hence, be acted to alleviate
the troubles of anyone who came in contact with Him. In all this. He
had no personal or selfish interest. This is. then. the nature of true
compasston. The totally detached Lords are extremely compassionate
and they always give all that they have for the benefit of the world a1
large. This is their charity and that is why they are said tc be infinitely
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charitable. Bhagvan Mahdvira, too, preached only due to His extrerne
compassion for saving and protecting all the worldly living beings.

Similarly, the Lord saved Mrgdvari by preaching the faith to king
Candapradvota. Many an incident in general and these two incidents
in particular. from the life of Bhagvan Mahdvira, as well as, His
discourses dehivered during His monastic tours after His enlightenment
are the living examples of positive non-violence.

A peculiar thing about all these incidents is that in all these no
one was ever harmed but all involved were immensely benefited. The
rruth is that non-violence in the form of metrcy, kindness and compassion
15 aiways beneficial for all.

There are many words that indicate mercy. In the Mryukti on
Aupapdtike sitra it has been said, “Anukampd krpa dayetyekarthah |’
that is — mercy, kindness and compassion are synonymous. In the
Nisitha ciirni, 100, 1t has been said that to be moved by the misery of
the miserable is also a form of mercy only (Anukampanamanukampd
davyayam 1). Therefore, we will discuss, in detail, various forms of mercy
such as kindness, compassicn, service, etc.. in the chapters that follow.
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KINDNESS AND COMPASSION

Uvasama sarirvego vi a, nivveo taha ya hoi |
Annkampa atthikkarm ca ee, sammatie lakkhana pajiica |l
- Pravacnasaroddhdra, dvara 49, verse 940.

That is — Subsidence (upasama), Desire for spiritual emancipation
(sarmvega), Detachment (nirveda). Compassion (anskampd) and
Spiritual belief (@stikya) are the five indicators of night vision.

Tisidarh bubhukkhidarm va dulidam datthiina,
Jo du dulidamano |
Padivajjadi tam kivaya,
tassesa hodi agukampd ||
- Paficastikiva,.
That is — on seeing the thirsty, the hungry or the miserable if one
is moved to act to mitigate their misery, that is one’s quality of
compassion.

Jive anukampae anubbhade vigayasoge carittamolanifjarn
kammar khavei |

- Unarddhyvayana sitra, 29.29.
That is - One who ts compassionate, and without pride and sorrow.

destroys the conduct-deluding karma.
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Tadevam prasamasamveganirvedanukampéstikyabhivyakti-
laksanam tattvarthasraddhanam samyagdarsanam It

- Sabhasya Tatrvarthadhigamasitra, 1.2,

That s - Like this, the right vision manifests in the qualities of
subsidence, desite for spintual emancipation, detachment, compassion.
and belief in the scul and in the existence of the fundamental venties.

Prasamasamyeganirvedanukampdstikydabhivyaktilaksanam
samyaktvar | - Dhavald 1/1.1.4.

That is — the right vision manifests itseif in the qualities of
subsidence, desire for spiritual emancipation, detachmment, compassion,
and belief in the soul.

Tae nam Meha! tde pandnukampayée java sattdnu-kampayde
samsdare parittikae, manussiue nibaddhar |

- Jaatadharmakarhd, Beawar, Ch.1, p. §6.

That is — “O" Megha! you substantially reduced your worldly
transmigration due to practicing compasston towards the creatures,
souls, living beings and their vitalities.

Karunae jiva-sahdvassa kammajanidattavirohado |
- Dhavald Book 13 p. 362.

Kindness is the soul’s natural attribute and hence to consider it as
an outcome of karmic fruition 1s a contradiction.

Maitripramodakdrupyamadhyasthyédni satvaguni-
dhikaklisyamanavinayesu - Tattvarthasitra, 9.6.

That ts = One must show the feelings of friendship, joyous
veneration, merey and non-reacting neutrality towards all the living
beings, the virtuous, the miserable and the insufferable respectively.

The detailed analyses about kindness and compassion are available
in the literature of both the traditions — Digambara as well as
Svetambara. The Svetambara tradition has depicted them as qualities
that can aid the limiting of the worldly transmigration of a sou! and
destroy the conduct deluding karma. In the Digambara tradition,
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Kundakunddcarya has said. that compassion is nothing but to be moved
to the aid of the miserable creatures suffering from thirst. hunger or
pain. As has been depicted in the author’s own commentary (Svopajfia
Bhasya) on Umasvari's Tartvdrthasiitra that is universally acceptable
in the Jaina tradition. Both the traditions accept compassion as a sign
of right vision. At the same time. the qualities of subsidence. desire for
spiritual emancipation, detachment, and belief in the soul have also
been mentioned as the signs of right vision. The quotations from
Pravacana-sdroddhdra and Dhavald commentary also support this
view, This proves that anyone who is deprived of compassion cannot
have right vision and he cannot liberate, because right vision is essentzal
for liberation. This is the simple and straight forwards cenclusion of
the Jaina belief. To ignore or oppose it 1s simply irreligious.

Compassion is an offshoot of mercy and kindness. Kindrfess and
compassion go hand in hand. Digambaracarva Virasena has said that
mercy 1s not due to the fruition of any karma and that is the reason why
it is a natural attribute of the soul. The Tatvarthasirra carries the
message of kindness towards the miserable creatures. The feeling that
others’ misery must be mitigated 1s the feeling of mercy. It has been
called. “Paraduhkhavinasini karund”. The quality of sensitivity is also
closely related to that of kindness.

Sensitivity 1s an indication of consciousness. As a living being
develops so does its sensitivity also. When the sensitivity increases
beyond a particular §imit the person so endowed can sense others’ pains
and sensations as well. At this stage he becomes sensitive to others’
pain and misery and is moved by the feeling of mercy and kindness
and tries to mitigate them. This sensitivity to others’ pain and misery is
called kindness or compassion. A person who is so moved by others’
pain and misery rises above his own pain and misery and employs his
powers in others’ service. A person’s nobility and depth of
consciousness depends on the nobility and depth of his compassion.

The spiritual aspirant who ts sensitive to others’ pain and miscry
naturally uses his powers and capabzlities in order to ever mitigate the
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misery of ail the creatures. This is his infinite charity {aranta dana).
A persen so moved by mercy loves all living beings and his heart is
fifled with nature's beauty and glory. His own pains and misery do not
matter for him. He rises above transient pleasures and starts enjoying
the fountain of everlasting joy that springs eternal within his self, as
such pleasure 1s permanent. it is eternal. He thus enjoys eternal spiritual
pleasure. A kind person considers everyone as his own and he becomes
one with them. For the others, too, he becomes their own. This feeling
of unity with others is always shown in his intimacy with them and he
develops friendliness with all. This feeling of friendship remains ever
fresh. This ever fresh sense of friendship with all the living beings has
been said to be the ‘infinite enjoyment (aranta upabhoga). Once this
infinite enjoyment is gained nothing more remains to be gained. The
enjoyer of such infinite enjoyment becomes *all accomplished
(krtakrtva). He, then. has no expectation from others and, therefore he
does not depend on anyone else. In this sense ke becomes absolutely
independent. Anyone who is independent is never incapable. Having
thus overcome his incapacity ke becomes infinitely capable. In the
canonical lore this infinite endowment itself has been said to be *infinite
prowess (ananta virva)®.

Like this, a person who is moved to mercy by others’ pain and
misery becames endowed with infinite charity, infinite enjoyment, and
nfinite prowess. When the disqualification of delusion gets reduced
the feeling of mercy increases and so does sensitivity. When the inertia
dies out consciousness develops. An indulgent person’s conscious-ness
remains unconscious and inert to the extent of his indulgence in sensory
pleasures. He remains so immersed in his own sensory pleasures that
he is not moved to mercy even when he inflicts pain on others. He
enjoys at the expense of others. His cruelty and heartless truculence
and mercilessness are indicative of his unconscious conscience and
inert consciousness. As the delusion gets reduces the seifishness also
gets reduced and as seifishness gets reduced the feeling of mercy starts
1o rise. Therefore, the feeling of mercy is indicative of reduction or
destruction of delusion. As the delusion is destroyed the desires are
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destroyed too and on destruction of desires onc never feels any
deficiency. He always feels gainful and fulfilled. The destruction of
desire results in the destruction of attachment due to fulfilment of desires
and of aversion due to their non-fuifilment. The destruction of
attachment and aversion destroys the feeling of duality with others and
fills one with affection towards all. This fills him with self-enjoyment
on the spirituzl plane.

The qualities of kindness and cormpassion spring from one’s inner
self. To identify one’s own feelings and experiences with those of the
others is sympathy. When the feelings of mercy and sympathy are on
the rise, the feelings of attachment and sensuality wane, the mental
tension gets reduced, one becomes inward looking and is inclined
towards introversion.

The feeling of mercy starts with sympathy for those who are near
about and for the five-sensed creatures. We are generally aware of the
feelings of those who are our near and dear ones and. therefore, we are
moved by compassion towards them. We are generally not aware of
the feelings of those that are not within the circle of our relationships
or acquaintance and are not moved by mercy their conditions. As the
circle of our affection and intimacy increases the circle of our mercy
also increases. Then gradually we start including entire humanity,
animals, birds. insects and even immobile creatures such as vegetation,
etc., within the circle of our affection and intimacy and are moved by
mercy for them. Finally we develop a feeling of mercy for the entire
animate world. The reason being that all the worldly living beings are
flawed and the flaws are in themselves, reasons for misery. This resuits
in pain and misery and suffering for the entire set of living beings.
Looked at frorm this standpoint all the worldly living beings are miserable
and in pain and suffering and, therefore, deserve mercy. Like this,
when one appreciates the infinitely miserable nature of the entire worldly
living set, one is moved by infinite mercy towards them. Such infinite
mercy irresidually destroys attachment and results in perfectly detached
state. This is indicative of the fullest spiritual development.
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Mercy and delusion are quite different. In delusion we expect
pleasure from others and in mercy we are moved by others’ misery and
wish to sacrifice our own pleasures for their sake. The mercy extends
uself equally towards all without any distinction of caste or creed. rich
ar poor, classes or masses, own or other, elc.

Mercy is an indication of spiritual development. The merciful
gives up his own pleasures for the sake of others while the indulgent
are always eager to snatch them form the others. The latter is always
begging for the means of physical enjoyments and is, therefore, a beggar.
One who serves others is charitable. He constantly radiates happiness.

Mercy melts the heart of man. With this melting of the heart
melts the feeling of attachment therein. Just as heat melts solid into
liquid and liquid into gaseous state, which eventually evaporates, so
does mercy or the warmer of his sensitivity towards others’ troubles
and traviuls, melt the dense *delusion” into fluid delusicn and then fluid
delusion into vaporised delusion that vanishes eventually.

Jainism accords the highest priority to the quality of mercy. The
Dhavata commentary on Safkhanddgama depicts mercy as a natural
attribute of the living beings -

Karundge karanam kammanm karuneti kirm na vustam?
Na, karunde jivasahavassa kammajanidattavirehddo |
- Dhavald, Book 13, p. 362.

Question — Why has this not been said that any activity that is
responsible for mercy is mercy-karma?

Answer — No, because mercy is a natural attribute of the soul, to
believe it to be an outcome of karmic fruition is contradictory.

Mercy is a natural volitional disposition. A natural attribute never
leaves a soul. Therefore, the disposition to mitigate the miseries of others
remains ever present in the merciful. It has been said of mercy —

1. Dindnugrahabhivah kdrunyam |

- Sarvartha-siddhi, 7.11; Tatrvarthavartika, 7.17
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Mercy is nothing but to have a volitional disposttion of compassion
for the miserable.

2. Dinesvartesu bhitegu ydcaménesu jivitan |
Pratikdreparabuddhil kdrupyamamidhiyate ||
- Hemacandra, Yogaidstra, Prakarana 4, |20

The inclination to mitigate the troubles of those that are poor.
miserable. frightened and begging for life is to have the quality of mercy.

3 Karupikatvar ca vairagyad na bltidvate |
- Svadvadamarjari.
Merey is not different from detachment. Where there is mercy,
attachment is always on the wane.

Compassion -

Where there i3 mercy. there is compassion, too. One whose heart
does not shake on seeing those in pain and misery, he is not kind but
crucl and heartless. He is stonehearted and is beset with inertia and
insensitivity. That is, his quatity of right vision 18 heavily obscured.
His consciousness is undeveloped. Consciousness or sensitivily is the
signof life. One is said to be tnert to the extent that one lacks sensitivity.
To that extent he is undeveloped and at a lower order of life. The
develepment of sensitivity itself is the development of consciousness.
A person is as compassionate as his heart is filled with the quality of
sensitivity. Compassion is a sign of right vision. Where there is no
compassion, there is no right vision also. A person who lacks
compassion can never be endowed with right vision and one who has
not the right vision cannot liberate. Therefore. only that person can
aspire for spiritual salvation that 1s right-visioned and right-visioned is
one whose heart is filled with compassion. As has been said -

Samyaktvam kidrsam bhavati? Paiicefi, paricabhih samasarirve-
ganirvedanukampastikyariipairiaksanail lnigairlaksitamupalaksitari
bhavati |

« Dharmasarngraha, Adhikdra 2.
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Saritvego cia uvasama nivveo taha ya hot anukampa atthilhar
cta ee sammatte lakkhand paiica |

— Vrhatkalpavriti, 1.2,

That is, the right vision is indicated through these five signs —
substdence, strong desire for spirituality, detachment from the mundane,
compassion and firm belief in the existence of the soul,

Santvegah prasamal sthairyam asammidhatva-masmayah
astikyamanukampeli jiieya samyaktvablidvand |

- Mahapurana, 21.97.

That is, strong spirituality, subsidence, stability, detachment,
pridelessness, spiritual belief and compassion are the seven expressions
of right vision.

Prasamasamveganukampastikyabhivyaktilaksanas
samyaktvant | - Dhavald Book 1, p. 151, 1/1.1.4

That is, expression of subsidence. strong spirituality, spiritual
belief and compassion is the sign of right vision.

This means that compassion is one of the five signs or indicators
(subsidence, strong desire for spirituality, detachment from the woridly,
compassion and firm belief in the existence of the soul) of right vision,
Since right vision is a part of the path of spiritual liberation. which is
dharma. therefore, compassion is also dharma.

Explaining the form of compassion it has been said —
L. Bald ya vuddha ya aparnigd ya, loge visese anukampanijia |
- Vrhatkalpabhdasyva, 4342.

Children, old peeple and the disabled ones are specially eligible
for compassion.

2. Ma hoha niranukampd, hoha danayara |.
Do not be without compassion; be charitable.
3. Trasasthavaresu dayd anukampé |

= Tatrvarthaslokavarsika. 1.2.12.
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To be kind to the moving and the stationary creatures is
COMmMpassion.

4. Anukampd dulikhitesu karunyar |
~ Taitvarthabhiisya, Haribhadrasiiri vriti, 1.2,
To be merciful to the miserable creatures is compassion.

5. Anugrahabuddhayardrikrtacetasah parapidamatma-
saristhamiva kurvato nukampanamanukampa |

- Tatvarthabhasya, Siddhasenagani vriti, 6.13.

When a kind person of altruistic inclination is moved by mercy
by considering the others” pain as his own, it is compassion,

6. Sarvapranisu maitri anukampd |
— Tatrvarthavartika, 1.2.30.
Compassion 1s the feeling of friendship for all the living beings.

7. Anukampd duhkhitesu apaksapatena dubkha-prahénecchd)
= Yogasdstra, svopajfiavivarana, 2.15.

An impartial desire to mitigate others’ misery is compassion.

8. Dharmasya paramam milamanukampari pra-caksate | —
Updiisakadhvayana, 2.30.

Compassion is the foremost foundation of dharma.
9. Klisyamanajantiiddharanabuddhily anukampa |
- Bhagavati aradhana, Mialda tika, 1696.

An inclination (o deliver the miserable creatures from their misery
is compassion.

10. Annkampa dubkhitasatvavisayé krpi |

— Dharambindu, Municandra vryi, 3.7,
Kindness for the miserable creatures is compassion.
11. Anukampakhilasatvakrpd |

- Anagdra dharmamria, 2.52.
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Anukampd krpa jiteyd sarvasatvesvanugrahah |
— Lati samhita, 3.89; Pasicadhyavt, 2446.
An altruistic kindness for all the living beings 1s compassion.
12. Sarvesu pranisu cittasya dayardratvamanukampi |
~ Tatrvdrthavrtti, Srutasagarasiri, 1.2,

An inclination towards kindness for all the living beings is
compassion.

Acdrya Abhavadevasiri who has written commentaries on nine
primary canonical works, has warned those that prohibit compassion
in the following words —

Anukampadanar pupa Jinehint na kayvai padisiddham | -
Commentary on Vydkhvaprajiiapti, 8.36.

That is - Lords Jina had never prohibited compassionate charity.

In the fourth part of the Thanange sirra the following four
alternative combinations have been mentioned —

Cattari purisafaya pannatld tamjaha -
ﬁy&:_mkampae namege no paranukampae,
Parapukampaeniamege no dvinukampae,

Ege avannkampae vi paranukampae vi,
Ege no ayvanukampae no paranukampae |
- Thananga sitra, Thana 4, aphorism 352,

Commentary - Atmanukampakah armahitapravritah |
Pratyekabuddho Jinakalpike va paranapekso nirghrnahl
Pardnukampakah nisthitarthatava Tirthankara Gtmanapekso vd
davatkarase Merdryvavar | Ubhayanukampakah sthivara-kalpikah
ubhaviananukampakah pdparma Kalasaurikadiriti |

Meaning — 1. Those who are self-compassioned but not
compassicnate for the others. This first alternative applies to three
types of people — Prarvekabuddha, Jinakalpt and a cruel person that

does not care for others. These three are always engaged in helping
themselves and do not help others. 2. These who are not self-
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cempassioned but compassionate for the others. This second alternative
decidedly applies to the Tirthankaras as well as to the likes of Metarya
muni and Dharmariuci Anagdra, ete.. who did not care for themselves
but cared for the others. 3. Those who are self-compassioned as well
as compassionate for the others. This third alternative applies to the
Sthavirakaipi monks who cace for both. 4. Those who are neither self-
compassioned nor compassionate for the others. This fourth alternative
applies to great sinners like the butcher Kalasaurike, etc.. who cared
for none.

In this example with four alternatives it has been mentioned that
1 is the Sthavirakalpt monks that care for both — for themselves as well
as for the others. That is they ought to be compassicnate towards
themselves as well as the others. Thus, to save a dying creature is the
religious duty of a Sthavirakalpi monk. Therefore those monks who
say that we do not save others but avoid sinning ourselves must be
included in the third type of persons - the cruel ones — in the first
alternative.,

Thus. 10 be compassionate towards the self as well as the others is
the religious duty of the Sthavirakalpt monk. If he avoids this duty he
shirks the performance of his duty and can only be categorised as cruel.
This is the implication of this example of four ajternatives.

Meritorious Influx and Karmic Destruction from Compassion —

Punnassasavabhiida anukampda suddhao u vajoo |
Vivario pavassa hu asavaheum vivindhi ||

- Javadhavald, Book |, p. 52.

Thatis -~ Compassion and pure volitional consciousness both result

in meritorious karmic influx: on the other hand. their opposites - lack

of compassion and impure volitional consciousness result in sinful

karmic influx. The reasons for karmic influx must be understood in
this light.

Inthe abovementioned verse. Virasendcdrva has cleariy said that

compassion and pure consciousness result in meritorious or pious Karmic
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influx. The first implication from this is that even the pure consciousness
results in karmic influx and the second one is that compassion and
purity of consciousness go hand in hand and aid each other. That is.
the result that can be achieved through pure volitional consciousness
can also be achieved through compassion. The third tmplication is that
it ts the pure consciousness and not the impure one (vibhdva) that results
in meritorious karmic influx. Actually, the impure volitional
consciousness or vibiidva results in sinful and not meritorious karmic
influx. These three facts are the heart and the soul of the Jaina culture
and its doctrine of karma.

On page 5 of the same Javadhavald book 1. $r7 Virasendcarya
has said that the auspicious and pure volitional dispositions result in
karmic destruction also while on page 96 of the same book they have
been said to result in meritorious karmic influx. From this it becomes
clear that the volitional dispositions that result in meritorious Karmic
influx are also responsible for karmic destruction. This means that the
reasons for meritorious karmic influx and karmic destruction arc the
same. This implies that more the meritoricus karmic influx, the greater
will be the karmic destruction. By prevarication we can say that
meritorious karmic influx results in sinful karmic destruction. Also.
the rule is that which results in karmic destruction cannot resuit in karmmic
bondage. Thus, meritorious karmic influx in not a cause for sinful
karmic bondage.

Presently. the prevailing viewpoint among the general public in
the Jaina society is that where there is karmic influx. there is karmic
bondage, too. However, this viewpoint must be considered from the
points of view of the fundamental verities of merit (punva tativa). influx
(dsrava rarrva), and bondage (bandha tatrva). If all forms of karmic
influx were to result in karmic bondage then there was no justification
in considering them as two different elements. They ought to have
been combined into one element only. However, karmic bondage takes
place due to passions and actions both. Again auspicious activities do
not result in karmic bondage and it has been said to be a reason for
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karmic destruction. Because auspicious activities indicate lessening of
passions, they result in reduction in the duration of the bondage due to
destruction of such duration of bondage. As a rule as the auspicious or
pure volitional dispositions increase, auspicious activities like kindness,
compassion, renunciation. restraint, penance, etc., will also increase
and consequently the meritorious influx will alse increase. This increase
in the quantity of these auspicious natured karma will take place by the
destruction and reduction of the corresponding durations of inauspicious
natured sinful karmic bondages.

In the abovementioned verse, compassion and pure volitional
consciousness have been mentioned as the reasens for meritorious
karmic influx. This shows that what s done by pure volitional
conscicusness 1s also done by compassion because the auspicious
volitional dispositions are the practical aspects of pure volitional
consciousness. Actually, the pure consciousness results in purification
of the soul, which results in the increase in its sensitivity. which is an
attribute of its quality of right vision. This sensitivity itself manifests
itself in the form of compassion, affection, kindness, mercy. ete. All
these are the expressions of quality of rightness of vision and are.
therefore natural attributes of the soul,

Like this. compassion is a form of pure volitional consciousness
and cannot be separated from it. Therefore what can be accomplished
through pure volitional consciousness can also be accomplished by
compassion. Kindness is also a form of compassion enly and, therefore
kindness is also a natural attribute of the soul. Both - kindness and
compassion being pure or auspicious volitional dispositions result in
sinful karmic destruction.
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KINDNESS : NATURE AND STOPPAGE

Kindness is in the nature of the living being.’

Because kindness does not come about due to the rise of any karma.’
Therefore, kindness is not a fruttional disposition.?

Askindness js not a fruitional disposition, 1t is not a cause for karmic
bondage.*

Kindness is not a changeable or transient volitional disposition.’

Therelore. it is either destructional or subsidentral or destructo-
subsidential volitional disposition.

Part mercy is destructo-subsidentia! volitional disposition.

It comes about due to part destruction of delusion.

Kindness melts or moves the heart.

Melting or moving of the heart results in sensitivity.

Sensitivity results in increase in consciousness.

Increase in consciousness results in the destruction of inertia.
Destruction of inertness resuits in breaking of delusory attachment,

Mercy is related to the destruction of delusion, not to the rise of
delusion.

Destructien of delusion results in reduction of impure volition.
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To the extent that the false volition is reduced. natural volition
manifests itself to that extent.

The manifestation of natural volition is a means of karmic
destruction. Destruction of karma is liberation.

Therefore, mercy is a means of liberation.
Mercy commes about due to the destruction of delusion.

Complete destruction of delusion results in manifestation of
complete detachment.

A completely detached soul is merciful towards all the infinite
number of living beings of the world.

This mercy for the infinite number of worldly living beings by the
fully detached soul is said to be his infinite chanity.

Therefore, mercy is a means of attaining final deliverance or
nirvana,

It is wrong to consider mercy. a means to attain RIFVERA, a5 A cause
of karmic bondage.

To consider mercy as a means of karmic bondage is to invite
mercilessness,

Mercilessness is a result of conduct destroying karma.

It is a result of infinite bonding, partial vow prevention and vow
preventing passions.

Therefore. mercilessness is a cause of karmic bondage and it is
responsible for destruction of restrained monastic conduct.

Destruction of restraint is adharma or irreligion.
Mercilessness is adharma, to be denounced and abandoned.

Mercilessness is due to the rise of delusion and mercy is due 10
destruction of delusion.

Full mercy comes about through complete destruction of delusion.

Part mercy also comes about through part destruction of delusion.®
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® Therefore. even part mercy is not a part of delusion.’
® Who says that mercy is related 1o delusion and desijre?
e Mercy is related to destruction of delusion or desire.

¢ Full development of mercy is liberation.?

Reference:

1.2.3.4.5 - Dhavalarika, Book 13, pp. 361-62,

0.7.8.9 - Mitkamari, Acarva Sri Vidvasagarjr.
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VAIYAVRTYA : SELFLESS SERVICE

Vyapadi yat kriyate tad vaiyavriyasi |
~ Dhavala Book 13, p. 63.
The service and cooperation that is extended under emergent
situations is known as Vaivavreya or selfless service,
Prayafciftevinayavaiyavrtyasvadhyayavyutsargadhyananyuttaraii |
- Tattvarthasinra, 9.20.

Penitence, humility. service, self-study, renunciation and
meditation are the forms of internal penance.

Payacchittant vinao veyavaccari telieva sajihéo |
Jhdnari ca viussaggo, eso abbhintaro tavo |l

- Untaradhvavana siitra, 30.30.

Penitence, humility, service. self-study, meditation and
renunciation constitute internal penance.
Gilanar veyavaccari karemdne samaye nigganthe mahanijjare
mahapajjavasdne bhavati |
- Vvavahdara satra.
The knotless monk that serves the diseased ones achieves great
karmic destruction and achieves the end of worldly transmigration.
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Vevavaccenarnt Titthayaranamagottait kammari nibandhai |
- Untarddhyayana sitra, 29.43.

Through selfless service one bonds the Tirthankara ndma and
gotra karma,

Lekadvayavisuddhyartha, bhivasuddh yarthamarijasd |
Vidyavinayavrddhyartha veddhasevaiva sasyate |l

- Jignarnava, 15.1.

The service to the old has been praised for the achievement of
purity of both the worlds, for the purity of volition and for the increase
in learning and humility.

Tattvartha sitra. which is regarded as a sacred book by both -
the Svetambara and the Digamabara traditions of the Jainas, has
mentioned Vaivavrtva or selfless and respectful service as one of the
forms of internal penance. Penance results in the destruction of earlier
bonded karma. Other scriptures like Vyvavahara sitra, Sthananga siitra,
etc., also clearly say that one whe serves so achieves great destruction
of and separation from karma, limits his worldly transmigration to a
great extent and proceeds towards liberation. The Urtaradhyayana sittra
has depicted it as a means of earning the merit to become a Tirthankara.

Generally, people think that it is only the service rendered to the
monks that comes under the category of Vaivavrrva. However., it is not
so. Mentions are available to the effect that service rendered to the
diseased. students and the old people also constitute veivavrivd,

The field of service 10 be rendered by the ordained monks and
nuns may be limited. but the field of service for the householders is
limitless. Service rendered 10 the monks and nuns is a very limited
interpretation of this term. The service 1o be rendered by the
householders is also included in this term. This may not have been
mentioned directly but he can al ways serve the old. diseased, the students
and those in trouble. The meaning given to it in the Dhavald
commentary that “the service and cooperation extended to those in
trouble is Vaiv@vriva ' is very important in this regard.
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In the laymen’s language vaivavrtya has been termed as service
only. Here. we will briefly consider the form. importance. etc.. of
service.

To work or cooperate for the benefit of others without desiring
anything inretum is service. The lesser the desire for return in rendering
service, the greater will be the purity and higher will be the status of
service so rendered. To desire anything in return is just another form
of seifishness. Selfishness is a flaw of service: it is an imperfection that
must be removed.

The Uniqueness of the Pleasure of Service -

Service with affectionate disposition has its own tasie: it has its
own pleasure. This pleasure is different from that derived from sensory
enjoyments. When we help some miserable creature and when its misery
is mitigated, cur heart is filled with pleasure, which is quite different
from the sensory pleasures. This is the reason that when one develops
a taste for service, the taste for sensory and sensual pleasures reduced
and the eraving for physical pleasures goes away.

The pleasure that 1s derived from senses and mind is Teft when
the senses and the mind become active and it fills the sensory organs
with a kind of excitement. This pleasure largely depends on the
excitement of the sensory organs. When one has a fever and the taste
buds cunnot be excited. the pleasire of eating just cannol be derived
how so ever tasty the food may be. Again, the pleasure of sensory
cnjoyment is always momentary and gets reduced every moment even
while enjoying it. The pleasure that one feels in eating the first morsel
of even the tastiest pudding is not there in the second morsel and when
one has eaten forty to fifty morsels. eating further becomes a torture.
Even recalling this experience in future would not be a pleasant
expericnce. However, the pleasure that is derived from affectionately
rendered service does not suffer from these flaws. Firstly, this pleasure
does not depend on any kind of excitement but the service is rendered
peacefully. Secondly. unlike the sensory pleasures this pleasure is
neither momentary nor boring: it does not diminish with the passage of
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time but increases more and more us the quality and quantity of service
improves. Again, whenever the service rendered is recalled in future,
the heart is filled with waves of happiness and freshness.

The sensory pleasures end in drying of life sustaining sap and as
the time spent inindulgence passes. the sap keeps drying but the pleasure
of service alwuys remains fresh and luscious. Even when the person
whose trouble was mitigated by rendering service does not remain. the
pleasure of service rendered to him is recalled with nostalgia and
happiness. This pleasure is never destroyed. The pleasure of the taste
of service is neither destroyed nor satiated nor does it disappear. It is
wholesome. It does not come from without and springs from within. It
isa spiriteal and not a physical pleasure. Its roots are deeply entrenched
in the innermost cockles of the heart and it remains ever fresh.

The dryness that comes about on drying of vital sap in enjoyving
the sensory pleasures gives rise to further desire, The pleasure to be
derived in sensory enjoyment and succumbing to desires is prone to
destruction. Therefore it wanes and is eventually destroyed. Thisresults
in drying of the vital body juices and resultant emptiness in life. No
one likes sapless emptiness in life and. therefore, to overcome the
boredom brought about by this sapiess emptiness fresh desires awaken.
The reason for this is that from time immemorial we have been
conditioned to believe that pleasure is in sensory enjoyment and we are
always trying to derive satisfaction in fulfilling our desires. The pleasure
that is derived by pursuing sensory desires keeps diminishing and js
eventually destroyed and the same condition of sapless empliness comes
about all over aguin. Like this. the vicious cycle of fulfilment and
reawakening of desires goes on endlessly.

Tius vicious eycle of fulfiiment and reawakening of desires can
be broken only when the need for pleasure is fulfilled in any way other
than that of sensory enjoyment. At the same time the pleasure so derived
rust be of a permanent nature. Such a permanent pleasure cannol be
derived from any of the externally obtained physical objects, because
such objects thernselves are impermanent and separation from them is
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inevitable. Therefore. the need is for such pleasures that may be derived
internally within the spirit and which may be permanent. The pleasure
derived from service 1s one such pleasure that springs from within and
hence, it is independent of any external means and 1s everlasting as
well. The taste of such internal pleasure results in slowing down of the
pursuit of sensory pleasures and insatiable desires: the intensity of
attachment is reduced and eventually 1t perishes. Also. it results in
release from sensory pleasure and the vicious cycle of desires. Thus,
service 18 the practical way of achieving freedom from attachment and
desire for sensory pleasures and hence itis an activity oriented spiritual
practice. When attachment diminishes it generates a feeling of peace
and calmness. This feeling of peace and calmness 15 a kind of internal
rest and repose. It 13 a natural rule that rest and repose increase the
power and service results in increase in internal powers. which is nothing
but the power of consciousness. The increase in the power of
consciousness is indicative of the progress of the conscious living being.
The development of the power of consciousness of a living being effects
the development of its vitality. which manifests itself in the form of the
gaining of various increasing vitalities and in that of increase in vital

powers.

Another difference between the pleasure derived from sensory
enjoyments and that derived from rendering service is that one is always
engaged in getting and perpetuating those physical means which give
one such sensory enjoyments while it is not 50 in the ¢case of pleasure to
be derived from the acts of rendering service to the needy: one never
feels that to give one more pleasure the numbers of the needy must
swell and that more and more people or creatures must become miserable
so that they can be served and more pleasure derived. On the contrary.
one always wishes that there might be no misery in the world so that
the need for serving the miserable may not arise at all.

The heart of the person rendering service is always filled with
purity and rightecusness. because his heart is always devoid of any
selfishness. His happiness does not depend on the worldly means or
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vaiyAvRtya : selfless servicethe prevailing circumstances but springs
from within. Therefore, his heart does not harbour any attachment for
sensory enjoyments and pleasures to be derived from them: he gets
detached from such sensory pleasures, which means that the servant
becomes a yogi.

The fame and glory that the indulgent runs after pursue the servant.
However, even the pursuing fame and glory cannot bind the servant.
For him the service (vaiyavrtya) is a penance and penance is like fire.
Asthe fire blazes it reduces the fuel to ashes. Similarly, as the penance
of service gathers more and more momentum until it burns the fuel of
sensuality and passions and reduces them to inconsequential ash. When
the servant surrenders whatever he has for the welfare of the world and
does not save anything for his own pleasures. he becomes completely
and fully detached (vitardga). Ttis true that only the infinitely giving
can be fully detached. Anyone whose charity lacks even a little cannot
be fully detached. One who surrenders everything — his senscs, mind.
body. wealth, etc., - to the world becomes fully detached, It is only the
charitable that are noble, rich and great.

By rendering service the servant never becomes weak, but on the
contrary as his inclination to serve becomes stronger so do his power,
capacity. and prowess. His renunctation is always on the increase.

The seifishness of the servant and his desire for sensory pleasures
is increasingly on the wane. As he becomes free from desites. he never
feels deficient. It is the fecling of deficiency that denotes povcerty.
Lack of this feeling indicates richness and majesty.

As the sensory pleasure wanes so the taste or pleasure of self-
fulfilment increases. This pleasure of self-fulfilment itse!f is the true
pleasure. This is referred to as the destruction of the enjoyment
obstructing karma.

In the field of service the importance is of both the renunciation
of selfishness as well as sensory pleasures. When the selfishness is
given up. the available things, powers and abilities are automatically
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and properly employed in the weifare of the others. This is the truc
form of service. In service renunciation is important and not in
accumulation of things. Therefore, the interest of the servant is always
in renunciation only. The things are an inseparable part of the world
and. so. to accumulate things is to become a debtor of the world. To
surrender the things for the welfare of the worldly creatures and to
serve with whatever one has is to become free from the worldly debt.
When one becomes free from the worldly debt he becomes free from
the worldly association with pudgala that constitutes the karma matter
also. When the association with the karma matter comes to an end. the
soul liberates and becomes one with the indestructible and eternal
supreme soul. Then the difference between the servant and the supreme
soul vanishes. What is meant is that by serving one gains the power of
rerunciation. which accelerates the soul towards liberation. The servant
does not expect anything from the world und. therefore. he does not
think abeut the worldly affairs, but it is the world that thinks about the
servant. The servant does not run after the organisation. but the
organisation runs after the servant. The servant’s heart is devoid of
both—poverty and pride. The value of service rendered does not depend
on giving more or less number of things or on doing more or {ess of the
service activity but it depends on the feeling of kindness. compassion.
love. affection, and on the feeling of giving. The service rendered wilh
feeling is the only valuable service.

Service takes the form of giving away the available pleasure and
means of enjoyment to others for miligating their misery and o promote
their welfare and not to desire any recognition. honour or property etc.. in
return even to the extent of not desiring to be known as a servant. Itis so
because cven to be recognised as a servant is to enjoy the worldly prestige
attached to the term and is, therefore. selfishness. The feeling of selfishness
destroys the feeling of service and is a serious flaw. The fecling of service
strengthens to the extent that the feeling of sclfishness decreases.

Underlining the importance of service. Acdrva Hari-bhadra says
in his commentary on the Avasyaka siitra that once Ganadhara Gautame
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asked Bhagvan Mahdvira, “Lord! One spiritual aspirant surrenders
everything at your feet and constantly serves you while the other does
not stay near you and does 1ot serve you, but serves the old. the discased
and the miserable. Which of these two is nobler?” The Lord replied,
“Gawtama! My service lies not in staying close to me and to attend to
me constantly but in obeying my teachings. One who serves the old,
the diseased and the miserable is nobler — S gHldnant padivarai, se

dhanpe 1"

The service that is rendered with a view to remove the impurities
from his spirit and to help him in carrying out his religious duties is
called Vaivavrrva or noble selfless service. It aims at destroying the
tlaws of the self und to separate the already bonded karma matter from
the soul. This karmic destruction and separation from the soul eventually
results in liberation. As has been said -

Pasangiabliogenam veyivaccammi mokkhaphalameva |
Anddrahanae ankampadi visayammi ||

That is — One who conducts himself according to the teachings of
the Lord. compassionately employs the available means in the service
of others and gains liberution as a result. Not only this. veivdvrrva
results in all-round development of the aspirant practitioner. For
example:-

1. Veyavaccenarit Titthayarandamagottari kammari nibandhai |

= Uttar@dhyavana sittra, 29.43.

Thatis ~ through selfless service one bonds the Tirthankara nama
and gorra karma.

2. Atnaprayojanapara eva Jayate svadhydyameva kirvan |
Veyivrtvakarastu svar paramit coddharatiti man yet |l
- Bhagavati dradhand, 329.

That is ~ One wha engages himself in self-study only dees well
by himself while one who serves does well by himseif as well as the
others whom he serves.
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3. Seina va gilanam, panthe game ya bhikkhavelde |
Jati turiyam na gacchati, laggati gurue sa canmase ||
= Nisitha siiera Ciirni, 10,

That is — On hearing that some monk or nun is sick. the monks
and nuns must rush quickly to his aid. 1f some monks or nuns do not
do so. they incur the penitence of a ‘guru cdrurmasa’. which means
that their seniority may be reduced by a full four months.

Vaiyavyrya 1s a form of internal penance and its form has been
referred to variously at various places, such as —

1. Addhana tena savad-rayanadirodhanasive ome |
Vejiavaccarm uttair sargahas@rakichano veda |

Thatis - To serve those that are tired by long peregrinations, that
have been tormented by the thieves, beasts. and rulers and those that
suffer from flooded rivers, epidemics such as plagues. and famines. is
‘vaiv@vriva' penance.

2. Veyavaccai piyayart kareha, ultamagunadharantina |

Savvarn kira padivdi, veydvaceam apadivdr ||

That 1s — The monks that are endowed with noble virtues must
always be served: because all other virtues are impermanent while
vafydvriva is permanent,

3. xikfirau_sadkayompakamr_:r?vr:“sayofca danena vaiya-vriyam
bruyate caturdtmatvena caturasrél ||

- Ratnakaranda Sravakacara, 117,
- Vasunandi Sravakiicdra, 2333,
-Padmanandi Paiicavimsti, 2/50.

That is — The Ganadharas who are endowed with four types of
perceptions such as seasory. scriptural. clairvoyant and telepathic. serve
the others in four ways — through giving them food, medicine. monastic
equipage and residence. Vaivdvriva is a duty.

Bhagvan Mahdvire has depicted service and self-study as equal
and as means of liberating from all troubles —
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Pucchifja paijalindo, kim kayavvar mae iha?
Icchar nioiunt, Bhante! Veyavacce va sajjhde |
Veydvacce ninttenarn, kdyavvam agildyao,
Sajihde va niuttena, savvaduhlha-vimokkhane |

- Untarddhvavana siitra, 26.9, 10.

The disciple asked the Lord, “Bhagvar! What should 1 do. Should
I serve or should I study?” The Lord rephed, “One who is engaged in
service must serve without another thought and one that is engaged in
self-study must devote himself 1o the study, both of which liberate him
from all troubles.

Vaivdvrtya 1s also included in the twelve types of penance that
cause separation from carlier bonded karma matter. As airjara is
dharma, so is vaivdvrtva or service. It is very important from the Karmic
separation point of view. '

Like this, service is that highway which carries the vehicles of
physicality as well as spirituality both towards culmination. Tt is that
highway that has no pitfalls either on it or even nearby it. Therefore,
the aspirant practitioner that wishes to walk on the highway to spiritual
emancipation and liberation. the highway of service is the best highway,
Service also results in karmic stoppage as well as karmic separation.
To give satusfaction by giving food and water, clothing and pots.
education and medication, ete.. 1s the practical aspect of service. The
path of service is the highway that ensures both kinds of progress —
physical as well as spinitual. Through physical service the servant gains
the divine pleasures while through volitional service one gains spiritual
emancipation and liberation. That 1s why the great sages have said of
service that the duty in the line of rendering service runs very deep and
its greatness is difficuit even for the accomplished sages and yogis to
pauge (Sevddharma paramagahano yogind api agamyah),

The meaning behind depicting the duty of rendering service as
very deep and unfathomable, even by the yogis. 15 that as a yogi
maintains his equanimity in the face of pleasure and pain. honour and
msult. prase and criticism, profit and gain. etc., so does the servant
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and he serves without any distinction of friend or foe and always does
well by ull. He does so by even giving away his riches and weaith,
Thus. to a greater or a lesser extent most of the virtues of the yogi are
present in the servant also. At the same time 10 dedicate his abilities
and possessions in the cause of service 1s his speciality. That is why
the depth of the duty of rendering service has been said to be
unfathomable even by the vogis.

Actually. the servant has to control his mind even more and has
to give up his comforts and pleasures even more. Let us take. for
example, the service of the diseased. The servant has te clean the facces.
urine, vomit, pus, etc,, which are quite revolting. He has to overcome
his revulsion for these revolting things and continue to serve. He has
to keep awake for days and nights on end for attending to the diseused
and also has to expose himself to the dangers of contagion while serving
those suffering from contagious diseases such as Tuberculosis. [eprosy,
Cholera. etc. To serve under such difficult circumstances requires great
fortitude and courage. Such courage and fortitude can be seen in the
service rendered by the Missionaries of Charity of Mother Teresa.

To think that only the rich can serve and that the poor cannot
serve is not correct. The reason being that Jainism has defined the
activities of service in the following nine ways— 1. Food. 2. Water.
3. Clothes, 4. Pots. 5. Rest. 6. Thinking well of others. 7. To give solace
by speaking well. 8. To attend to physically. and 9. To give up arrogance
and to behave humbly. In these the first five kinds of services are
rendered by giving various things and may be beyond someone's means.
but the service-activities mentioned at serials 6 to 9 are to be rendered
personally and everyone is able to render such services, The importance
of these latter kinds of services ts in no way inferior to those mentioned
earlier. Therefore it is the human duty that one must serve according to
one’s capacity and ensure one’s physical and spiritual emancipation.

The reality is that the service rendered at the emotional level is
limitless and it is the emotional service that translates itself into practical
service. Both these types of services are supplementary to each other.
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For the human life the emotional service is like the vitality and the
physical service is like the body. Both are essential and one becomes
crippled without the other.  Actually. service is the speciality of the
human life. Life without service is like animal life.

The senument of service arises in those that do not look for material
objects, favourable conditions and circumstances for their own comforts
and pleasures. Because. to want these things and to be enslaved by them
does not allow a person to engage himself in the service of others. The
person who indulges in worldly pleasures runs after the sensory pleasures
while the world runs after the true servant and bestows its love and
affection on him. True love lies in the giving and serving is giving.
Therefore it 1s the servamt who gets the true love from the others. He
does not even have to try 1o get this love but gets it automaticatly. Even
this automatic and natural bestowing of love cannot bind the servant but,
on the contrary. with increment in ieve and affection received from the
others, the river of service keeps flowing, with increasing swell, towards
the needy. The true servant is not in the least affected by any circumstance
—even adverse. He is totally devoid of any attachment for the fruits of
his own activities. Thus. the total detachment that the yogis get as a
result of their yogic practices and the knower gains through his discretion,
the servant gains through his service rendered by making the best use of
available circumstances and resources.

The Divine Form of Service -

Even the poor. the deprived and the needy are also cndowed with
consciousness and, therefore, are similar to the exalted Lord. It is the
poor, the deprived and the neady and not the rich and the wealthy that
need the service and expect to be served, Thercfore, to serve the poor
is 10 serve God. There are ninc types of well-known worships of the
Lord - 1. Offering (arcand) 2. Bowing (vandand) 3. Remembering
(smaranu) 4. Touching the feet (padusevani) §. Hearing ($ravana) 6.
Singing His praise (kirtana) 7. Feeling like His servant (dasyabhava)
8. Feeling like His friend (sakhvabhava). and 9. Feeling like Himself
{Gtmabhava).
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To offer the needed things and services to the poor is arcana. To
treat them respectfully and humbly is vendana. To remember their
miseries in order to mitigate them is smarana. To serve them through
our activities 1s pddasevand. To listen to thetr tales of woe carefully
and sympathetically is fravana. To Praise the virtues of the poor is
kirtana. To serve the poor like a servant is ddsyabhava. To serve the
poor like a friend is sakhyabhava, and to identify ourselves with them
i3 the worship called Grmabhava. Like this, to serve the poor is to serve
God in the abovementioned nine ways referred to as navadha bhakti,

One who serves the poor ltke their own brother is called
*Dinabandhu™ or brother of the poor. One who raises the level of the
downtrodden is called 'Patitapavana’. One who is kind towards the
poor is calied "Dinadavdla’ and one who mitigates their miseries is
called *Duhkhahdri’. Dinadayala, Dinabandhu, Dubkhahdrr and
Patitapdvana are the God's name and synonyms for the term *Prabiue’
orthe Lord. Therefore, one who serves the poor and the needy becomes
like the God Himseif, because he acquires the virtues of the Lord. All
the incarnations of God in this world have been 1o serve the ncedy and
the arena of their service was not limited to the humans only but extended
to the animals and even to all the living beings. $¢7 Krsna was a servant
of the cows, Jesus Christ was shepherd and Mokawunad Sihib kept the
goats. All these great personalities are counted amongst incarnations
or representatives of the God.

Bhagvan Mahavira and Gautama Buddha ensured the public weal
through service and became greatly venerable. It is those who serve
that become etigible for greatness, honour and veneration. Actually.
the servants are the incarnations of God. In a servant as the feeling to
serve becomes nobler, his flawlessness increases. Flawlessness and
purity are the attributes of the Lord. Thus. service is a means to attain
Gaodhood.

Only those gentle souls can serve whose hearts move at the sight
of others™ misery. Therefore. the servant gives up his own comforts
and pleasure and adopts others’ miseries. Once the others’ miscry
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becomes his own, his own discomforts and miseries vanish or do not
matter to him. The reason being that once somcone s heart melts at the
sight of others’ miseries, the pleasure of friendliness and love fills it
and there remains no place for feeling his own miseries. Sucha pleasure
is devoid of all pains and, therefore. it cannot be compared to the pleasure
gained through any worldly enjoyment. It is so because the pleasure of
love is beyond damage. fuifiiment, satisfaction. full satisfaction and
deprivation and is infinite and unlimited. It remains ever fresh always
and every time and overflows all the time. On the other hand the worldly
pleasure gained through sensory enjoyments, honour, riches, powet,
cte.. 1s always flawed by innumerable flaws like inquietiude,
dependence. inettia, heartlessness. etc. It is momentary and reduces
every moment and ends in insipidity. While enjoying such enjoyments
they appear like pleasures but in reality they are nonexistent. What is
meant is that the feeling (o serve ends in the pleasure of love, which s
the true pleasure without pain and misery,

Flawlessness —

When a servant serves others indirectly he serves himself as well.
By serving others he gets rid of flaws like attachment and aversion,
delusion, selfishness. ete. When these flaws are removed one gets peace,
liberation and happiness. which constitute his own service. The reason
being that the feeling to serve arises only when the desire to enjoy
worldly pieasures perishes. This feeling is devoid of attachment and
aversion. Therefore, the service rendered with feeling is a means to
achieve detachment, liberation, peace and happiness and not that of
increasing attachment.

Service destroys the attachment for worldly enjoyments and makes
the heart of the servant soft and kind, The softness and kindness of his
heart is expressed in the form of generosity and mercy. Generosity
destroys the greediness of the servant and makes him uoselfish and
unencumbered. Lack of material encumbrance results in independence
and unselfishness in getting rid of poverty and want, which in turn
results in his entry into the vealm of independence and opulence, The
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quality of mercy does away with the coldness, bitterness and inertness
or insensitivity of the servant's heart. Lack of coldness fills his heart
with warmth, that of bitterness paves the way for germination of a feeling
of friendship and the lack of insensitivity fills his heart with sensitivity.
Like this, service makes the servant’s heart full of warmth, friendship.
and love,

The service that 1s rendered with an inducement of getting
something like honour, fame, etc inreturn is not true service. Actually.
it is enjoyment in the name of service. The enjoyment in the name of
service 1s a serious flaw of service and the servant must guard against
it. The service will be flawless to the extent that it is rendered without
any selfish motive and with renunciation at its root. It will be flawed to
the extent that itis tainted with a feeling of direct or indirect enjoyment.

Generosity —

The Hindi equivalent of the word ‘generosity” is "uddrard’, which
has been derived from the root word *udera or belly. The belly receives
the food for the nutrition of the body and does not utilise it only for its
own benefit but passes on the benefits of the food received by it to all
the parts of the bedy. Sirmilarly, the generous persen earns and receives
the riches and the means and does not limit their use only for his own
benefit but passes on the benefits of his earnings and possessions for
the benefit of the entire society in general and for the benefit of the
needy in particular. From generosity arises affection. The affection so
awakened results in unity. which does not let conflict raise its ugly
head. Doing away with conflict is possible only where there is
generosity. On the contrary 1if the belly does not distribute the food
taken by it amongst various organs according to their respective
functions and needs, it will start rotting and will harm the belly as well
as the entire body. Similarly. the person who accumuiates the wealth
earned by hirn for himself enly. und does not employ it for the benefit
of others is gty of material encumbrance of his accumulation. This
accumulation of wealth in personal hands is the cause of all the frictions.
conflicts and quarrels.
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Generosity awakens affection in the heart of a person and this
affection results in enabling him to see everyone else as himself. To a
generous person everyone else appears as dear s he considers himself.
He just does not consider anyone as foreign. alien. strange or the “other".
He has affection for everyone. The affection destroys the feeling of
distance, strangeness or alienation and the distinction of greatness and
smallness also disappears. As affection is an eternal sentiment, therefore
it arises only for the eternal element or the soul. When the distance,
distinction and alienation are destroyed then arises the feeling of unity
and oncness. The fullness, success and meaning of human life lie in
the achievement of this unity and oneness only. Where there is
generosity. there is humanity. A person without humanity is a devil.

One of the results of service is that the sentiment of service and
generosity automatically arisc in the one who is served. The sentiment
of service and generosity present in the servant transfers itself in the
served as well. Actually. to give up one’s own rights while protecting
those of the others is the true service.

One who is generous does not desite anything untoward for
anyone. Such g person always becomes happy when he sees others
happy and becomes unhappy when he sees others unhappy or miserable.
On becoming happy on seeing others happy. the desire for enjoying
those pleasures oneself. becomes weak. Thus. service also resulis in
weakening and eventually giving up the desires for deriving pleasure
through worldly enjoyments. Only that person can setve who can feel
the pain and misery of the others. Thus, to mitigate the misery of others
through service is to mitigate one's own misery only and to make others
happy is to make oneself happy.

Our generosity in the form of service alse affects those whom
we serve and they, too, start feeling that to help others is also a kind
of pleasure and that it is good to serve others. This results in awakening
the feeling of generosity and service in others as well. This awakening
results in weakening of the desire for fulfilment of worldly desires
and selfishness in them also. Thus. service results in removing the
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character- flaws of meanness and selfishness of the servant as well as
the served.

The happiness that ts generated through service 1s whole,
Happiness results in the destruction of attachment and the new desires
do not spring up. Destruction of attachment results in destruction of
the sinful karmic bondages. Generosity arises in the heart of one who
becomes compassionate by seeing others in misery and becomes happy
by seeing others happy. The tensions. feeling of inferiority and conflicts
do not arise ip the hearts of the generous, their hearts are always filled
with love and happiness. The practical aspect of generosity is charity.
The path to spiritval hberation goes through charity. righteousness.
penance and feeling: charity comes first of all.

Liberalisation —

Liberalisation is one of the important principles of modern
psvchology. Liberalisation is nothing but the conversion of mean
dispositions into generous dispositions. vices into virtues and
wickedness into weal. The best way to liberalise oneseif is to engage
oneself in the activities of service to the community. Let us take the
example of sexuality. It can manifest in one or more of the three ways
- L. Insexual acts. 2. In expression of love for the beloved and 3. In
affection or service. The first way is physical, the second 1s mental and
the third is spiritual. The first form of expression 1s that of deep delusion,
the second 13 less delusory than that and the third form is not only lcast
delusory but actually it is delusion destroying. TFor example. take the
case of a child widow. She is given a young child to rear, which
sublimates her sexual desires and converts them into affection for the
child. It means that the sexual drives of a person will be reduced to the
extent that he devotes himself in selfless service. If this service is for
the diseased, it results in one more advantage that the servant’s attention
is repeatedly drawn to the impermanence of the body and it results in
reduction of attachment for it and it also results in reduction in sexual
drive. At the sarne time by serving the diseased the feeling of aversion
is also reduced. Thus, the acts of service resulr in reduction of
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atlachment and aversion and convert them into friendship. affection.
etc..

By engaging oneself in the service of others one forgets about
one’s own miseries. Own miseries deepen when we think more about
them. When a person remembers his pains and miseries. actually he
increases them and the one who forgets them reduces them. This applies
to illness also, One of the ways to cure a disease is that the ill person
serve those that have similar ailments.

Itis a fact that a true servant. who is devoted to service, does not
wish to get anything in return for the service rendered by him. However.
the result of his service surely comes to him naturally, because it is the
rute of nature that when aseed is sown it returns an vield that is millions
of imes more than what is sown. The bitter Margosa seed when sown
yields millions upon million bitter Margosa fruits when the tree fructifies
and when a mango seed is sown it, 100, yields thousands upon thousand
sweet mango fruits. Similarly, for the true servant the entire world is
like an orchard for sowing the seeds of service and for harvesting the
fruits of his service from the trees that grow from those seeds. Thus.
the entire world is eager to reward the true servant for his services and
yet the true servant does not want, form the world, anything more than
his physical sustenance. In other words the true servant dedicates his
entre life in the service of the world and his life belongs to thosc that
he serves. This extension of his life 1o the entire world is the ful
development of his life. No life can be greater and more rewarding
than that. Like this the true servant gets hundreds of times greater
reward than fulfilling all his needs and never suffers from want or
poverty. He always remains happy. Lack of wants and fulfilment of
all needs is the true luxury. Therefore, it can be said that there is none
wealthier than the true servant. What is meant there is that through
service the material poverty gets converted into spiritual opulence.

The attachment and aversion that cannot be overcome with
discretion and knowledge can be easily converted into affection through
welfare activities arned at general weal. For example, if anyone is
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fond of speaking than his attachment for speaking can be converted
into affection by speaking well of others and speaking for the welfare
of others. Similarly, the attachment for food can be Liberalised by
feeding others; that for sensory enjoyment by Lord’s worship and the
attachment for destructive activities can be liberalised by undertaking
constructive work.

In service own pleasure is shared with others and the servant shares
others” misery. By sharing own pleasure with others one overcomes
attachment for that pleasure and by sharing others’ misery one sheds
one’s own misery. Atthe same time the pleasure of sensory enjoyment
gets converted into eternal pleasure of affection and mitigation of the
misery of the served one gives the servant an indescribable pleasure
and bis heart is filied with love and affection. The pleasure of love is
unique and quite different from the pleasure of sensory enjoyment.
That pleasure is whole and eternal. That pleasure filis the heart whenever
it is remembered and does away with the momentary pleasures of
sensory enjoyments. Thus, the insipidity of impermanent sensory
pleasures gets converted into the freshness of eternal spiritual pleasure
generated by service. No living being can live a dry and insipid life.
Every creature needs some pleasure to lead a meaningfui life. The rule
1s that as Tong as there 15 no selflessness in hife the dryness and insipidity
is bound to settle in and that dryness and insipidity will induce one to
fall for sensory enjoyments in the hope of deriving some pleasure or
the other. Therefore. in order to get rid of the disturbance of the
insatiable desires and for liberating from the dependent and impermanent
enjoyments of the senses, one has to convert the pleasure of attachment
mnto the pleasure of love and affection.

The practical form of love is the activity aimed at general weal.
which is referred to as service. Service washes away the poison of
sensory pleasure from the heart and it gets converted into the elixir of
love. Service is the spiritual practice of converting the rising discase
of attachment into the remedy of love and affection. Although for a
monk the main stress is on the practice of restraint and detachment.
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even then his heart is always full of love for the activities of general
weal.  As the flaws of attachment and aversion recede, the aspirant
practitioner’s heart gets increasingly filled with kindness, compassion
and love. As he becomes fully detached. he is blessed with the infinite
accomplishments of infinite charity, infinite love, infinite prowess and
infinite pleasure, etc.

Humanity -

The sensory pleasure induces inertia or insensitivity: therefore,
the indulgent ones generally suffer from the vice of insensitivity. He
g2ets so involved in the pursuit of his own enjoyments that he becomes
insensitive to others’ troubles and travails and he can harm and inflict
pain on others to any extent so that his own enjoyment can go on
unhindered. For pursuing his own ends he does not hesitate in exploiting,
abducting, killing. torturing. tormenting and intimidating others. He
becomes heartless and his heart turns into stone. He may appear to be
human but he is ttally devoid of humanity and he spends his human
[ife like an animal or adevil. He remains totally aloof to human feelings
and does not taste the limitless pleasure of humaneness.

The practices of piety and those resulting in karmic stoppage
and separation can grow on the soi] of hurnanity only. Wherc there is
no humanity. there is no life but insensitivity only: there is no
religiosity but reproach. Mercy and kindness are the volitional forms
of humaneness. and generosity and service are its practical forms.
The life that is not endowed with kindness and service. is devoid of
or rather against humanity. Service is an easy spiritual practice even
for the householder that gradually reduces his flaws of attachment
etc.. and advances him towards renunciation and restrainl and
cventually towards liberation. Only that householder is not eligible
to be called a wealthy person (Sresthi or Setha) who stmply has a lot
of material possessions but the one who is generous and serves the
needy. Even the butchers and the prostitutes have a ot of riches but
they are not referred to and honoured as Sresthis or Seths or wealthy
persons.
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Rendering Service v/s Taking Service ~

[tis good to serve but to tuke service from some one is like enjoying
that service and is equivalent to sensory enjoyment only. It feels nice
when enjoyed but it is like sweet peison that kills neverthetess. The
reason being that we develop attachment towards the person from whom
we receive the service and we get indebted to him. The only way to
repay that debt is to serve. We can return the favours received from
someone only through service, Itis for this reason that when we render
proper and appropriate service to even our family members like father
and mother. daughter or son or grandson and hushand or wife when
they are sick. we do not suffer the pain of losing them that much as we
suffer when we do not serve them properly. In the first instance we do
not repent and we are able come out of grief quickly. The grief of
those who do not render proper service is much deeper and they suffer
remorse for a very long time even after the departure of their near and
dear ones for their other-worldly destinations. Thus. even the service
rendered as a part of one’s duty helps in weakening of attachment.
Therefore, the spiritual aspirant must avoid taking and accepting services
from the others. Thatis why the carrying of monastic belongings. and
bringing of some things for the monks, etc.. by the houscholders has
been proscribed.

To resolve 1o receive service and enjoy being served are binding
activities. However, if someone scrves for his own pleasure a monk
can accept service neutrally in order to fulfil the servant’s resolve so as
not to undermine his pleasure of rendering service. In such an
eventuality, too. there remains the danger that the monk may give
himself a false solace that he is giving the servant an opportunity for
fulfilling his resolve but keeps enjoying the service so rendered on the
quiet. Therefore. as far as possible the spiritual aspirant must avoid
taking services from the others.

Liberation -

Liberation means freedom from bondage. Bondage means to be
dependent on the others and where there is delusion and aitachment,
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there is dependence. too. When delusion and attachment are destroyed
the dependence also ends and independence is gained. This is liberation.
As any worldly creature being attached 1o various things and beings
cannot remain without any activity. Therefore, he has to adopt a way
of seeking liberation that has some activity or the other in it. Service
has an important place in the active way of seeking liberation. Fresh
bonds of attachment do not bind one who undertakes the activity of
serving. Besides. he also sheds the attachment that is on the rise at that
time. Therefore, in service lies that meaningfulness of activity. It is
through such service-oriented activities that dependence can be shed
and liberty attained.

That is why the activity-oriented creature will have o convert his
volitional tendencies t¢ enjoy the services rendered by others into
tendencies to serve others, because one loses the attachment for whatever
is employed in others' service and one loses the infatuation for those
whom he serves, One gets divorced from those things and beings when
infatuation and attachment for them is destwroyed. Therefore. the activity
of service is able to render us free from the bondage of dependence. It
is the true liberation,

Creation of Healthy Society through Service -

Society is made up of groups of individual members. Therefore,
the quality of seciety depends on the quality of its individual members.
That is, the virtues and vices that exist in the individual members also
find their way in the society constituted by them. At the root of all
soctal evils lie the narrow and selfish tendencies of its individual
members while at the root of all virtues of the society lie the tendencies
to render selfless service by them. Actually, mutual affection and
tendency to serve s the fundamental element or life of the society. In
the absence of tendency to scrve the society cannot remain good and is
reduced to a group of selfish individuals. Therefore, service is an
incscapable element of a good society.

The goed society with character is one in which the rights of all
the members remain safe. [tis possible only when there prevails in the
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society adherence to duty, generosity and good faith. The society whose
members are endowed with these virtues is the good society with
character. A society with good faith is a healthy and a good society.
The emotional form of good faith is a tendency towards general weal
and the practical form of good faith is good behaviour or service.

It is the good people that form a good society. The reason being
that a genuinely courteous person will behave well with all those with
whom he comes in contact and he generates goodwill in their hearts as
well. This seed of courtesy or good will germinates and grows into a
mature tree that will bear the sweet fruits of love and affection. Like
this the good people create a good and healthy society.

The relationship between a person and society can be compared
to the relationship between a gardener and a garden. The individual is
the gardener and the society is the garden. As the gardener depends on
the garden for his living and is duty-bound to serve it so does the life of
an individual depend on the society and he is duty-bound to serve it. If
the gardener does not serve the garden he variously harms himself only.
Similarly, if a person does not serve the society with the things at his
disposal he. oo, variousty harms himself.

The coin of service has two faces — I. To create a good socicty
with activities of general weal, and 2. To renounce the attachment for
the wealth at one’s disposal in order to liberate oneself. The activities
of general weal end in natural detachment. which result in own welfare.
Moreover. natural detachment gives one the ability to serve others with
aview to promote general weal. Like this. service creates good people
as well as good society. Both these aspects of service are important.

As we gel many grains as a result of sowing only one grain. so
does the good or bad that we do for the others get back to us many
times over. This is the Jaw of nature. Therefore. if we will sow the
seed of service in the society. its flowers and fruits will give fragrance
and fulfilment to us as well as the other members of the society. Our
sense of duty, generosity and goodness will generate similar sentiments
among out associates and make then good too. The group of our
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associates being a part of the society at large, the goodness of this group
will contribute 1o the goodness of the society and. eventually. make it
good also. A true servant is not attached to material enjoyment and is,
therefore. inclined to use the material possessions at his disposal for
the welfare of the society. This helps in the creation of a good and
healthy society. The ideal society and the material prosperity in the
society have always been created by those that have been moved by
the pains, wants and deprivations of the others and have tried to mitigate
them through their own efforts and through the resources at their
command. The indulgent and the selfish have given rise to destruction
and destitution only.

Where there is only selfishness, a healthy society cannot be
formed. It is for this reason alone that the animals do not have their
own societies and institutions. Man is a secial animal and the very
basis of society is mutual cooperation or service. The increase in the
prosperity of human society largely depends on mutual cooperation
and service. To the extent that humanity or service-orientation will
increase in the human soctety. its prospenty will also increasc 1o the
same extent. Therefore. it is the duty of every human being that he
employ his, body, mind and wealth in the service of humanity or the
world at large. In this lies the welfare of the human scciety and the
l'l uman race,

From the material point of view service is the means of creation
of good human society while from the spiritual point of view it is the
means of overcoming altachment. In the creation of good human society
only lies the end of social, political, and economic problems facing the
world today. Through the end of these problems alone can the peace
and tranquillity prevail in the society and its real progress take place.
Service is the staircase to climb to the top of the progressive life and it
results in an all round progress in life.

Service is Beneficial: Always and Everywhere -
For a spiritual aspirant the things are just means for his spiritual

practice while for the indulgent they are the means of sensory enjoyment.
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Dharma or spiritual duty is in the renunciation of flaws. Material
renunciation 1s just a symbol of renouncing flaws. If the material things
are given up and the flaws are not, then that kind of renunciation does
not result in any spiritual benefit. The benefit ensues from renunciation
dene with good intent and for good purpose. They resultin the waning
of his flaws. The charity that is given with the purpose of gaining fame
and honour from the society becames a means of increase in the giver's
pride and does not become that beneficial as 1t would. had it been given
without such purpose and with akind heart moved by the others’ troubles
and travails. Even the earlier kind of chanty is beneficial for the recipient
and because it is beneficial for at least one party, it is good nevertheless.
It must be remembered that it is the pride associated with charity that is
bad and not the charity as such.

Anaother benefit of service is that when one engages oneself in
any service activity one also develops volitional tendencies towards
that service. When he sees the beneficiaries of his service happy due
to the benefits received through his service. he too becomes happy and
he feels a kind of flawless pleasure. It gives rise to a feeling of generosity
in him, which is beneficial for him. What is meant here is that it is
better to scrve in any way rather than not to serve at all for want of
ideal volitional intentions. It does not result in any harm but is always
beneficial. To serve with kindress and selflessness is thousand times
more beneficial. That is. to serve with the intent of getting name and
fame is also good but to serve without any selfish motive and without
any desire is even more beneficial.

Karmic Destruction Through Service -

Jaina tradition has accepted selfless service as a form of penance,
Penance results in the destruction and separation of earlier bonded
karmic accumulations. Attachment in the form of temptation for and
dependence on the sensory enjoyment s the basic cause of karmic
bondage. Therefore. as the attachment gets reduced. the dependence
on the scnsory enjoyments also diminishes. This dependence is the
only bondage and freedom from ihis bondage is to become independent.
which is nothing but liberation from karmic bondage.
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Service results in the waning of the feeling of dependence on the
sensory pleasures and selfishness or. in other words. it results 1n the
reduction of attachment. The decay of attachment results in stoppage
of new karmic bonding. Therefore it can be termed as karmic stoppage
or sarvara. The separation of carlier bonded karmic accumulation is
nirjara. Thus, service or the vaivavriva penance results in karmic
stoppage and destruction and separation {sarivara and rivfard). With
prevarication, we can say that true service is possible to the extent that
we give up our own indulgence in sensory enjoyments. That is. the
importance of service lies in the renunciation of sensory pleasures.
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CHARITY

Dénanr silarit ca tavo bhave, evart canvvilio dhammo |
Savvajinehint blhrayio, tahd duhd suacaritehiv ||

- Saptatisthanaprokarana, verse 96.

All Tirtharkaras have propounded the four-fold religion
comprising charity, righteousness. penance and right volitional
disposition, The same religion has been said to be of two kinds as
scriptural { Srura dharma) and practical (Caritra dharma).

Here. it is worth noting that the first duty amongst the four religious
duties prescribed is charity.

“Anugrahartha svasydtisargo danari |7
- Tatrvartha sirra, 7.33.

To give away our things for the sake of grace is charity. Defining
grace it has been said that “Svaparopakdre anugrahah | or to do well
by oneself and the other is grace.

“Paranugrahabuddhyd svasyatisarjanam dinam

- Sarvarthasiddhi commentary,

To give away our own things for the benefit of the others is charity.
Renunciation has been said to be dharma in the Jaina wadition.
Therefore. charity is dharma. Being dharma it is the way to spiritual
emancipation and liberation.
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Durgatiprapatajjantudharanad dharma ucyate |
Danasilatapobhavanmeddt sa tu caturvidhah ||

= Tritastisalakapurusacaritam, 2.1.
Dharma is what supports and saves a person from falling into bad

destinies and it is four feld by way of chanty, righteousness. penance
and right volitional disposition.

Thus charity also saves a persen from falling into bad destinies
and supports his lofty ideals. Therefore, charity is dharma.

Charity has two main ingredients - 1. Giving away and 2. Benefit.
Giving away is the soul of charity and benefit is its body. Giving up
denotes the destruction of the feeling of possessiveness over our things.
The destruction of possessiveness denotes the destruction of the feeling
of enjoying those things. which in turn denotes the desiruction of
selfishness. The destruction of seifishness results in generosity and
the practicat form of generosity is beneficence or the tendency towards
general weal. This is the second fundamental element of charity.

Itis well known that an indulgent person is selfish. He considers
his own pleasure as everything no matter how much he pains or torments
or harms the others in trying to get his pleasures. On the other hand a
giver up is generous. He feels pleasure in giving away the objects of
his pleasure 1o others and to sec them happy. An indulgent personis a
slave to his senses. The slavery 1o the senses indicates animal behaviour.
One who is a slave to the senses is always seifish. Therefore. selfishness
is also indicative of ammalistic behaviour. A selfish person is heartless.
11e is inert and insensitive. He is not endowed with the feclings of
sensitivity. cooperation and benevolence. The only difference hetween
insentient and sentient is that of sensitivity. One who is insensitive is
inert or insenticnt and one who is sensitive 1s sentient. The development
of sensitivity itself is the development of consciousness or sentience.
It is in the sensitive person that the feeling of charity can arise.
Therefore. the arising of the feeling of charity is indicative of developed
COMSCioUsSness.
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The feelings of kindness. compassion. affection, friendship, etc
are indicative of sensitivity. Charity, benevolence and service are its
practical forms. The feeling of affection (vdtsalva) is a part of right
vision, which is dharma. Therefore kindness and compassion are also
dharma. Feelings of mercy. Kindness, compassion, friendship, affection.
etc.. are not due to fruition of any earlier bonded karma but they arise
in a person naturally and are. therefore. his basic nature. Whatever is
naturaf is dharma and dharma can never be a cause of karmic bondage.
On the other hand it is a cause of karmic destrnuction and scparation.
Therefore. not to accept the feelings of kindness ete.. as causes of karmic
destruction and separation is an error: as has been said by Acdrva
Siddhasena Divakara -

Kifica danena bhogdptistato bhavaparampard |
Dharmadharmaksavat muktirnnonuksirnesiaminnadah |l
Naiva yatpunyabandhe ' pi dharmahetuh Subhodayalr |
Vahnerdahyvam vinasveva nasvarandt svato matah
- Prathama Dvderimsikd, 7.

Query — Charity results in the gain of worldly pleasures, which
results in increase in worldly transmigration while Iiberation 15 gauned
through practicing dharma and decrease of adharma. Therefore charity
should not be desirable for those desirous of liberation.

Reply - It is not so. because bonding of merit or punyy 15 also a
cause of dharma and is due to the rise of auspiciousness. As the fire
perishes itself after burming the fuel. so does the merit after destroyving
the sins. That is, due to piety of charity the worldly transmigration
reduces and does not increase.

The reality is that as the spiritual aspirant advances in his spiritual
practice his attachment for material things reduces and whereby he is
able to use those very things for the benefit of others and his feeling of
gencrosity keeps increasing. This feeling of generosity itself is indicative
of his charity. Therefore, as the spiritual aspirant advances in his spiritual
practice his qualities of generosity and chanity also develop. This
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generosity or the quabity of chasity is the natural awtribute of the soul and
being the nature of the spint it is is dharma. It is for this reason that
when the teeling of possessiveness is fully destroyed and the totally
detached state ts reached then no feeling of myness for anything remains
and everything that one has - his body. mind. speech. etc do not remain
for one’s own self only but become evervone's. [t is so because such a
detached soul has nothing to gain and nothing 1o enjoy from anvthing
around him. In such a state adi his activities become devoted to generat
weal and the feehing of infinite generosity manifests iself. That is why
the fully detached omniscient Lords Jina are said to be infinitely charitable.

I the feeling of generosity or chanty were 1o be kanma-boading.
the progressive spiritual accomphshments of any aspirant. which result
in greater and greater @i ing. would be more and more karma bonding
and the ultimate infinste spinital accomplishment of the fully detached
lLords Jing would be infinite boading and they cught never to have
ltbermed. {f chanty resuited 1a the destruction of am of the aanmal
atirtbutes of o spint. thez 1t would have prevented the detachment of
the aspirant forevar.

Il there » u difference between an ankmad and & human being. it
IS i respect of generowtny only. Where there 5 cencrosity. there is
humanity. One whe b devoid of gererasity and humanity may be a
kuman louk aithe but by Aature he s an amimak only. Therefore. where
there ts no hurmantts . ez 15 no human being either. snd the one who
15 noi o human being 15 not entitied to hiberation tiself. Only hurman
betngs ure entitied to fideration. The reason being that in the absence
of humanty the quakitie s Hike righieousaess. festratnt. penance. right
hnew bedge. nght vision. and nght conduct are also not possibke. As a
~eed cannol growe atho s sast <o the plant of dharma cannot grow

without the ol ot Churily si2ativing the generosity and humamaty. tis

TOr thirs reason that charny has been asagnad e first place in the order
of importanee of the faar constituents of dharma

Anodier reason for aoccording primacy w chaney o that ail oiher
sinth vitlues fike righieowsness, restrunt. penance. right knowiodse,
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right vision, and right conduct benefit only the practitioner but the quality
of charity benefits both - the giver and the receiver. Especially the
poor, the deprived, the miserable, the orphans, the sick. and the disabled.
etc., are benefited by charity only. Itis the charitable that create a good
family and a good society. There are families in which such selfish
persons are there that do not care for the comforts and pleasures of the
other members of the family but always care about their own comforts
and pleasures. Such families are always ridden with quarrels, conflicts,
struggles and tensions. Such families live in veritable hells. On the
other hand the families in which there are people who care about others’
comforts and benefits overflow with love and affection and the pleasure
that exists in such families is beyond all descriptions. A truly heavenly
environment exists there.

Like this, the generous people only constitute a good society. Such
people glorify the society. They are the ornaments of the society and
the society develops because of such people. The development of the
human beings and the human society depends on the noble quality of
charity or benevolence.

‘Tvago danam’ (Tamvartha — Sarvarthasiddhifl) means that
give up own things meant for own enjoyment for the benefit of others
is chanty. Charity purifies the soul. Whatever purifies the soul 1s said
to be pious and that is also said to be dharma. Among nine types of
pieties the giving of food, water. clothes, pots. ete.. are said 1o be pious
activities. All this charity is done with a feeling of kindness. That
kindness is dharma is an edict accepted by all. Therefore. charity is
pious as well as dharma. Itis a well-known principle of the doctrine of
karma that pious activities also reduce the intensity and duration of
sinful karmic bondages. Therefore, being an agency of karmic
destruction, charity is dharma only. Thus. the prevalent belief that
charity is only piety and not dharma is misplaced.

The fully detached Lords Jina are infinitely charitable. the monks
are also charitable because they keep giving knowledge about dharma.
Even for the householders the importance of charity is not any less. As
has been said in the Padmanadi Paficavith$arika -
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Nanagrhavyati — kardarjitapapapuiijaih,
kharjikrtani grhino na tathd vrarani |
Uccaih phalar vindadhatiha yathaikadapi,
pritvatisuddhamanasd krtapdraddnam ) 2,13 11

That is - the excellent result that is obtained through charity given
by pure hearted householders is not obtained by those who devote
themselves fully to their household affairs and whose backs bow at
carrying their unbearable weight. It means : charity is best even for a
householder; 1t yields better result than that obtained through other
mundane activities.

In charity, the importance is what is given is not that much as it is
of how and with which kind of volitional dispositions it is given. The
result of charity is always commensurate with the nobility of the inner
thoughts at the time of giving and with greater or lesser degree of good
thoughts accompanying the charitable activity. As has been said -
“Yadrsi bhavna vasva, siddhirbhavati tadrsi”. That is — the result of
any activity is commensurate with the inner thoughts accompanying
that activity.

The dharma in the form of charity is at the root of all virtues,
therefore, from the spiritual point of view cultivating the charitable
quality is sowing the seeds of other good gualities and from the practical
peint of view itis the basis of reconciliation of the human system.

Dullahd u muhddai, muhdjivi vi dullaha |
Muhaddi muhdjivi, dovi gacchati soggair ||

- Dafavaikalika sitra, 5.1.100.

That is - It is rare to find those that give without any expectation

and those that take with similar disposition. Both - one that gives
without any desire and the one that takes without it - go to good destinies,
Charity benefits both — the one that gives and the one that takes.

The benefit to the giver lies in the detached disposition that he develops
as aresult of giving and the resultant renunciation of the things that are
given in charity. Besides, it also develops the much-desired virtue of
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generosiiy in the giver. The benefit of the taker lies in the fact that he
feels weil by the satsfaction of his needs. that he develops a liking for
the genziosity of the giver and that eventually similar generosity also
germinaies 1 the taker. which goes o develop all good qualities in
.

The Tully detached Vizaraga Keialiv are infinitely chamable, The
quesizon that artses here is that they do not possess even 2 grain 1o give.
s, whai can they give? How are they infinitety charitable” In answer
o ghis Guestion we will hine o osay thar when o detached Vicaraea
Kevali see< the worldhy creatures bound by the slavery of senson
pleasores and by the shackles of dependence. His heart mielts ar ther
micerabic condiion and he i~ moved to preach the night knowledge o
all such miserable creature< o that they mav realise thew precarious

coenditen and make effort w come out of it This s their infimete charity,

Charny 1 the practical form of merciful natwre of the chanable
person The Viardga Kevalf preaches toali. even o those that are not
isberatable. While preaching he doe~ not distinguish between the good
and the bed, Had there been a disinction beivgen the good and the
tad, the non-liberstabie ones would have been irned vut trom the
proserce of the VEardza Kovally, but such athing dies wat happen. i
the 2 of charmy the goadness and badness sonbctent in the ke It
the chortable person gives x goad thing e charity and the recesver puts

30 naduse the giver canrot be blamed for 1l The miver gives tor the

giver i the recerver. Tharliv being oo means of iberatton s s form ol
dharn a0 The Dncaroara <cnolars Finerdriniemar Verni ancd

sier Mot bave said tha ~aivice and chanin wie parts o

B s guale <o Prety o5 associated wath dharma e the same
Lo shadow s assooiated won tne bods.

sncther uspect of the Viaord s £adT bemg snfinteiy chaniablic
1w that whoaver He hao - the boady . areans. mimd, speech. cie. are tor
the beneitt of the world at large and not for thair ovn henetri. They do

aet ko ve amsihing 10 gain trom the aertdo onhy L gnve
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If we do notaccept the charitability of the Virardga Kevali for the
benefit of the others. then we will have 1o consider it as wseless.
However. itis not possible that the cruniscient Vitardea Kevadi should
induige in a useless activity. therefore the assumption is Fdiacious.
Thus. tis quite clear that whatever activities that the Vierdea Kevalis
undertake are for the benefit of the world at farge and. therciore. they
constitute charity. Thatis why they are said to be infinitely charitable.
The charitable activities are part of positive non-violence. If the
Viraraga Kevalis did not have the thought of giving then they could not
have been called infinitely chantable, They would have been referred
to as infinitely renounced instcad. However. their renunciation is
associated with chanity and in the case of Vitardga Kevalis the adjective
of “infinitely charitaie” is perfectly justified.

Where there is uttachment. there are enjoyment and selfishness
also. When we are attached to anything. we develop a feefing of myness
for 1t and we start feeling a need for it. We cannot part with it and.
therefore we cannot give it away in charity. Therefore. an attached
person cannot be fully charitabie. He tries to save those tiings 10 which
he 15 altached. Tiowever, the fully detached personae in the case of
Vitardga Kevolis just do not have any altachment for anyvihing and.
therefore they do not need anything - their bedies. thoughis. words.
ete.. for themselves and they incessantly give them for the benefit of
the others. All their activities are for the benefit of the worldly creatures
ai barge. Therefore, this is infinite charity. This 1s the best form of
non-vielence.

In the 1enth part of the Jaina canonical work., Sthandr ea sitra.
ten forms of charity have been mentioned amongst which kindness and
compassion have also been included within the definition of charity.
The Juina canonical works arc full of instances of charity_ for example
= all Tirthaiharas give freely to all that come 1o take for a wnole year
ust before they feave Tor their monastic ordinations. King Py adest got
acharity house opened: householders Revers and King Srevinnakiondaru
carned the merit of becoming Tirthankaras in their subsequent rebirths
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by giving a citrus jam {Bijorapaka) to Bhagvan Mahdvira and sugarcane
juice to Bhagvan Rsabhadeva respectively; Candanabala also earned
great merit and fame by giving foed in charity to Bhagvdan Mahavira.

Jaina tradition describes nine kinds of pieties such as giving foed.
water, residence, bedding. clothes, and picus employment of body, mind
and speech and bowing. Out of these nine kinds of pieties some very
impertant forms of charities have come to the fore in the present times.
For example earlier one could only render service through one’s body,
but now a days one could even donaie one's organs such as blood,
eyes, kidney. and even the whole body, as cadaver. during one’s life
time and after. By donating blood precious life/lives can be saved.
Therefore, it is like donating life as such.

By donating blood one does not become weak und one does not
suffer any other harm as well. Thus, through blood donation one can
give life to others without any harm coming one’s way. Any healthy
young person can donate blood.

Eye donation is also no less important. As the saying goes.
‘without the eyes the world is dark’. That s, life is incomplete without
the eyes. At night if the power supply breaks down and we have 1o
work even for some time how difficult it feels? Then how difficult it
must be for anyone who has to spend the whole life without any light in
his life? After death the eyes do not serve any purpose for the dead
except vielding a few grams of ash whereas those very eyes may bring
light to some blind man’s life and yield immense happiness in an
otherwise miserable life. Locked at from this standpoint even eye
donation is like giving a lease of life.

Like this, in both — blood donation and eye donation one does not
have to give anything from one’s possession that may harm him but
both these donations are of immense benefit to the recipients. Other
charities like giving food, medicine, etc benefit only for some time but
the charities of biood and eyes benefit for life, It should be our sacred
duty to earn such great merit by giving such great benefit at no
constderable cost to us.
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Similarly. the giving of knowledge. education. medicine. land,
tabour, wealth, prosthetics to the disabled. and working for social
reforms and public service as well as serving the parents, etc., are
different forms of charity.

The purpose of mentiening various forms of charities here is to
indicate that anyone whether rich or poor, whether educated or uneducated,
whether learned or ignorant, whether young or old can give something in
charity and become happy himseif and make others happy too.

Underlining the importance of giving assurance of safety to
someone whose life is threatened, it has been said in the Satrakridnga
sdtra, ‘Dananasertharm abhavappayanam’. That is - to give assurance
of safety is the best of charities. Te give assurance of safety js to free
someone, who is under threat, from fear pain and misery. By saving
someone from some illness is to free him from the fear of death: giving
medicine is to save him from the fear of illness and 1o give food is to
free someone from the fear of hunger. Similarly, to free others from
other kinds of fears is also abhayadana. Like this assurance of safety
from fears is an all-inclusive form of charity.

In the Jaina tradition the charity to the ordained ascetics has been
termed as a form of renunciation or a vow (arithisarmvibhaga vrat) that
18 a means of karmic stoppage. Therefore, it is the duty of the
householder believer 1o set aside and give away a portion of his earnings
for the purpose of meeting the monastic necessities of the ordained
ascetics. This aspect of charity has been emphasised to the extent of
saying that one who does not so set aside and give a part of his earnings
connot liberate (asarvibhagt na hu tassa mokkho).

Jaina tradition classifies charity in many ways such as —

1. Tydgo danam tatrividham daharamabhayadiananm
Jrdanadanaficeti | - Sarvarthasiddhi, 6.24.

That is — To give is charity. Charity is of three 1ypes — 1. Giving
food. 2. Giving freedom from fear, and 3. Giving knowledge.

2. Ahdrausadhayorapyupakarandvisayosca danena vai yd-
vriyaiit bruyate caturatmatvena caturasrdl |
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- Ratna-karandasravakacdra, 117, Yasunandisvavakdacara, 233,

That is — The Ganadharas, endowed with four kinds of pereeptions
say that the charities in the form of giving 1. Foad, 2. Medicine,
3. Monastic equipage and 1. Monastie residences are
variously called as service-penance.

There are many adages that support the concept of charity. These
are as follows: -

L. Satramapyamanukampyanan: srjedarngighrksaya |

Cikitsasalavaddusyennejyvayai vatikadvapi \l
- Sagdradharmanyta, 240

That is - Like the hospitals it the householder believers also get
the places like charity houses. parks. ponds. etc.. for the benefit of the
people at large, there is no harm.

2. Aivuddha-balamithandva-bahira-desantariva-roginam,
Jahajoggam  dayavvenin  karundaddnanti  bhaniitna | Upavisa ~
vahi — parisamakilesa - paripidavam muncina, Patthai
sarirajoggarit  bhesajadanait pi davavvan |

- Vasunandi Sravakdcedra, 235 and 239,

That is - To give food. cte.. 1o very old. children. deal and dumb
and the blind s charity of compassion. Therelore, proper medicine
should be given for the sick. the fasting. the tived and the miserable.

3, Mittarie blunkte savibhajvasriteblivo,

Mittam svapitvamittait karmakpiva |
Dadatvamitresvapi vacitalt san,
Tamatvamavantam vijahatvanarthil V- Vahdhhara

That is - the calamities do not ouch the self-realised one whe cids
the little that is {eft after giving to those that depend on him. the vne

who rests a little after working a for and the one who gives even e
ong’s enemy when asked.

4, Gita considers detachment as different from activity and non-
activity. Tt considers activity as a kKingly quality or Rajogiira, inactiviiy
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as quality of darkness or Tame-grna and dharma as the quatity of life
assuch. Due 1o ignorance of this fact in India detachment is generaliy
misinterpreted as mactivity. (Vinobd Bhéve: Asram Digdarsanay

5. Je encit padisehati vitiiccheyanit karati se | - Satrakridnga

That 15~ One who forbids compassionate charity denies {ivelihood
to the helpless.

6. Je puna lacchii saficati pa ca dedi pattesu |

Se appdnait vaiicadi manuyattam pipphalan tassa |l

One whao accumutates wealth and does not give i to the needy
cheats his own self. s human life 15 in vian,

7. Danena sarvani vasibhavanti |

Déanena veranvapi vanti nasan |
Paro'pi bandhutvamupaiti dandat |
Fasmaddlii danasn sutatamn pradevam ||
- Bharmaratna prakaranc - Satika

That is - Through charity the others become favourable: through
charity even the enmily is destroyed: by charity the others become like
awn brethren. Therefore. charity must be given regulariy,

8. Kasmdt sa eva parameo dharma iti cel, nirautaravisava-
kasdvadlinataya aviraudradhyanaratanai niscava-ratnatrayvalak-
fannsya Snddhopayogaparadharmasyd-vakaso nastisi |

- Puramdnnaprakaia Tia, 2111,

‘That is - I the question 1s asked as to how charity ot e the
supreme duties for the householders., we will have 10 say that the
householders generalls indutge in sensory enjosments and passions
whereby they beget despondent and angeral contemplations. Theretore.
they have na oceasion for thinking about the absolute supreme dharma
in the form of trigem (Rarpairave) and the best they can do by way of
supreme dharma ts 1o practice charity ete.. which are the practical forms
of supreme dharma. This alse implies that the activities of charity,

service, ete., alsa help in considerably reducing passions.
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AFFECTION

Nissapnkiya-nikkankhiya-nivvitigicchd-amidhaditihi ya |
Uvavitha thirikarane, vacchalla — pabhavane antha |l
- Uttardadhyayana sirrq. 28.31.

Right vision has eight characteristics — 1. Doubtlessness, 2.
Desrrelessness. 3. Disgustlessness. 4. Undeluded vision. 3. Protection
of the faithful. 6. Stabilisation of the wavering faithful, 7. Affection
for all, and 8. Promotion of the faith by various means.

These have also been menuoned in Milacdra (Ch. 20},
Sarvirthasiddhi (6.24), Rajavartika (6.24), Paficadhyvayi (479-80), etc.

Dhenurvatse akririmasnehamutpadayati |
- Tatrvdrtha Rajavirnka, 6.24: Mildcare, 20.

As a cow is naturally affectionate towards her calf so an
affectionate person also has natural affection for all living beings.

A cow bestows her natural affection on her calf and seiflessly
rears it with lot of care. it constantly keeps an eye on it all the time and
does not tolerate any harm coming to it. Similarly. a person’s
undiminishing flow of selfless love and affection for the others. his
cooperation for others and never to desire any harm for them is said to
be his affection for them. Such selfless affection is a part of nght
vision. In the absence of such affection the right vision can never be
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complete. Right vision has been considered essential for spiritual
liberation. Therefore, this automatically proves the necessity of the
feeling of affection for attaining spiritual emancipation and liberation.

In a true feeling of affection there is no place for attachment. The
attachment comes in only where there is a desire for acquiring and
enjoying means for own sensory pleasures. In a mether’s affection
there is no desire for getting any comfort or solace from the child. The
cow can even sacrifice her own life in trying to protect its calf even
when on growing up it does not serve or help the cow in any way. The
cow has no desire for getting anything in return from the calf and,
therefore, her affection for the calf is said to be natural and selfless
affection. The reason being that where there is a desire to get anything
in return, there is attachment, there is delusion and not affection.
Affection denotes natural and selfless Jove.

When a child is born it requires to be fed with mother’s milk. It
cannet survive if the mother would not feed it. For its survival it is
essential that the mother feed it. Not only feeding but to help the child
in all possible ways is the sacred duty of the mother. The mother that
does not perform this duty does not discharge her mother-dharma and
does not even know the meaning of affection. Therefore, besides natural
love practically affection also represents concrete help and cooperation.

There is a significant difference between humans and other living
beings. The mothers in other species of living beings give birth to their
offspring but cannot give them as much affection as a human mother
can. The main reason behind this is that the mothers in subhuman
species have 10 arrange for their own food for which they have to go
about here and there leaving their offspring behind and unattended.
They alse have to struggle for their own survival and safety and invest
their time and effort towards this vital need also. Another reason is
that the linguistic ability and intellect in the mothers of other species
are not as well developed as they are in human mothers. Because of
these reasons the quality of the feeling of affection in the human mothers
is that of a supericr quality than that in the mothers of the other species.
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This teeling of affection 15 their power and their wealth. The mothers
inherit this feeling of affection from the time when they were breast
fed by their own mothers. This feehing of affection itself 15 variously
culled as humanity or humaneness. The devetopment of alfection itself
15 the Jdevelopment of humaneness. Without the feeling of affechion a
person docs not only becomes inhuman but wlse descends below the
wnimal level to become demonical, which is innumerable imes worse
than being an animal. An asimal does not resolve to harm anyone: it
altacks or harms another creatures only when vither 1t 15 hungry or
when s own safety as threatened. 1t does so for satsfving its needs
and net for accumulahon whereas the selfish hurnan beings exploit the
world for accumulation and for the sake of their insatiable greed. in
this process they cause a great deal of harm to the others. Thewr hearts
are vury hard and cruel.

Phe Lords Tirthankaras observe the vow of nen-vinlence in three
ways and by three means. The canonical works have especially nsed
the epithel of "untversally affectionate” for theny. From this it is clear
that the Lords” activities were for the general weal of the living beings
of the world. As has been said in this aphorism from the Sainara
dvire of the Prosnavvakarana siva, "Exa Bhagavari Ahimhsa ja sa
apariniiyandna-damsanadfirehing silagupa-vinava-tuva-safijama-
ndvakehish Tittharkarehin saveajugavacchalehivi tiof gamatuehih Jisa-
Camdelim swgthe dittha ™, meaning that the Tirthankaras that are
endowed with unlimited knowledge and vision. that are leaders in
righteousness, hiumbleness. austerity, restraint and renunctation. that
are aniversally affectionate and are venerable in the three worlds -
upper. lower and middle - of the universe have rightly seen or known
and preached the importance of the goddess non-violence. [n this
auotation. there 15 a special meaning attached to calling the TTrthankaras,
the preachers of non-violence as wiversally affectionate. This specralits
of theirs” points at their unlimited kindness and love for all.

Mfection is the prescriptive or practical form of non-violence.

This = also known as love, Purification of attachment results in love.
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‘Therefore, love is the punified form of attachment. Where non-punfied
atlachment becomes 4 cause of spiritual downfall, love raises it (o new
spiritual heights. Attachment is always with gross physical objects
whereas love is with the spintual qualities of aliving being. Attachiment
establishes a relationship with inert objects and produces inertia where
as love is about consciousness and it develops one’s consciousness,
Love ends in detachment, which finally results in completely detached
condition of the soul. Service or acts of benevolence are the practical
aspects of detachment. What is meant here 15 that with respect 1o
development of consciousness service and affection are important lrom
the beginning to the end.

There 15 a great deal of difference between délusory attachment
and affection. In delusory attachment the aim is to obtain pleasure from
others while in affecaon the desive 15 1o mitigate the pains and to give
pleasure to others, Here, there 15 no desire even to get pleasure in
retrn for the affection bestowed on others. It is purely selfiess. In
delusory atiachment there is the desire of reciprocal favour or pleasure
wiereas 1 affection there is a desire to give away even the available
means of pleasure to otiers and it helps the affectionate one to overcome
the shackles of sensory pleasures. Indelusory attachment there 1~ always
a seHish interest while in affection there is no selfishness bat only
generosny, When we treat someone with affection and generasity we
pass on the lecling to 1he recipient also and the resubtant rise of atfection
t hiny helps him also o develop his sel.

There 15 an inverse relationship between affection and attachment,
Wider the ield of alfection leaner will be the attachment. As a rubber
balloon s infiated bigger and bigger its rubber walls become thinner
and thinner and when it s inflated 1o its eritical lumt it bursts. Similarly,
as the arca of affection of a person becomes lurger and Larger his
attachment becotmes thmner and thinner.  His fecling of aftection
expands [tom the famtly (o the neighbourhood. from neighbourhoed to
the society. from the society to the entie humanity and from entire

humaniy to the animals, birds. fishes, msects. etc.. 1o the entive hiving
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set and then it becomes universally beneficial. In the end when the
balloon of attachment bursts. the attachment is destreyed and one cornes
to the destroyed delusion or fully detached (vitaraga) state.

The practical form of the feeling of affection is service. In the
scriptural language service is called ‘vaiyavriva’. Vaivrvrtyva has been
inciuded among the six internal types of penance. The internal penance
has a very important role in reduction and separation of karmic
bondages. What 1s meant is that affection in the form of service is one
of the very important means of karmic reduction and separation. It is
for this reascn that affection has been included among the sight attributes
of right vision.

As a mother looks after all her children with equal affection and
she does not distinguish between one child and the other. Even then
she knows the child that has more troubles needs more help from her
and, therefore she accords priority to serving him. Likewise the weaker
sections of the society, the poor and the weak need our help the most.
Therefore to serve this lowest stratum of the society and to raise them
to the level of the rest should be the first duty of the society at large and
of the affectionate ones in particular. This feeling of affection is behind
the concept of “anfyvodaya’ or the rise of the last of the downtrodden.

There ts a feeling of affection in saving some creature. Affection
is a godly quality. The Lord has universal affection. As the mother has
the feeling of benefiting her offspring and all her activities are for their
benefit. so the universally affectionate Lord also has the feeling of

suniversal benefit. If two sons of a mother quarre! or fight with each
other and hurt each other, she tries to stop them and tries to save them
from any undesirable consequences. In this there is no feeling of
discrimination for or against one or the other child. In her heart there is
no feeling of attachment for one and that of aversion for the other child.
she wants everyone’s welfare, This feeling of affection that transcends
attachment and aversion is the best feeling; it is not sinful because it
destroys the feeling of attachment that shackles the soul. That is why
affection has been termed as beneficial, The heart of the saviour is full
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of affection for the one that is saved and for the one from whom he is
saved. He has affection for both, for all. which is a godly quality.

In the affectionate feeling there is love, too, It is not born out of
any expeclation from anybody. What is bern out of expectation is
selfishness, not love. In love there is no expectation of any kind. Love
is totally selfless. Love is not narrow but widespread and it is the same
for everyone. There is no greater or lesser in love. Where there is a
distinction of greater or lesser in love, there is a feeling of attachment
and aversion. Wherever there is a feeling of aversion there can be no
love. Love transcends the considerations of caste, creed. culis. sects,
cultures. classes, societies, isms. eic. Mother's love for her sons
transcends the feeling of good son and the bad son. She loves both
equaily. She can give up everything, even her life for protecting her
children. A cow can confront a lion and sacrifice her life in trying to
protect her calf. The rise of such affection for all living beings itself is
universal love. As the attachment wanes the feeling of love
autornatically expresses itself with greater strength. Anachrent is fatal
for love and it is also the greatest hindrance in love. Therefore, giving
up attachment itself is the expression of love. As the enjoyment of
sensory pleasures and attachment towards them reduces, the
consciousness develops and manifests itself. This has been called the
destruction cum subsidence of enjoyment obstructing karma
{bhogdntardya karma) and repeated enjoyment obstructing karma
(upabhogantardya karma). Affection has been included among the
attributes of right vision for these reasons only.

Right vision is dharma because it is amongst the three-way path
to attain liberation. Therefore, the feeling of affection is also dharma.
The feeling of affection is natural and that is why some de net consider
it as dharrna but only as merit or punya. However, if we de not consider
affection. which a part of right vision itself as dharma then other parts
like doubtlessness, disirelessness, etc., should also not be considered
as dharma. This will be against the canonical dictates. Therefore, the
feeling of affection is a part and parcel of dharma.
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AFFECTION AND SYMPATHY

Ayatule payasu | - Sitrakrignga. 1113,
Be equally disposed towards all Hiving beings.
Te attae pasai savvaloe | - Satrakrianga. 11215

(e who knows the fundamentals sees all Iiving beings as his
own sulf,
Jivavaho appavahe, jivadayd appano dava hoi |
- BhuhtapariyiG, 9.2
Tokill a creature is hke Killing oneself and to be merciful towards
a living being s tike being merciful towards onesel!.
Jait icchasi appanato, jarm ca na icchasi appanato |
Tam iecha parassa vi, ettivagasir finasdsanayvan |t
- Vilatkaipabiidsva, 4384
Whatever you desire for yourself and whatever you do not desire
for vourself. desire the same for the others s well. This is the essence
of the discipline propounded by Lords Jina.
When we see the living world from the point of vies of exolution.
we coine to know that higher the stage of evolution o living being 15,
the greater is the spint of cooperation in him.  His mind and othey

sefisery argans are well developed as compared 10 those at the lower
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stage of evolution. These stages of evolution can be easily seen in the
lower species like those of earthworm, ant, fly, animals, etc. The
monkeys are at a higher stage of evolution still. The feeling of
cooperation has taken the shape of a family amongst them. The humans
are more evolved than the monkeys. Thercfore, the feeling of
cooperation manifests in the form of cooperation for the family. society
and the nation.

The very basis of cooperation is the feeling of affection. Affection
develops with the spiritval development. As the moonlight develops
with the waxing of the moon so does the development of affection.
which is the indicator of the development of the soul. As the soul
develops so does the affection. Affection is the heart of all positive
forms of non-violence. As we like ourselves it is natural that other
living beings also like themselves. Affection s for the conscious living
beings and not for the inert non-living things. Affection is a quality of
the soul and is a godly quality. Affection itseif has been called love.
Humanity or humaneness is the practical form of affection.

Anyone devoid of humanity may appear to be a hunan being but
essentially he is an animal only. Anyone that remains engrossed in his
own enjoyments and considers his sensory pleasures as everything. is
ananimal. The animal existence is enjoyment-based existence. Humans
are considered higher and superior to animals due to their humaneness.
Humanity lies in sharing and mitigating others’ misery even if one has
to suffer oneself in the bargain: in employing the available means of
enjoyment in helping others and to feel happy in enhancing their
happiness. This is called affection for all. The practical form of
humanity and affection is also the practical form of non-viclence.
Humanity. affection. generosity. fraternity. rendship are synonymous
and are included in positive non-vielence.

The real development of any creature lies in the development of
his positive non-violence, From this one gets the real and eternal
pleasure. The pleasure gained through attachment. sensory enjoyment,
fulfilment of desires. sensuality. anger, pride, greed. etc.. is purely
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temporary and transient and is associated with destructibility,
dependence, inertia, powerlessness. insipidity, deprivation. etc. All
these accompany sensory pleasures as the shadow accompanies a bady.
Only undeveloped creatures hanker after such pleasures. The developed
beings set the gaining of undivided. eternal and infinite pleasure as
their goal and endeavour to achieve it. Such a pleasure is not possible
except through affection.

The fact that the real pleasure lies in affection was discovered by
the ancient Indian sages in the hoary past. To give it a practical form
they started to spread this idea among their immediate associates whence
it spread in the form of affection for the family. the society. the country,
etc. The members of one’s family live closest to him and hence to
sustain them, 1o ameliorate their misery and to give them pleasure even
at his own expense became one’s duty. The spring of love flows eternal
in the family in which all the members are imbued with this feeling of
affection. The clouds of divine pieasures shade it and the gods also vie
to live in such families. The house in which such a family lives can be
corpared to heaven. The essence of affection is eternal and it represents
immortality. Heaven is the abode of such immortal affectionate beings.

One may get any amount of wealth but it can give him only
momentary sensory pleasure, which gets reduced with every passing
moment and vanishes eventually. The eternal pleasure cannot be gained
through wealth. This is the reason that in some houses the wealth and
means of enjoyment may increase but the happiness and peace do not
increase and life becomes dry and sapless. The living proof of this can
be seen in modern western world where many millicnaires live in old-
age homes. When some Indian meets those millionaires and introduces
them to the family concept as it obtains in India and tells them that in
India the children always look after their old parents and try their best
to keep them happy and that the old folk also live happily with their
children and grandchildren, they shed tears of pain because there the
children have no time for them and meet them only occasionally for
some time. They do not have the feeling of affection like Indians. This
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proves that even the millions and billions worth of wealth cannot buy
happiness. In the absence of affection the life remains dry and sapless.
This induces a sense of inferiority and there is no misery greater than
that of a feeling of inferiority. boredom and dryness.

The situation in Indiz is just the opposite. In India almost half the
population lives below the poverty line. They do not have shoes on
their feet and they do not have an umbrella to shade them from the
scorching sun. In the scorching heat in the middle of summer the poor
village women go to the forest to cut firewood, bundle it and carry it on
their heads to sell it in the market and sing with pleasure all the time.
This is a scene worth watching. The reason for their happiness lies in
the affection in their personal lives. The thread of affection that runs
through their families assures them that their family is with them in
thick and thin. All will share whatever one person gets in the family.
The head of the family eats only after all the members of the family
have eaten. The trust in the familial life is so strong tn Indian families
that whatever the husband earns he gives to the wife and the wife is so
devoted to the entire family that she feeds the entire family and eats
only what remains in the end and feels happy about it. At the root of all
this happiness is the mutual love, affection and trust that exists in Indian
families. On the other hand in the so-called affluent countries of Europe,
etc., there may be monetary affluence but they suffer from emotional
poverty. Therefore, they lead a dry life and to overcome that dryness
they drink and indulge in ever-new kinds of sensory pleasures. Even
then the dryness does not leave them. What a pity for these wealthy
but emotionally poor people? On the other hand the poor Indjans live
happily right into their old age and they do not have to look forold-age
homes for their old parents. What is meant is that affection gives real
happiness and meaning to life. which is the real wealth of the family,
About fifty years ago the family in which more members lived together
was considered to be a good and affluent famuly.

The person who has well-developed sense of affection does not
differentiate between himself and the others and considers every one
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as his equal. By this feeling of equality and oneness one develops a
liking for others. and where there is a feeling of liking. others’ pleasure
becomes one’s own pleasure. In this kind of fecling one cannot bear 1o
see others in pain. His feelings become universal. As has been said in
the opanisad -
Yasya sarv@ni bhatani, dtmanyevanupasyati |
Sarvabhiitesu catmanarn, tate na vijugupsate |l

That is. — One who 15 endowed with affection sees everyone as
his own self and sees himself in all the living beings. He docs not hate
anyone and considers everyone as his own. The distinction between
the own and the other vanishes and he submits everything that is his in
the service of all. Where there is an expectation to gain something
from someone. there is the feeling of attachment there and where there
is pleasure in submitting the self in the service of the others there is
affection. When the affection comes the attachment goes away.
Sympathy -

The measure of the development of affection is nothing but
sensitivity. Any heart that moves at seeing others in pain is a sensitive
beart. It is the sensitive heart that is endowed with the feeling of
sympathy. A sympathetic person cannot bear to see anyone in pain
and he cannot rest without ameliorating it. He feels for. and renders all
possible help to anyone in pain that he comes across.

The canonical literature says that anyone with a developed sense
of vision is sensitive and sympathetic. Sensitivity is the indicator of his
development and sympathy is the indicator of his sensitivity. Thus.
sympathy is the indicator of one’s stage of development of the soul,
Where there is no sympathy. there is no consciousness but inertia und
insensitivity and delusion. Actually, the development of sensitivity
itself is the development of conscicusness. The sensitivity of the
vegelation is more developed than that of earth-bodied creatures.
Similarly the sensitivities of creatures become more and more developed
- infinite times at each stage - as they evolve from one-sensed beings
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to two-sensed beings to three-sensed beings to four-sensed beings. That
is, they are more sensitive to their coexistent living beings as compared
to those at the lower stage of development. Again the five-sensed
animals, birds and fishes are infinitely more sensitive as compared ta
the creatures of the four-sensed types. They even sacrifice their own
lives for protecting their offspring. In a jungle when a lion attacks a
herd of deer ali run helter-skelter but the doe with a small one. does not
run but becomes ready to face the lion to protect her young one at the
peril of her own life. The family feeling is seen in monkeys and bees
also. This feeling is most developed among the human beings. They
are sympathetic to all living beings. If a man’s sympathy is limited
only up to the members of his own family, he should not be considered
a human being but 2 monkey. His consciousness has developed up to
the stage of a menkey only. Anyone who is not sympathetic even to
the members of his own family is worse than a monkey. Thus, sympathy
or sensitivity and not physical wealth 1s an indicator of the development
of consciousness in a living being. A man may be very wealthy but if
he is not sensitive or sympathetic, if he does not flinch in exploiting
people in his business and industrial dealings, if his heart does not melt
at seeing his neighbours in trouble, if he can sleep well even after seeing
people around him hungry and naked. he is an animal in a human body.
His being a millionaire or a billionaire, a king or a politician, a leader
ar an author, a lecturer or a preacher does not matter. To call him a
human being is to shame the human race.

Dharma is what develops the soul. Spiritual development is where
there is sensitivity. Where there is sensitivity, there is affection. Thus,
where there i1s affection, there is dharma.

One who is always engrossed in his own senscry and bodily
enjoyments is an animal. Sensory enjoyment is an indicator of
beastliness. Anyone whose sole aim is to enjoy bodily pleasures is a
grossly selfish person. He becomes so engrossed in his bodily
enjoyments that others aside, he does not even care for the troubles of
his own family. His development of consciousness is limited to his
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own bedy. His tendencies and thoughts are limited to personal pleasures,
A person with such narrow thoughts loses his life in the pursuit of
worthless and transient sensory pleasures. He cannot taste the incessant,
eternal. infinite godly pleasures of others’ happiness. He spends his
life in sapless. dry, and trivial pleasures of the senses, and is deprived
of eternal and infinite spiritual pleasure. He is born crying. he lives
crying for more and more pleasures and dies crying, for the desire for
bodily pleasures can never be fuifilled. This condition of the human
beings 15 pitiable, sorrowful and heart-rending.

Sympathy 13 a gentlemanly quality. Where there is sympathy.
sensitivity and affection, there is gentlemanliness. A gentle heart is as
soft as butter. As butter melts at a little heat only the gentle heart also
melts at the sight of even a little trouble 1n others. It starts overflowing
with kindness and compassion. [t cannot bear to see others in trouble.
Sage Tulasiddsa has said. “Sanfa hrdaya navanita samdna”. That is -
the heart of a saint is like butter.

There are innumerable examples of sympathetic saints and
gentlemen. Here are some -~

1 Sri Krsna was going for visiting Lord Memindrha. He was
mounted on an elephant. On the way he saw a feeble old man
who was shifting bricks, one at a time, from a large heap by the
side of the main road te the inper part of his house with great
difficulty. He was ill at ease in lifting even one brick at a time.
Sri Krsna could not bear to see his trouble and his heart was
moved by kindness for that old man. He lifted one brick and put
it in the inner part of the old man’s house. Soon the followers in
his huge procession took the hint and before one could say
anything all the bricks were inside. Sri Krsna Vasudeva was a
great king. His servants and followers did all his work. He did
not have to do anything with his own hands and it was an indicator
of his power and honour and pride. But on secing the old man in
trouble $ri Krsna was so moved by kindness and compassion
that he forgot his honour and pride. His sympathy overcame his
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pride and he lifted the brick to help the old man without thinking
of his own positien, power and pride.

2. Valmiki, the great poet, who wrote the great epic — Ramdavanda -
was a dacoit and hunted for food. Once his arrow pierced a
Kraudca bird and its mate started crying due to enforced
separation. Valmiki’s heart was so moved by its crying that he
gave up robbery and became a great poet.

3. Saint Tukdrdm had just taken some bread in his plate when a dog
came and took it away. Saint Tukdrdm ran after it with a bowl
of clarified butter saying that he never ate bread without it so
how could the dog eat dry bread. His heart was so kind that he
wanted o apply butter to the bread for the dog.

4. §r7 Rrmakrsna Paramaharsa saw a dog being beaten and his
feelings for it became so intense that he felt the beatings on his
own body and welts came up on his back. He suffered for quite
a few days.

5. When Mahatma Géandhi told a poor old woman to change her
torn saree she replied that she could not as she had only one
saree to wear and no change was available. Mahartma Gandhi
was so moved by pity for the poor in general that from that day
onwards he stopped wearing his clothes and spent the rest of his
life in just one loincloth that he wore below and above his waist
half and half.
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FRIENDSHIP

Mittish bhilesu kappae | - Uttaradhyavana siitra, 6.2.
There must be friendship amongst all living beings.
Mitti me savvabhiiesu | - Avasvaka siirra, 6.2.
1'may be friendly towards all living beings.

Maitripramodakirunyamadhyasthani
sattvagunadhikaklisyamdnivinayesu |

- Tarrvartha sitra, 9.6.

Let there be friendship for all the living beings, a feeling of praise
and joy for the virtuous, kindness for the miserable and a fecling of
equanimity in dealing with adversity.

Sattvesu maitri gunisu pramodar,
klistesu jivesu krpaparatvarit |
Madhyasthabhavarm viparitavritau,
sada mamdatma vidadhdtu deva ||

- Acdrya Amitagati.

Lord! Grant me the boon that in my soul there may be friendship
for ail the living beings, a feeling of praise and joy for the virtuous.
kindness for the miserable and a feeling of equanimity in dealing with
adversity.

Mittibhiavamuvagae yidi jive
bhavavisoht kaiina nivvae bhavai |

- Uttarddhyayana sictra, 29.17.
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When a living being gains the feeling of friendship he also attaims
purity of volition and becomes fearless.

Medyati snihyattti mitrari, tasyabhdvah samastasattvavisayah
snehaparinamo maitri |l

- Yogasastra Sve. Viva. 4.117.

Anyone who is affectionate is a friend. A feeling of affection for
all the living beings is {universal) friendship.

Anyone who has guileless affection is a friend and the friend’s
teeling of affection for all the living beings 1s called friendship.
Friendship is one of the dimensions of non-violence preached by
Bhagvan Mahdvira. The Uttara-dhyayana sittra and the Avasvaka siitra
urge the faithful to have friendship for all the living beings and say that
anyone who is friendly purifies his feelings and becomes fearless. A
friendly being s himself fearless and he conveys this feeling of
fearlessness to all those that come in his contact. Without the feeling
of friendship there can be neither a gift of fearlessness nor a feeling of
cooperation. Friendship is characterised by cooperation with the friend.

When there is a feeling of friendliness in the heart, it becomes
immersed in love and where there is love, there is happiness. Such a
heart feels ever fresh and remains free from desire. attachment, aversion,
delusion, etc.

In friendship there is love but no attachment. Attachment appears
only where there 1s some expectation and a desire to get pleasure from
the others whereas in love the feeling is that of sharing our own pleasure
with ethers. [In friendship the feeling is to mitigate the pain and to
benefit and to increase the pleasure of the friend even at the cost of
one's own pleasure. A friend remains ever ready to take any troubles
and relinquish own pleasure so that his friend may remain free from
trouble and be happy and even then he does not expect anything in
return from the friend. In friendship there 1s selfless forsaking, which
is dharma and devotion. Thus, friendship is a living example of dharma
and devotion.
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A friend cannot remain without helping his friend, A friend cannot
eat and drink when his friend suffers hunger and thirst and it cannot
happen that a friend does not come to help and attend to, when his
friend suffers from any malady and that a friend falis down and his
friend does not Lift him. Anybody who does otherwise is no friend and
even if one claims to be a friend without helping, such a claim is false.
Itis not friendship but anirosity. Itis like laughing at the very concept
of friendship. It is gross cruelty and it is grossly inhuman and animal
conduct, which has no place in human life.

Friendship means love. Where there is love, there is no attachment
and where there is attachment, there is no love. All living beings
naturally like pleasure, which can be gained only through love and
friendship. Attachment is a distorted form of love. In attachment there
is a desire to get pleasure from others. Therefore, where there is
attachment, there is enjoyment of sensory pleasures and there are
feelings of inferiority. poverty and dependence. On the other hand in
love and friendship there is the generous desire to give pleasure. to
serve and to help. The generous feelings give rise to happiness in the
heart and anyone whose heart is filled with happiness does not have to
seek pleasure outside. Where there 1s no such necessity, the desire to
get pleasure from others just does not arise. Thus. friendship is also a
means to rise above sensory or worldly pleasure and to transcend such
mundane thoughts. Freedem from mundane pleasures is the real
freedom or liberation from the world.

Where the difference between the low status and high status
remains, there can be no friendship. Friendship is possible only where
there is a feeling of equality. There is equanimity in equality and equality
in equanimity. These two terms are mutually inclusive. Equality or
equanimity overcomes inequality. Inequality is at the reot of all conflicts
and pains, therefore, overcoming inequality is like overcoming conflicts,
flaws and misery. This is liberation. Thus, it will not be an exaggeration
to say that liberation is a gift of friendship.

In the Avasyaka sitra, it has been said in support of friendship
that —
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‘Mitti me savvabhiiesu, verarm majiharm na kenai |’
s i /

I have friendship for all living beings and anirmosity for none,
This aphorism is repeated every morning and evening by all faithful
followers who undertake the practice of Pratikramana or retracting
from the excesses committed by them and consequent flaws. In this
aphorism the author does not stop at the negative in just saying, ‘T do
not have animosity for any living beings’ but goes on to add the positive
part. ‘I have friendship for all’. If the canonical author had Just desired
to convey the proscriptive side of non-violence, ke would have stopped
at saying, ‘I do not have animosity for any living beings” and it would
not have been necessary to add the part. ‘T have friendship for all’.
From this aphorism it is clear that the author wishes to emphasise both
the proscriptive and the prescriptive sides of non-violence. The reason
being that in saying ‘I do not have animosity for any living beings does
not imply saying ‘I have friendship for all’

To overcome enmity is important because it gives eligibility and
strength for friendship. Actually, it is the feeling of friendship that is
important. Not only this, without the feeling of friendship the absence
of enmity will not last long. The reason 1s that the heart in which the
spring of friendship does not flow eternal is a dry and sapless heart.
Dryness results in boredom, Therefore, a true spiritual aspirant’s heart
is always full of the feeling that everyone must be well and happy.
This is the true fecling of friendship. As has been said in the Samavika
rendering, ‘Satfvesu maitrl’ or ‘friendship for all‘,

In what follows, we present some thoughts on friendship and
animesity and their benefits and harms -

1. Enmity destroys peace and happiness, because seeing others’
flaws is at the root of enmity. When we recall the instances of
our hurts and harms we can only be driven by the feelings of
retaliation. This gives rise to flames of enmity. The heart that is
aflame with feelings of animosity cannot have peace and
happiness.
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Enmity is such a deadly poison that hits the head and affects and
destroys its softest feelings and produces imbalance and disorder.
which spoils the health,

In the fire of animosity the creative faculties of the brain are
burnt away and leave it without any creative powers. A person
with such weak heart cannot make any great contribution and
spends his life in trivial pursuits.

To harm one who has harmed us is like biting one that has bitten
us. This is the dog instinct and not that of a gentleman. This is
the animal instinct and not human instinct. The human instinct
shows itself in friendship and not in animosity. A human being
wins over animosity with friendship and maltreatment with good
treatment because he knows that the fire of animosity cannot be
doused by pouring the kerosene of animosity but only by pouring
the water of friendship.

The main reason behind seeing others’ flaws is that we measure
others’ actions by our standards and consider them as inviolable.
Anyone who considers his own standards as the best, expects
that entire world must follow them. Anyone that rejects or does
not follow his standards is considered as a bad or a flawed person.
Hewever, the principle of many-ended reasoning says that
everyone is guided by his own wisdom and powers and lives his
life according to his own standards. Therefore, it is the lack of
discretion that is to blame, which is not acceptable even to him
and., so, he is entitled to our forgiveness and not to aversicen and
punishment. The truth of the matter is that between the saint and
the criminat there is only the difference of stages of virtues 10
which one has developed at that time. The saint of that time
might have been a eriminal at some time in the past and the
criminal of that time could have been a saint at another time in
the past. In the stages of development the sinner is like a child
and the saint is like an old man. Therefore, 1o hate the sinner is
like hating the innocent, disobedient and playful children who
will keep commilting mistakes, It is neither logical nor justified.
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6.  To hate the sinner happens because we feel bad and harbour
animosity towards them. This is not proper. We must hate the
sin and not the sinner. The hate must be directed towards bad
qualities and not to the bad persen. No body likes to be bad and
even then if he behaves badly. it is because he is not aware of the
bad results that would eventually come to him soener or later.
Otherwise who will be so ignorant to imbibe the poison of bad
qualities knowing them to hurt himonly? To hate the ignorant is
also ignorance. If an infant spoils his clothes by defecating in
them he needs to be helped sympathetically and not hated or
rebuked. Therefore the efforts of the learned must be directed at
obliterating the sins and not the sinners. The wise and the learned
do not harbour any aversion or anger lowirds any living being
how-so-ever bad his deeds may be. When there is no anger in
the heart, there remains no need for forgiveness also. Forgiveness
15 needed only when cone feels bad about something. The best
situation is when the need for forgiveness just does not arise.
This situation can come about when we forgive all the living
beings beforehand for all their known and unknown flaws and
faults and forger all feelings of animosity towards them and
establish a feeling of friendship with them.

7. The questicn is raised that why should the criminals and sinners
not be considered as punishable? Why should there be no feeling
of aversion towards them? In reply we will have to say that in
the entire human race there would not be even one person who
would be completely flawless from birth. The reuson is that birth
itself is a result of attachment, which is the breeding ground for
all flaws. Therefore, everybody 1s fluwed right from birth
onwards. No one’s past is flawless. Flawlessness is a result of
long and arducus spiritual practice and everyone is capable of
attaining this state with spiritual practice. No worldly creature is
free from some flaw or the other: therefore. if we were to punish
the flawed persons. every one of us will have to be punished. If
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each of us were to punish each other for their flaws there would
be great disorder and pandemonium in the world and the world
wolld become hell.

According 1o the doctrine of karma, every one gets the natural

retribution for his good or bad actions naturally. The sin is itself like

poison that punishes the sinner with many miseries like lack of peace.

inner turmoil. etc. The sinoer is definitely miserable. A miserable person
is entitled to kindness. sympathy and help not to punishment. Call him
entitied to Kindness, sympathy and help or to friendship, it is one and the
same thing. When even a sinner is entitled to friendship then what to say
of a flawless person? He is definitely entitled to our friendship. In other
words. all people, whether they are flawed or flawless are entifled to
friendship and not to our animosity and punishment.

8.

24

The learned and the enlightened ones appreciate virtues. They
know that everyone's nature and actions depend on his spiritual
development. The stage of spiritual development is different in
different people and, therefore, it is natural that their nature and
activities also differ. The basic reason for flaws and badness in
people is lack of spiritual development otherwise all the souls in
the universe have similar potential and powers. Therefore. the
way to reform a sinner is not through revenge but through spiritual
development.

The meanest of persons even have many good qualities. We
cannot find even cne person in the entire world who is only flawed
and totally devoid of virtues. The learned look at their virtues
and they are filled with love for them. This makes them happy.
Like this. the happiness born out of friendship eats away the
melancholy born out of animosity. A person endowed with the
feeling of friendship always remains happy while gripped by the
feeling of animosity, the ignorant ones remain sorry. melancholy
and depressed.

Where looking at others” flaws is bad, looking at one’s own faults
is good. By looking at our own flaws we can help ourselves in
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becoming flawless. N one wants to remain flawed. Therefore,
when one comes to know about one’s flaws he tries to overcome
them. A person embraces a flaw only till such time that he does
not consider it a flaw and considers it as beneficial for him. Like
this. in the field of sprritual practice looking at one’s own flaws

- is considered very important. In the scriptural language it known
as ‘@lovand or alocana’. Every one knows about the importance
of @loyana for a spiritual aspirant.

Where there is no darkness, there is light, Similarly, where there
18 no animosity, there is friendship and where there is abscnce of
anmimosity and presence of friendship, the giving and receiving of
forgiveness is naturally available.

Actually, in the abovementioned aphorism, the utmost form of
spiritual practice and its supreme accomplishment have been mentioned.
Forgiveness. generosity. begging for forgiveness, humility. giving up
enmities, equanimity and love indicate the quality of friendship in a
person. The development of these qualities can change one from a bad
person to a good one and eventually makes him the supreme soul or
God.

Friendship can be there only where there is no animosity, where
there is love, willingness to cooperate and affection. Affection means
considering and treating all living beings as oneself. Therefore, in
friendship there is an element of equality. Where there is a desire to
get sensory enjoyment from some one, there is enjoyment there, but
there ts no friendship. Friendship can be there only where one is ready
to selfiessly and happily sactifice one's own pleasures for making a
friend happy.

Friendship tepresents affection. Therefore. ‘Mitti me
savvabhitesu’ means affection for all the living beings. Where there is
affection there no feeling of own and other. everyone is our own. In
universal affection no living being is alien or strange. Therefore. there
is a feeling of helping and cooperating with everyone. Actually active
cooperation Liself is service. In service, there is an active feeling of
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universal benefit, which is the feeling of friendship. Where the feeling
of universal service is not there. but there is a tendency to ignore them
by thinking that they are miserable due to their own karmic retribution
that we do not have anything to do with them. one tries to use all the
available means. abilities and powers only for one’s own use rather
than using them for the benefit of all. Insuch a case there is no feeling
of universality but of selfishness and where there is selfishness. there
15 no friendship but only desire for pleasure and enjoyment. Mundane
pleasure is at the root of ail misery,

Although the practical form of service is always limited due to
one's own ability and capacity. but the volitional form of service is
unlimited and can extend to the entire universe. This is the universal
feeling of service. This universal feeling itself is in the form of affection
or love for all. This itself is the feeling of friendship for all the living
beings. In friendship there is love, which destroys attachment. All
flaws come in only where there is attachment. The faw of nature siys
"where there are flaws there is misery’. Thus, in order to be free from
misery ene should free oneself from flaws. In order to be free from
flaws one must free oneself from attachment and the way to be free
from attachment. is to have the feeling of love and love is nothing but
friendship. Therefore, where there 1s a feeling of friendship for all
living beings, there is a natural freedom from attachment, flaws, and
nusery. There is no doubt about it what-so-ever.

The feeling of friendship not only destroys attachment but also
the fecling of aversion. The reason for this is that the opposilte of feeling
of friendship is the feeling of animosity and. therefore. to give up
animosity and to adopt friendship means to give up aversion and 10
adopt love. Like this the feeling of friendship destroys the feeling of
attachment and aversion. [tis. thus, a way to practice total detachment,
restraint and renunciation. As has been said in the Tarnvértha sittra —

Maitripramodakarunyamadhyasthani
satvagunddlikaklisyamanavinayesu |

- Tattvdartha siitra, 9.6.
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That is - Let there be friendship for all the living beings, a feeling
of praise and joy for the virtuous, kindness for the miserable and a
feeling of equanimity in dealing with adversity.

In these four Kinds of feelings, the main feeling is that of friendship.
It is so because only a person endowed with the feeling of friendship
can have a feeling of joy for the virtuous, a feeling of kindness for the
miserable and a feeling of forgiveness for the flawed. Therefore, the
rest three feelings follow the feeling of friendship. Where there are
differences. divisions and a feeling of lesser and greater, there can be
no friendship there. In friendship there is unity, equanimity, affection.
love and lack of distinction between the two friends. Where there is
friendship, there exist the godly feelings. Friendship and equanimity
coexist and the God resides in equanimity. In other words we can say
that the God lives where there is friendship. It is for this reason that in
Buddhism friendship has been referred o as ‘Brghma-vihara'.

Where there is selfishness, that is, where there is a desire to get
pleasure for oneself, there is no friendship there. There can be no
friendship in an environment of selfishness. Friendship exists only
where one feels happy in the happiness of the friend. A tendency to
enjoy oneself is that of mundane pleasure. To renounce own pleasure
1s not bhoga - enjoyment but voge - renunciation. Bhoga is the cause
of karmic bondage whereas voga is the cause of liberation. Bhoga is
adharma whereas yoga is dharma. Therefore, where there is friendship,
there 1s dharma. Friendship and dharma are one.

The love that is born out of friendship destroys attachment.
Attachment is where there is a desire to enjoy worldly pleasures. Where
there is a feeling of renouncing own pleasures and to mitigate others’
misery and melancholy, and that of being happy in their happiness,
there is love. Love is the manifestation of God. Therefore, where
there is love there is God. The heart in which the love does not spring,
the attachment grows, Where there is attachment, there is karmic
bondage and worldly transmigration. Love can be gained only by
overcoming attachment. Where there is no attachment, there is
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detachment. Where there is detachment, there is God. Therefore, where
there is love, there is God. Thus, godliness is possible through universal
friendship and love. This feeling of love and universal friendship is
eternal. unhindered and infinite. This is the indication that one has
achicved godliness. )

In friendship there is a feeling of benefiting everyone, The
selfishness and desire for mundane pleasure is totally absent there. The
feeling of own and the other is destroyed only when the pride is
destroyed. Because as Jong as the feeling of ‘I’ remains, the feeling of
distinction and difference would remain and a feeling of friendship is
not possible. The feeling of affection or friendship rises only when the
feeling of ‘T’ or pride is destroyed and the feeling of nothingness —
dkificanya — comes in. Where there is no feeling of pride. there cannot
be any desires, myness. desire for mundane pleasures. selfishness,
delusion, ete. Therefore, friendship sirengthens detachment.

In Untaridhyavana sitra. Chapter 29, aphorism 17 it has been
said that — “Mirdbhdvamuvagae yadi jive bhavavisohi kaiina nivvae
bhavai’ that is - When a living being gains the feeling of friendship he
also attains purity of volition and becomes fearless. Thus, the feeling
of friendship being a means of volitional purification is ‘dharma’.
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(GENTLENESS

Uvasamena hane koharm, manam maddavayd jine |
Mayam ca'jjavabhavenari, lobharir santosao jine ||

- Dasavaikilika sitra, 8.39.

That is - Destray the anger with subsidence, win over pride with
gentieness, conquer guile by guilelessness and conquer greed through
contentment.

Uttamah ksamamardavarfavasaucasatyasamyama-
tapastyagakificanyabrahmacaryani dharmal |

- Tattvartha sitra, 9.8.

That is — Noble forgiveness, noble gentleness, noble simplicity,
noble cleanliness, noble truth, noble restraint, noble penance, noble
renunciation, noble nothingness (lack of pride) and noble celibacy are
ten manifestations of nobie faith or Untama dharma.

Thus, in Jainism, ten manifestations of a noble faith have been
mentioned amongst types of means of karmic stoppage. One of these
is gentleness or mildness. This aspect of a noble {faith can be gained
only through giving up pride or haughtiness. As has been said,
“Kularivajadibuddhisu tava-sudastlesu garavar kifici jo pavi kuvvadi
samano midava-dhammarh have tassa” — Bhagavati Aradhana,
49/154.
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That is - the monk who is not given to pride in his family.
handsomeness, caste, intelligence, penance, scriptural knowledge. and
righteousness is said to be observing the gentleness part of the noble
faith.

Where there is arrogance or haughtiness and there is a feeling of
considering oneself as higher than the others, there cannot be gentleness
or mildness but there can enly be inertia, hardness and heartlessness.
The spring of affection and kindness cannot rise in the heart of such a
haughty person. On the other hand where there is no pride but humility
the feeling of being higher than the others does not arise and the feeling
of equality rules. Due to this feeling of equality the humble and miid
person can feel for others just as one feels for oneself.

The feeling of kindness arises in the heart of one who has himself
felt pain and misery. which removes the hardness from his heart and
makes it soft. As has been said. “"Jd ke paira na phate bivit, so kyva
Jjane pira parai”. That is - How can one whose feet have not cracked,
feel the pain of others with cracked feet? What is meant is that anyone
who has suffered in life such pains and miseries like broken limbs,
business losses, losing a near and dear one. can only appreciate the

tearing pain suffered by others in similar situations.

The heart of anyene who remains engrossed in mundane pleasures
becomes inert to the sufferings of the others. He just cannot feel the
pain of others, his sensitivity dies out and his heart becomes hard.

How can those that sleep in air-conditioned mansions wrapped in
woollen clothes and wraps feei for the miserable ones who sleep and
die in the open in bitter cold and have nothing to cover them selves
with? The truth is that attachment to sensory pleasures makes a person
stonehearted and at times totally heartless. This hardheartedness is a
great hindrance in spiritual development. It is enly when one is beset
with painful experiences that one can feel as to how painful such
experiences can be. One whe is given to mundane pleasures remains
engrossed in them even when he watches those around him in deep
misery. To do so he has to barden his heart. His heart becomes so hard
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that all generosity goes out of it and his humanity and humaneness
vanish. From this standpoint enjoyment of worldly pleasures is the
means of a person’s downfall. However, one who knows about pain
and misery, one who has suffered in life always shares his means of
enjoyment with the deprived ones and always tries to use them for
mitigating their pain and misery. The spring of love flows eternal in his
heart. Mildness is a godly quality, which dwells in a gentle heart only.

Dharma does not dwell in the heart that is not as soft as butter and
such person cannot be called as religious. Only that person can be
religious who cannot bear to see others in pain. One’s duty lies in
using the means and powers at one’s disposal in trying to mitigate the
pains and miseries of others. Whatever means of body, wealth, intellect,
strength, abilities, etc.. that we have with us here, cannot follow us in
our afterlife after our death. Therefore, if a person would not use them
in helping others but would either use them for one’s own enjoyment
or he would simply waste these resources at hts command., this waste
would eventually cause him rmisery. Thus, there is only one proper use
of means at our command and that is in employing them in serving
others. Therefore. we must employ our resources in mitigating the
pain and misery of others wherever we see them. This will result in
their happiness and the feeling of inherent kindness will purify our
volitions, we would overcome our desire for mundane pleasures and
out hearts would become pure.

When the heart is filled with the feelings for others’ pain, the
desire for mundane pleasures keeps out. The way to feel for others is
to put ourselves in their place and to try to imagine as to how would we
feel, if placed in their circumstances? As soon as we place ourselves in
the position of the miserable. a picture of his misery would carve itself
1n our hearts and out hearts would move with their misery, our desires
would melt away. However, one who feels others’ pain due to
attachment and delusion becomes weak and he becomes distressed and
disheartened und cannot do much to mitigate the misery. On the other
hund one who bears the others™ pain and misery with a feeling of
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universal affection does not feel weak and distressed and is able to
efficiently employ the means and capabilities 1n trying to mitigate the
pain and misery of others. Even nature helps such a servant in doing
his duty, the society also extends its helping hand in his work of
rendering service to the needy and the ime may come when the entire
world becomes ready to help him and feels rewarded in cooperating
with him. What is meant is that if the heart remains filled with feelings
for others and the inertia and hardness induced by selfishness melt
away, and the consciousness manifests itself. the service rendered to
those in pain and misery becomes the easiest way to atlain emancipation
and liberation.
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PoSITIVE NoN-VIOLENCE Is DHARMA

Mercy, charity, kindness, compassion, service, friend-ship,
affection, saving life, etc., are various expressions of positive non-
violence. Being causes of karmic stoppage, reduction and destruction,
these are various forms of dharma. It is not proper o consider them as
adharma or irreligious. In the faina literature the characteristics of dharma
or right faith have been mentioned in the following aphorisms -

So dhamme jattha dayi | - Vrti on Nivamasdra, 6.

That is - Where there is mercy. there is dharma.

Dhammo daya visuddhe | - Bodhapahuda (Kundakunda), 25.

That is - What has been purified by mercy is dharma.

Danaii sitarh ca tavo bhavo, evar canvviho dhammo |
Savvajinehim bhanio, tahd duhd suacaritelinm ||
- Saptatisthanaprakarana, verse 96.

That is — All Lords Jina have said that dharma is four-fold — by
way of charity, righteousness, penance and (right) volition. Again the
dharma has been categorised in two ways as knowledge (Sruza) based
dharma and conduct (Caritra) based dharma.

Karunde vatthusahiave khamadibhdave va dasavihodhammo |
Rayanattayari ca dhammo, jivanar rakkhanar dhammo |t

- Kdrtikeyanupreksa, 478.
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That is - Kindness is dharma: nature of things is dharma;
forgiveness. ete., constitute ten-way dharma; Tri-gem (Ramnarrava) —
right vision. right knowledge and right conduct — is dharma and to
protect the living beings is dharma.

Thus, mercy and charity have been clearly enumerated as
dharma. It is proven by the aphorisms like ‘So dhammo jattha davd’
and ‘Danani . . . .. dhammo’, etc. Kindness is dharma because it is
the basic nature of the living beings — “karunae jivasahivassa |’, and
basic nature of anything is its dharma. Compassion and affection are
also manifestations of dharma because compassion is an atiribute of
right vision and right vision, as a part of “Tri-gem’ has been said to
be dharma - ‘Rayvanattayart ca dhammo’. Friendship 15 dharma
because friendship is closely connected with forgiveness and
forgiveness has been included 1n ten-way dharma - ‘Khamadibhavo
dasaviho dhamme’. Protecting and saving the living beings has also
been said to be dharma - ‘Jrvanam rakkhanam dhammo’. Like this,
all the dimensions that give expression to positive non-violence have
been included among vatious definitions of dharma. Therefore. on
the basis of scriptural proofs and indirect proofs by inference it 1s
very well proven that positive non-violence is dharma. Anyone who
leads his life in accordance with positive non-violence constantly feels
that he is overcoming his flaws and faults and attaining gradual
purification. From this point of view, even though direct proof.
positive non-violence 1s proved to be dharma.

The general public considers the auspicious activities like mercy,
charity, etc., as dharma but some who believe in inteliectual jugglery
advance the argument that the activity oriented auspiciousness like
kindness. protection, affection. service. etc.. being the cause of karmic
bondage. result in worldly transmigration and. thus. they hinder
liberation and cannot be accepted as dharma. According to them dharma
is in abstinence only. However, this view is neither in according to the
canonical teachings nor is it logical. In what follows. this viewpeint is
being exumined in greater detail.
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Activities are of two types — 1. Inauspicicus activities and 2.
Auspicious activities. Violence. telling lies, stealing, sensory enjoyment,
etc., are inauspicious activities and they have been termed as sins, which
is as it should be. Such activities resultin all-round misery and worldly
transmigration and, therefore, they are worth abandoning. Auspicious
activities like mercy, kindness, compassion, affection, service, etc.,
remove spiritual flaws, purify the soul and destroy the karmic bondages
and are, therefore, called dharma.

Auspicious activities like mercy, kindness, compassion, affection,
service, etc., are virtues and inauspicious activities like violence, telling
lies, stealing, sensory enjoyment, etc,, are vices. Virtues and vices are
opposite to each other. The virtues are natural and the vices are
unnatural, The nature can never be a cause of karmic bondage; it is
only the unnatural vices that result in karmic bondages. Therefore,
nature of things has been said to be their dharma and the unnatural
vices have been said to be sins. Auspicious activities like mercy,
kindness, compassion, affection, service, etc., result in reduction and
destruction of karmic bondages. This helps in spiritual emancipation
and liberation. Because they are causes of attaining liberation, the
auspicious activities are dharma. To consider them as causes of karmic
bondage and that of worldly transmigration is to consider them as
adharma. To consider dharma as adharma is falsehood.

In the Jaina canonical literature auspicicus activities of mercy,
kindness. compassion, affection, service, joy. mildness, simplicity.
humility, etc.. have been termed as auspicious combination of mind,
body and speech (yoga}, which is also said to be 2 means of karmic
stoppage (sasvara). The reason behind calling them as means of karmic
stoppage is that they do nat result in karmic bondages. However. in
reality they are not only the means of karmic stoppage but also of karmic
reduction and destruction {nirjard). Thus, these activities are in the
form of both - karmic stoppage and destruction of karmic. For example
~ 1. Take the case of Namaskdra mantra that is a symbel of humility.
In this mantra it has been clearly said that the avspicious activity of
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reverently bowing to five paragons of spiritual virtues such as Arikanta,
Siddha, Acarya, Upadhyava and ali monks results in the destruction of
all karmic accumulations (Savvapavappanasane) and is. therefore,
dharma. Itjs sc because the humble activity of bowing to these paragons
results in waning of pride and destruction of pride results in karmic
destruction. 2. Take the case of affection. It is a part of the right vision
and an essential activity. Right vision is a part of the liberating path
and is. therefore, dharma. Therefore, affection (Varsalya) is dharma,
3. Tatrvdrtha sitra includes the auspicious activities of friendship. joy
and kindness as parts of dharma in the form of karmic stoppage. 4.
Auspicious activities of simplicity (Arjava), mildness (Mdrdava),
humility (Ldghava), etc.. have been included in the ten-way dharma.
5. Compassion (Anikampd) has been mentioned as a sign of right viston.
Right vision is dharma and so is compassion. 6. Totally detached
omniscient Lords have been said to be infinitely charitable. Therefore,
charity is a part of the detached dharma only.

The ‘auspicious activities do not result in karmic bondage but in
karmic reduction and destruction’, is an original belief of Jainism and
it has been tn constant currency in the form of sacred tradition. The
belief that auspicious yoge stops karmic influx is current in the while-
clad sect of Jainas tifl date but some how it is not acceptable to al! the
members of the sky-clad tradition. May be some followers of the sky-
clad traditicn do not subscribe to this view today but in ancient times
this view was widely prevalent among them as well. Many proofs of
this can be seen in the Dhavald and Jayadhavald commentaries. One
of these is being quoted here from the Jayadhavala commentary of
Kasavapahuda —

Suha-suddhaparinamehi kammakkhayabhive
takkhayinuvavattido uttam, odaiya bandhayard uvasama-khaya-
missay@ ya mokkhayara| Bhavo du parindmio karanobhayavajjio
hoi |l - Jayadhavala, Bk. 1, p. 3.

That is - “If we do not accept karmic reduction and destruction
through auspicious activities, it becomes impossible to imagine any
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means of shedding karmic bondages. The fruitional volition (Audayika
bhdva} 1s a cause of karmic bondage, subsidential (Aupasamika),
destructional (Ks@uyika) and mixed - destructo-subsidential (KsZyo-
pasamika) volitions (bAava) result in liberation and inherent volitions
(Parinamika bhava) cause neither bondage nor liberation.”

In the abovementioned example, the commentator - Sri
Virasenacarya has clearly and emphatically said that the destructo-
subsidential volition (auspicious combination or Subha yoga) is a cause
of liberation. That 1t results in karmic separation and not in karmic
bondage. It is only the fruitional volition that causes karmic bondage.

On this belief the honourable editor of Jayadhavala commentary,
Shri Phoolchandji Premi has written, as a note in the form of special
meaning, that the auspicious volition comes about due to the fruition of
passions et¢., and not due to their destruction cum subsidence.
Therefore, if the fruitional velition causes karmic bondage, the
auspicicus volition should also be a cause of karmic bondage and not
of karmic separation. Mr. Editor’s belief that “auspicious volition comes
about due to the fruition of passions” is not confined to him alone,
This belief has gained ground in many a sect of Jainas for the last few
centuries. The reason behind this argument is that if they do not accept
the coming about of auspicious volition due to fruitional volition, their
belief that awspicious volition results in karmic bondage cannot be
sustained,

Here, first of all. we have to think whether the rise of passion, or
the fruitional volition, 1s the cause of coming about of auspicious volition
or not? The following facts deserve our consideration in this regard -

Passions are part of inauspicious volition. To consider the coming
about of anspicious volition out of inauspicious one. 15 fundamentally
erronecus. This error is such as if some one plants the bitter Margosa
(NMIma) tree and claims that it yieids sweet mango fruits. The rule is "as
the seed is, so the fruit’. Therefore, the auspicious velition cannot
come about due to the fruiticn of inauspicious passions and to believe
50 is an error.

Pasitive Non-Violence . 107



If the rise of passions were accepted as a cause of coming about
of auspicious volition, what would then be the cause of coming about
of inauspicious volition? Then we will have to consider the auspicious
volition as the cause in the coming about of inauspicious volition, which
would not be logical. If the rise of passions were considered as the
cause behind the coming about of both the auspicious and the
inauspicious volitions then we will have to accept the yielding of two
entirely opposite kinds of results through the same cause, which would
again be illogical.

[f only the pure volition. and not the auspicious volition were to
be considered as the cause of karmic separation, then only the fully
" detached Lords Jina, and none else, would be able to achieve karmic
separation. The reason being that pure volition is not possible in anyone
except Lords Jina. [t is so because, as arule. except for the fully detached
Lords Jina all else have the fruition of passions in lesser or greater
measure. As long as the passions are on the rise, the pure volition is
not possible and in the absence of pure volition the karmic separation
is not possible. Like this, there 1s no way to achieve karmic separation
right up to the tenth stage of spiritual development (gunasthana). In
the absence of karmic separation there would obtain a situation where
there would be no penance, restraint and karmic reduction and
destruction, which would resuit in the disappearance of the path of
spiritual practice itself. This is against the canomcal dictates. The
solution to this problem is possibie only on accepting the auspicious
volition as the cause for karmic separation. There is no other way.
Therefore, the belief that auspictous volition results in kKarmic bendage
1s against canonical logic.

If we were to consider the partial purity as purity, then we will
have to accept that all only creatures are always in pure volition. because
no living being is wholly impure at any point of time. If some living
being were to become wholly impure his very conscicusness would
vanish and he would become lifeless or a non-living thing. As has
been said in Kasdvapdhuda book 1, p. 55 - "Nu ca kammehim nanassa
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damsanassa va nimmalavindso kirai, java davvabhavi-gunabhave
jivabhavappasahgado”. That is - It is not right to say that we can
completely destroy karma, knowledge and vision because this belief
will result in a situation where the livingness of the living being will
become questionable, which is not proper.

What is meant here is that no living being can ever be wholly
impure, it is partially impure, only. This partial impurity remains from
the first stage to the tenth stage of spiritua} development. And the rule
being discussed is that karmic separation is not possible in the presence
of any impurity. Therefore we will have to accept that none else but
the fully detached Lords Jina could achieve karmic separation. This is
a fundamental error. Therefore, the only way a non-omaiscient aspirant
can achieve karmic separation is through auspicious volition. It is the
karmic separation through auspicious volition that results in the gaining
of the right vision. It is the auspicious volition only that becomes helpful
in the gaining of subsidential and destructional volitions. The gaining
of these volitions is not possible in the presence of complicated and
increasing inauspicious volitions.

The auspicious velition comes about not due to the rise of passions
but due to their weakening. It is so because the rise, bonding. existence
of passions is inauspicious or sinful only. To consider the inauspicious
rise of passions as auspicious volition is to consider sin as merit. To
consider so is erroneous, misleading and false.

Auspicious volition comes about due to the weakening of passions.
The weakening of passions is not a cause of karmic bondage but that of
karmic destruction. The fact is that the karmic bondages that take place
in the presence of auspicious volition, take place because of inauspicious
volition due to the rise of passions that are also present. The durational
karmic bondage can take place due to passions only. In the absence of
durational bondage there is no meaning of any karmic bondage. What
1s meant is that the cause of durational bondage of karmic bondage is
fruitional volition due to the presence of passions, and not the auspicious
volition as is being made out by some so called logicians. Therefore, it
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is not logical to accept auspicious volition or the destructo-subsidential
volition as the cause for karmic bondage.

In the canonical literature and the doctrine of karma none of the
natures of destructive karma have been said to be auspicious. All have
been classified as inauspicious. Thus, the rise of passion has nowhere
been counsidered as auspicious. On the other hand the weakening of
passions has been considered as auspicious and this very phenomenon
has been taken as destructo-subsidential volition. From this it is clear
that auspicious or destructo-subsidential volition occurs due to the
weakening of passions and not due to the rise of passions. Thus, to
believe in the coming about of the auspicious volition due to rise in
passions is against the canonical teachings. What is meant here is that
the rise of passions that coexists along with the auspicious volitien is tn
ne way a substantial or any other kind of cause in the coming about of
auspicious volition.

Auspicious or destructe-subsidential volition 1s in the form of
spiritual purification. It represents spiritual punity. Therefore, it is
meritorious. It is the cause of karmic destruction and separation and,
therefore, it is dharma. The auspicious volition does not even partially
destroy any of the spiritual qualities. Therefore it is neither in any way
spiritually harmful, nor is it in any way abandonable. What is meant
here is that the auspicious activities of the non-omniscient aspirant
happen not due to the rise of passions but due to their weakening. Some
believe that there is a kind of auspicious attachment present in the state
of auspicious volition, which is the cause of karmic bondage. However.
this belief is also not in accordance with the canonical dictates. The
reason being that the attachment is brought about due to the deluding
karrna and none of the types and subtypes of deluding karma have ever
been said to be avspicious in the canons or in the doctrine of karma.
Therefore, the belief that there is a kind of attachment that is auspicious
1s against the canonical teaching and does not match with the precepts
of the karrpa theory. The feeling of affection that is there for the Lords,
the spiritual masters, the faith and the virtuous is not attachment but a
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feeling of praise for them and a sense of joy towards them. The pleasure
that one gets in the company of the virtuous and by remembering them
is not mundane pleasure but it is due to the basic spiritual nature.
Attachment is unnatural while this pleasure is natural. Therefore, to
consider love, affection and the sense of joy for the virtuous as
attachment is an error. Attachment is abandonable, but not the love
and affection. In attachment there is attraction and mundane pleasure
while in love there is joy and happiness.

The four velitions of friendship, joy, kindness, and neutrality are
auspicious. Being auspicious they are natural and not unnatural or
flaws. The natural attributes are in the form of virtues, not vices.
Unnatural attributes are flaws. The volitions of friendship, joy, kindness,
etc., are virtues and not flaws. Because they are not flaws or vices they
are not unnatural. Unnatural attributes can never be auspicious and
similarly, the natural attributes or the auspiciousness can never be
flawed. Therefore, the auspiciousness represents the virtues and not
the vices. The karmic bondages take place due to the flaws and not due
to the virtues. Therefore, to consider that the auspicious volitions or
virtues like friendship, joy, kindness, compassion, affection, etc.. result
in karmic bondage and worldly transmigration is an error. As long as
this errer is not corrected, the awakening of humaneness is not possible.

Where even the humaneness is absent, dharma in the form of
restraint, penance, karmic stoppage and separation, etc., and hiberation
is ot possible. In the absence of humaneness, there is animal nature
and devilry, which has no place in human life. Therefore, those who
consider friendship, joy, kindness, compassion, affection, etc., as causes
of karmic bendage and worldly transmigration consider virtues as vices,
nature as antinature and the path of liberation as the path of bondage.
Therefore, they are in falsehood and against the dharma, truth and
humanity.

Now we have to consider as to what is the process of karmic
destruction and separation due te auspicious volition? To do this we
will have to consider the ancient treatises on karma theory and their
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commentaries. In the ancient treatises on karma theory and their
commentaries the word employed for auspicious volition 1s “visuddhi’
or purification. What purifies the soul is purification. The soul is
purified due to the weakening of passions. Therefore, any reduction in
passions from what it is at present. is spiritual purification to that extent.
That is why spiritual purification has been termed as dharma and merit.
On the other hand any increase in the quantity of passion has been said
10 be a spiritual comphcation (sanklesa). The spiritual complication
results in spiritual downfall and it denctes sin. That is why in the Jaina
scriptures and commentaries spiritual complication has been termed as
5.

The passionate inclination of mind itself is delusion. Therefore,
any reduction or increase in passion is reduction or increase in delusion
(deluding karma). Reduction in passions and consequently in delusion
1s purification of volition. This purification of volition is auspicious
volition. Auspicious activity or auspicious combination {vega) is the
practical side of auspicious volition. Being the means of spiritual
purification all this is dharma. Like this auspicious volition. auspicious
combination, dharma and merit {purya) are synonymous and not
contrary. Acarvas Akclanka and Pijvapada have said in their
commentary on aphorism L0 of chapter 1, that purification of voliticn
results in rise of affection, awakening of sense of neutrality and
destruction of ignorance. These three are helpful in gaining liberation.
Meaning that auspictous activities are means of liberation. Here we are
considering as to how volitional purity symbolised by auspicious
activities like mercy, charity, kindness. affection, and friendship result
in karmic destruction and separation,

The docirine of karma says that reduction in passions, result in
volitional purity. Leaving the lifespan determining karma, the
auspicious volition and activities affect all the existing subtypes of the
remaining seven kinds of karmas. They undergo reduction in their
duration-bondages, which certainly reduces the aiready bonded duration
of these subtypes of karmas. Along with this reduction in duration
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bondage, sinful subtypes of these seven kinds of karma undergo
reduction in their intensities, that is, - their already bonded intensitics
get reduced. Like this, the auspicious volition and activities results in
karmic destruction in the form of reduction in already bonded durations
and intensities of these seven types of karma. This karmic destruction
1s beneficial and useful for all living beings. This is the principle of
group karmic destruction in the form of reduction in already bonded
durations of the subtypes of seven kinds of karma other than the lifespan
determining karma, and reduction in the intensities of the sinful subtypes
of these very karmas due to the auspicious volition and activities. Now,
we shall consider as to how the auspictous volition resulis in the
destruction of each of these karma types.

Importance of Auspicious Volitions such as Mercy, Charity etc -

The auspicious volitions in the form of reduction in passions and
consequent purity resultin the reduction of delusion or deluding karma.
This results in purity of conduct and the quality of conduct improves.

In auspicious volition, the reduction in passions results in reduction
in inequity. thus, the equality increases and equanimity is strengthened.
The increase in equity and strengthening of equanimity results in the
expression and development of the vision quality (Daréaraguna) and
the vision obscuring (Darfandvaraniya) karma is partly destroyed and
partly subsided. Due to development of the vision quality one realises
the fundamentals and discretion is awakened. This results in destruction
of knowledge obscuring (fAdndvaraniya) karma and in the gaining of
the night knowledge. It is a rule that knowledge is gained along with
the vision only, Therefore. as much will the vision be revealed, the
knowledge will also be revealed to that extent only. Without the increase
in the expression of vision quality it is not possible to have increase in
the expression of the knowledge quality.

The auspicicus volition results in the development of vision
quaiity, which in turn results in the development of the power of self-
experiencing. This results in the obliteration of inertness and ¢larity of
sensitivity towards feelings increases. The auspicious volition also
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results in increased equanimity and the effect of painful feelings
producing (Asara-vedaniya) karma is reduced as a result.

We have said earlier that the auspicious volition results in the
expression of vision quality and that results in the increased power of
self-experiencing. Due to the development of the power of expression
and feeling it becomes finer and finer and results in the development of
feelings through the senses of touch, taste, smell, sight and hearing and
the bedily infrastructure is created. Meaning that the body making
(Nama) karma only creates the physical part of the sensory organs,
they get their power of experiencing by the development of vision
quality.

Due to the purification of passions, the importance and value of
the *other’ decreases and those of the *self” increases, which results in
the experiencing of high status. It becomes known that evaluating the
self on the basis of the other, actually evaluates the other and the value
of the self diminishes or it becomes valueless. This results in a feeling
of inferiority. By notevaluating the self on the basis of the other means.
that the pride is defeated and 1t results in self-satisfaction. which 15
indicative of higher status (Ucca-gotra) and a reduction {destructo-
subsidence of low status giving (Nica-gefra) Karma,

It is well known that purification of volition results in the rise in
the intensity of the auspicious lifespan determining karma. Auspicious
volition in the form of volitional purity results in thc expression of self-
experiencing in the form of vision quality. The increased sensitivity
results in the destruction of the feeling of cruelty and the awzkening of
the fecling of mercy and kindness. The practical form of kindness is
generosity and service. Generosity expresses itself in the form of
charity. Therefore, auspicious volition expresses itself in the form of
generosity or charity, which indicates the reduction (destructo-
subsidence) of chanty obstructing (Dandntardya) karma.

The reduction in passions in the auspicious veliion results in the
reduction of desires, the feelings of myness, pride, doership. and
enjoyership. The reducticn in desires reduces the feeling of want, which
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indicates the reduction {destructo-subsidence) of gain obstructing
(Labhantardya) karma. The reduction of the feeling of mynessreduces
the feeling of the “other’ and increases the feeling of the self”, which
results in self-satisfaction and decrease in the desire to enjoy mundane
pleasures. This results in the reduction in the feeling of want of mundane
pleasures, which indicates a reduction (destructo-subsidence) of the
mundane enjoyment obstructing {Bhogdnfaraya) karma. The reduction
in pride results in reduction in attachmeni for the ‘other”. The reduction
in attachment results in the appearance of love. The pleasure borne out
of attachment is temporary and transient while that borne out of love is
permanent and intransient. It can be enjoyed again and again, which is
an indication of the reduction (destructo-subsidence) of repeated
enjoyment obstructing (Upabhegdntardva) karma. The reduction in
the feeling of enjovership reduces the feeling of doership and increases
the ability for renunciation. which is an indication of the reduction
{destructo-subsidence) of endeavour obstructing (Virvanfariya) karma.

Like this, the auspicious volition results in the reduction (destructo-
subsidence - ksavepasama) and destruction (ksaya) of deluding
(Mohaniva) karma, vision obscuring (Darsandvaraniva) karma,
knowledge obscuring (Jfidnavaraniya) karma, painful feeling producing
{Afata-vedaniva) karma. low status giving (MNica-gotra) karma. charity
obstructing (Dandntarava) karma. gain obstructing (Labhd-ntaravya)
karma, mundane enjoyment obstructing (Bhoga-ntarava) karma,
repeated enjoyment obstructing (Upabhoga-ntardya) Karma, and
endeavour obstructing { Viryantardya) karma. Along with the reduction
{destructo-subsidence — ksayopasame) and destruction (ksaya) of these
inauspicious types of karmas, the intensities of auspicious types of non-
destructive types of karmas also ascend. However, there is no bondage
what-so-ever. It is so because the cause for karmic bondage is
attachment and aversion, which are inauspicious. They have no place
amongst the auspicious volitions.

Not only this, the auspicious volition also results in conversion of
inauspicious subtypes inte the auspicious subtypes. Thus, the sinful
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intents or activities get liberalised and are converted into auspicious
intents and activities. Again. the auspicious volition results in the
reduction of durations and intensities of the inauspicious karmic
subtypes and increase in those of the auspicious karmic subtypes, which
indicates spiritual ascendance. The auspicious volition gives rise to
generally beneficial activities and it generates goodwill and joy. for the
one with auspicious volition, in the hearts of those who benefit by it.
Like this, auspicious volition results in the exchange of finer feelings
like affection, love, and joy, which come handy in the reduction of
attachment and destruction of karmic bondages. All those who benefit
by the auspicious volition and activities are filled with love for the one
from whom they benefit and they, too, feel happy inserving and helping
him. They feel rewarded in Jending a helping hand in fulfilling his
projects and works, They remain ever ready to serve and assist him in
his work. This is a by-preduct of his auspicious volition. This indicates
a high degree of physical development. The person with auspicious
volition does not have any expectations from anybody and his needs
are met automatically without his asking for help. Thus. he iseverrich
and without any wants.

What is meant here is that the auspicious feelings that arise due to
reduction in passions, auspicious activities and destructo-subsidential
feelings result in destruction of the destructive karmas in the form of
their destruction cum subsidence. They also result in ascendance in
the intensities of the auspicious types of non-destructive karmas. When
the passions are destroyed, the rise of pure volition coupled with
auspicious activities become instrumental in destruction of the non-
destructive karmas. It is only then that the infinite set of infinite
knowledge. infinite vision. infinite chatity, infinite gain. infinite
enjoyment, infinite joy, infinite spiritual prowess and karmic destruction
based rightecusness and conduct arise in the spirit. Thus, the auspicious
activities are also instrumental in the full realisation of a living being’s
physical and spiritual potential. Once, he achieves this ultimate
accomplishment, nothing remains to be gained by him. he becomes all
accomplished.
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Positive non-violence is a sacred pursuit. Therefore, in it, the
importance is that of renouncing own mundane pleasures and passion-
generated enjoyments. Hence, positive non-violence includes only those
activities that meit and reduce the feelings of attachment, aversion,
possessiveness, and pride. Besides such noble activities, there may be
other activities that may appear te be noble but if they result in increase
in the feelings of attachment, aversion, passions, etc., they cannot be
included amongst activities of positive non-violence. The spiritual
aspirant must always remember this and pursue positive non-viclence
accordingly.
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PosiTIVE NON-VIOLENCE: PUNYA
AND DHARMA

The auspicious activities of mercy, charity, kindness, compassion,
service, benevolence, etc.. are positive non-violence in practice. Their
volitional modes reduce passions. which indicates merit or punva. As
is clearly indicated by the following characteristics of dharma, it
generates positive qualities or virtues in the soul and purifies it -

Cattdri dhammadardi - khanti, mutti, ajjave, maddave |
- Sthandnga, 4/4.

That is, — there are four doors of dharma - forbearance,
contentment, simplicity and mildness.

Dhammo mangalamukkittharm, ahimsa saijamo tave |
- Dasavaikalika, 1/1.

That is. — Dharma, comprising non-violence, restraint and penance,
is the best of benedictions.

Dhammo dayavisuddho |
- Bodhapdhuda, 23.
That is, — The dharma based on mercy is the pure dharma.
Jivanam rakkhanarn dhammo |
- Kartikevanupreksa, 478,

That is, — To protect the living beings is dharma or sacred duty.
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Ahimsadilaksano dharmal |
- Tatvartha sitra, 6/13, Rajavartika tikd.
That is, — Dharma is characterises by non-violence, ete.
Pundtyatminarm piiyate’ neneti va punyar |
- Tatrvarthavartika, 6.34.
That is, — What purifies the soul is punya.
Punyarht karma subhar proktam }
- Adhydtmasara, 18.60.
That is, — Auspicious activities are punyd.

Durgatau prapatato jivan dhdrayati,
sugatan va tan sthapayatiti dharmaly |

- Sthanangavreti, 1.40, p. 21.

That is, - Dharma holds the living beings falling in bad or
inauspicious destinies and establishes them in good or auspicious destines,

Dharmo nama krpamiilah |
- Ksatracidamanmi, 5.35.
That is, — Dharma is based on mercy.
So dhammo jattha daya | - Vriti on Nivamasdra, 6.
That is, — Where there is mercy. there is dharma.
Dharmah putiso visuddhifi |
That is, - Purification of the soul is dharma,
Subhal punyasya | Asubhal papasya |
- Tattvdrtha siitra, 6.3-4.

That is, - Auspicious combination (yoga) results in the influx of
merit; inauspicious combination results in that of sin.

Navavidhe punnam pannate, fafijahd — annapunye,
panapunne, vatthapunne, lenapunne, sayvanapiine,
manapunne, vaipunne, kdyapunne, namokkarapunne |

- Sthiindhga siitra, sthana 9.
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That is, — Merit is of nine types ~ 1. Merit earned by giving food
2. Merit earned by giving water 3. Merit earned by giving clothes 4.
Merit earned by giving place to stay 5. Merit earned by giving bed to
sleep on 6. Merit earned by mind 7. Merit earned by speech 8. Merit
earned by body, and 9. Merit earned by bowing.

The spiritual purity is gained through both — dharma as well as
merit. Thus, both are sirnilar.

The mental activity of thinking well of others, and prescriptive
verbal and bodily activities like speaking well of others. to say something
beneficial and 1o serve, to be kind. to protect. etc., have been included
amongst punya or meritorious activities in the Sthandnga sitra. Mercy.
protection etc have been included in non-violence in the second part of
Prasnavyakarana sitra and non-violence has been given a place
amongst such activities that result in karrmic stoppage. Karmic stoppage
1s dharma. Therefore, auspicious activities such as mercy. protection,
etc being the causes of karmic stoppage, are dharma only, Punva and
Sarhvara are both closely related to the purification of the soul. This
relaticnship endures till the separation of the body from the soul, which
is up 1o the moment just before final deliverance. That is why some
believe that there is no canonical basis of not accepting punva as dharma.
Actually in none of the canonical works or its ancient commentaries
has it been said that punya is not dharma. As means of karmic stoppage
and separation purify the soul and are accepted as dharma. so the punya
should also be similarly accepted as dharma for it also purifies the soul
and is also a means of liberation. Punya is also a part of dharma just as
means of Karmic stoppage and separation are because auspicious
combination is puniya as and it is also a means of karmic stoppage. The
volitional form of auspicious combination stops the karmic influx by
preventing the inauspicious combination from taking hold and its
practical form is punya. As the volitional and practical forms are closely
connected and because they both stay in the path of liberation til! the
very end, they are both parts of dharma. What causes the downfall of
the soul is sin. Therefore, sin is not dharma but adharma. If the soul
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purifying pinva be taken as adharma. then we will have to accept the
other soul purifving agencies like means of karmic stoppage and penance
also as adharma. If punya is taken as adharma and abandenable just
because it separates from the soul at the time of final deliverance, then
we will have to consider the means of karmic stoppage. penance, and
the ‘as enunciated conduct (Yathakhdta caritra)’, etc., also as adharma
because all these also separate from the soul at the time of final
deliverance, which will not be acceptable to anyone.

Auspicious combinaticn, mercy, charity, etc., are the practical
forms of non-violence, which purify the soul. That ts why auspicious
combination has been said to be punya. 1t is worthy of note that in all
ancient scriptures punya has been said to be soul purifying. That is — it
has been said to be dharma. If the soul-purifying punye is taken as
adharma and abandonable then there will be no difference left between
the sout-purifying purya and sin that renders the soul impure. Possibly,
because of this reason alone some scholars have called the punya as
golden gallows and the sin as iron gallows. However, what difference
does it make to the condemned whether he be hanged at the golden
galiows or the tron one? Actually it makes no difference because it
does not happen that one who is hanged at the golden gallows either
dies happily or does not die at all. Whether the gallows are golden or
iron its job is to kill the condemned and it does so in both cases and the
condemned suffers similar pangs of death in both cases. Therefore to
consider sin as iron gatlows or iron shackles and punya as golden gallows
or golden shackles is to consider sin and punya as equal. In that case
there remains no difference between the two. Such an erroneous
consideration will bring the noble activities of mercy, chanty, friendship,
protection, etc., in the same category as the ignoble activities such as
cruelty, violence, telling lies, stealing, adultery, etc., which is totally
improper and unjustified.

To subscribe the to abovementioned belief is to harm ourselves
by not undertaking the acts of merit and to believe that it would be
better not to undertake any activities of mercy, charity, etc. Why todo
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the foolishness of increasing the wotldly transmigration by undertaking
such activities? What is meant here 15 that believing in such an erroneous
belief is to condemn and abandon all human and humane virtues and
activities of mercy, charity, kindness, compassion, service, etc. Such a
belief is grossty inhuman and it should have no place in human life.

On this subject the author had asked the learned saint, Pandit
Muni Shei Samarthamalji Maharaj, in Bundi, as to where was it given
in the canonical works that punya is abandonable. The learned saint
replied that it was nowhere given in the canonical literature and that he
did not consider punya as abandonable. He also did not consider punya
as adharma or the golden shackles but an item of golden jewellery that
was beautiful and good to wear. he added. I think these words of the
lzarned saint brought out the truth of the matter in no uncertain terms.
Because if punya was considered to be abandonable for the members
of the clergy, then the means of its destruction would have been
described in the canonical works just like the means of destruction of
sinful thoughts and activities have been mentioned there. Whatever
spiritual practices, such as those in the form of non-violence, restraint
and penance or in the form of right vision. right knowledge. right conduct
and penance or in the form of any other combination that has been
prescribed in the canonical works do not result in the destruction cf
punya. On the other hand as a spiritual aspirant progresses in his spiritual
practice, his merits increase. That is why fully detached omniscient is
considered to be infinitely meritorious,

If the destruction of the meriterious volitions and activities were
considered as essential for liberation, then there are two ways to achieve
it— 1. Destruction and separation after its fruition, and 2. By converting
the meritoricus subtypes inte sinful subtypes by increase in sinful
passions etc, The first depends on the nature and the aspirant does not
have to do anything. The second way is that of increasing the sinfu!
thoughts and activities, which would eventually be fatal for him and js,
therefore abandonable for him. It means that purya is not a hindrance
or abandonable for the spiritual aspirant. The destruction and separation
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of punva can have no bearing on his spiritua} practice. As a ship
becomes redundant on getting across the sea, so does the punya also
become redundant after one gets across the worldly chasm and liberates.
As the medicine is given up when one gets cured of any disease, the
punya also separates from the soul after it has overcome and destroyed
the sins. Therefore, there are no rituals prescribed for destroying and
separating punya. Like one is required to take the vows for giving up
sins, there are no vows for giving up punya.

The fact is that renunciation is the soul of dharma and the
meritorious activities canstitute its body. As the body bears the soul,
the worldly soul cannot remain without a body. The destruction of the
body is death. Similarly, punya bears the dharma. In the corporeal
state the dharma cannot be held without meritorious activities like those
of mercy, charity. kindness, compassion, friendship, service, etc. The
reason for this is that a corporeal soul cannot live withent the activities
of the combination of mind, body and speech. These activities can
either be meritorious or sinful. The meritorious ones will raise him
further while the sinful ones wilf cause his downfall. Thatis why to be
without merit is to be unfortunate (Punyahina). The unfortunate being
is without dharrna; he has no sense of duty or purpose. To be without
dharmma is being without good fortune and to invite misfortune.

We have said earlier that renunciation, karmic stoppage, and
restraint constitute the sou! of dharma and meritorious activities
constitute its body. Both are parts of dharma. The only difference
between the two is that the soul is indestructible while the body is
destructible. Thus, the only difference between karmic stoppage and
merit is only that renunciation as a means of karmic stoppage, which is
a means of gaining liberation, remains with the soul right up to the end
of its worldly journey and finally converts itself into the spiritual goal
while punya, which is in the form of auspicious volition and activities
and which aids the path of liberation, separates from the soul when the
body separates from it just like the ship separates from the passenger
on reaching the destination. Renunciation and means of karmic stoppage
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are means, practice and goal. all three combined, while punva is just
means and practice not the goal. Punya is like medicine to remove the
disease, which is given up once the disease is cured. It is like ‘as
enunciated conduct’ that is also separated when the final deliverance is
achieved.

Even the corporeal omniscient Lords have the activities of the
mind. body and speech. They give discourses: they peregrinate from
place to place. That is why to be active is peither bad nor a cause of
karmic bondage. What are bad are the mundane desires, passions and
attachment and aversion associated with these activities. These are the
causes of karmic bondage. What are abandonable are these inauspicious
things and not the meritorious activities. An activity is auspicious if
the passions associated with it are lean while it becomes inauspicious
if the passions associated with it are gross and deep-seated. Such
activities are abandonable.

The activities can be categorised into these three — 1. Activities
that increase attachment and aversion, 2. Activities that destroy
attachment and aversion and 3. Activities that are free from attachment
and aversion or the activities that are fully detached. Qut of these the
first kind of activities are sinful and are abandonable; those of the second
kind are means of getting free from these flaws and achieve destruction
and separation of karmic bondages, and the third kind of activities are
natural and free from all kinds of desires and attachments and they
happen of their own. These latter two kinds of activities are auspicious
activities and they are not harmful in any way. These auspicious
activities are not abandonable but acceptable. So much so that even
the inspiration and giving of discourses by the world renounced monks
and fully detached omniscient beings are also auspicious activities but
they do not cause any karmic bondages. The reason being that they do
not indulge in these auspicious activities for deriving any mundane
pleasures but they do so for the welfare of the world at large.

It is not that alf activities cause karmic bondage. The activities
can also destroy karmic bondages. That is — karmic separation can
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also be achieved through appropriate activities. In this connection the
following quote from the Bhagavati sitra 1s worthy of note —

Samanovisagassa nam Bhante! Taharavah samananit va
miéhanari va aphdsuenarit anesanijjari asanapanakhaima-saimenar
padilabhemanassa kit kajjai? Goyama! Egantarit so niffararm kajjai,
natthi ya se pivari kammari kajjai | - Bhagavati siitra, 8.6.

That is, — {Principal disciple Gautama asks Bhagvén Mahavira) :
Lord! What retribution does a houscholder gain by giving flawless
eatable. drinkable, nourishing and relishable food to a monk? The Lord
replied that it results in his karmic destruction and separation only and
not in karmic bondage.

Here. the charitable activity has been described as a cause of
karmic separation only and not of sinful karmic bondage. Here the
word only is very significant and precludes the possibility of incurring
karmic bondage through charitable activities. What is meant is that the
charitable activities cause karmic separation only and not karmic
bondage.

In the first fatake of the Bhagavart sitra itself it has been explained
by means of questions and answers that the Jiving being can incur karmic
bondage for activities for his own sake (Grmdarambhi), for activities for
the sake of the others (pardrambhi) and for activities of both these
kinds (radubhayarambhi) or he may not incur any karmic bondage
through his activities (andrambhi). Except human beings all the living
beings of the world can indulge in activities of the first three kinds that
is — dtmdarambhi, pararambhi and tadubhaydrambhi but the human
beings can undertake activities of ali four kinds including the anarambhi
oncs. Clarifying this subject further, the 16® aphorism in uddesaka i
of Sataka ! of Bhagavatl sitra says —

Jiva duvihd papnatta taijahd — samsdrasamavannagd ya
aswisdrasamédvannagd ya, taltha nam je te asamsara-samdavannaga
fe nanr siddhd, siddha pam no dyarambha java anarambha, tattha
nari je te samsarasamavannaga te duvihd papnalta, taiijeha - saiijaya
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ya asafijayd ya | Tattha narit je te saitjayd te duviha panpnatta, taijoha
~ pamaflasaiijay@d ya aepamattasafjaya ya, tattha nam je te
apamattasaiijayd te nam ne dydrambhd, no pardrambhd java
andarambhd tattha nar fe te pamattasaiijayd te suhajogarh paducca
ne ayarambha, no pararambha java andarambhd, asubharh jogari
paducca avarambhavi java no anarambha | Tattha nar je te asaiijava
te aviratint paducca dya@rambhavi java no anarambhd |

Gautama! The living beings are of two types — the liberated and
the worldly. Out of these, the liberated ones are neither armarambhi
nor pardrambhi nor tadubhayarambhi; they are anarambhi. The
worldly living beings are of two types - restrained and unrestrained.
Qut of these the restrained ones are, again, of two types — vigilantly
restrained and negligently restrzined. Qut of these the vigilantly
restrained ones are neither armdarambhi nor pardrambhi nor
tadubhayarambhi; they are anarambhi. But in relation 1o auspicious
combination of mind, body and speech (yoga) the negligently restrained
ones are also neither dimarambhi nor pardrambhi nor
tadubhavarambhi; they. too, are andrambhi. However, in relation to
inauspicious combination of mind. body and speech (voga) the
negligently restrained ones are atmarambhi as well as pardrambhit and
tadybhavarambhi; they are not andrambii.

In this aphorism. in relation to auspicious combination of mind,
body and speech (voga) even the negligently restrained ones have been
said to be neither dtmdrambhi nor pararambhi nor tadubhavarambhi
but they have been said to be ardrambhi only. Because the auspicious
voga prevents the inauspicious activities, it 1s counted as auspicious
and a means of karmic stoppage.

The laina canonical work, Uttarddhvavana siitre, 21,13 also says —
Savvehim bhnehim daydanukampi
khantikkame saiijaya bambhayari |
Savajjajegam parivajfayanto,

carijfa blikkhi susamahi indie ||
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That is — “The sense-restrained monk must be kind and
compassionate towards all the living beings; he must be forbearing and
forgiving, and a restrained celibate; he must give up alt viclent activities
and go about with his senses well under control.”™ In this apharism the
monks have been clearly urged to be kind and compassionate towards
all living beings. Here. mercy, kindness and compassion have also
been held equally irnportant as restraint, celibacy, forgiveness, and
giving up of violent activities, That means they (kindness and
compassion) have been said to be dharma in the form of karmic stoppage
and separation.

The famous master of the sky-clad tradition. Acarya Virasena
has said in the commentary of Kasdvapdhuda -

Suhasuddhaparinamehin kamma-
kkhavabhave takkhayanuvavatiido |
- Jayadhavald Book I p. 15.

That is — If the destruction of karma through pure and auspicious
volitions is not accepted, then there can be no karmic destruction and
separation at all. Here, the Acdrya has clearly said that like the pure
volition the auspicious volition also results in karmic destruction and
separation. What is meant here is that the auspicious volition is not a
cause of karmic bondage but that of karmic destruction and separation.

There are two forms of non-violence — 1 Volitional non-violence
and 2. Practical or material non-violence. These can also be referred to
as internal and external forms of non-violence. The volitional form of
non-violence is beneficial for all and it benefits the self as well as the
others. Herein there is no fecling of causing even a little harm to any
living being at all. This form of non-violence reduces attachment and
craving for mundane pleasures. [tis a different thing that except in the
mind of the fully detached Lords Jina all other living beings have
attachment and aversion, delusion and passions and craving for mundane
pleasure in a greater or a lesser measure and their fruition always shows
their effects. However, the non-violent volitions of mercy, kindness,
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compassion, protection, ete.. result in the beneficial positive feelings
of friendship, brotherhood, affection and they reduce and destroy the
feelings of attachment and aversion. delusion and passions. etc.. that
are already present or that are on the rise at the time and melt then. just
as the ice melts and becomes water that eventually evaporates.
Therefore, for a non-violent person the activities of mercy. charity,
etc.. cause reduction in attachment, aversion and delusion and these
are. therefore, beneficial.

What is meant here is that the beneficial and non-violent activities
of mercy, charity, etc.. purify the sou! and these are, therefore, not
abandonable. The abandonable volitions are the harmful velitions of
attachment. aversion etc., that accompany these beneficial volitions.
The abandoning of these volitions depends on the endeavour of the
spiritual aspirant. These flaws are present in the volitional stoppage,
restraint and penance of as exalted spiritual aspirant as a vigilantly
restrained monk. Therefore, he also incurs sinful bondages in little
measures due to the effect of these flaws. However, because of the
presence of these flaws the restraint and penance do not become
abandonable. Similarly. non-violence also does not become
abandonable in either of its manifestations - positive or negative. This
fact equally applies to all three parts of dharma — that is. non-violence,
restraint and penance. Therefore, as the activities of restraint and
penance cannot be treated as abandonable even if some flaws remain
associated with them, so the activities of positive non-violence like
mercy. kindness, charity, service, etc., also cannot be treated as
abandonable even if some flaws are present in them. The requirement
1s that of getting rid of those flaws rather than abandoning the activities
of positive non-viclence themselves. To consider thern as harmful 1s
neither justified nor proper. It is a folly te do so and such a folly can
destroy everything. Due to this folly the spiritual aspirant cannot
progress even a step in the right direction in his spiritual practices. The
reason being that where there is no humanity, how can there be any
dharma or religious practice?
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We must always remember that the activities that result in the
increase of attachment, aversion, delusion, etc., is known as sanklesa.
It is delusion and sin. They have no place in dharma and cannot be
considered as meritorious, The attachment, aversion and delusion
definitely reduce due to dharma and punya and the volitions are
definitely purified. As restraint, renunciaticn and penance are not
considered as abandonable even when attachment, aversion, passions
and delusion are on the rise, so the auspicious activities should also not
be considered as abandonable in their presence and rise. The reason
being that these auspicious activities enly help to reduce attachment,
aversion, passicns and delusion and do not increase them.

The volitional forms of the auspicious qualities like mercy,
charity, etc., are closely linked with the spirit. Therefore, they result
in majestic achievements of inner spiritual peace, liberation, happiness,
immortality, etc. However, for the practical forms of these activities
we have to depend on the physical entities and, therefore, we also get
their result in the form of material menial, physical health and wealth.
The cause and effect relationship of this phenomenon is as follows —
Through the volitional forms of auspicious are feelings the spiritual
flaws like attachment and aversion etc., reduced whereby the spiritual
purity increases. Through this increased purity the spiritual
development takes place. This spiritual development results in the
vision and knowledge based qualities of the spirit. The development
of the vision quality resulis in increased consciousness or power of
seif-realisation. As a result, as per the theory of karma., the related
senses that can experience increased consciousness develop. Thatis
- sensory organs, mind, intellect, etc., which can give expression to
increased consciousness of the spirit are also gained in their more
developed forms. Also, the beneficiaries of these auspicious activities
also give respect and honour to the benefactor and at times also gift
him material objects. Like this the practical forms of these auspicious
activities are related to the physical world and their results are received
in the physical forms.
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These physical resuits are in the forms of means. These are neither
good nor bad. Their proper use is beneficial for all and improper use is
harmful and results in physical harm as well as in spiritual downfall.

The available physical means can be misused in mundane
pleasures, in indulging in violent activities, stealing, etc, The indulgence
in mundane pleasures induces inertness. dependence, inability, agitation,
distraction and distress in the spirit and eventually it undergoes painful
experiences. Sins of violent nature like killing, hurting, stealing
plundering, warring, quarrelling. disturbance, frightening,
dismembering, etc., are causes of pain and misery. Like this the misuse
of available resources can result in spiritual as well as phystcal downfall
and it can be calamitous. Therefore, one must remember that the means
at one’s disposal are not only for one’s enjoyment bug also for
employment in works of general weal. To employ them for personal
enjoyment and for passicnate indulgence is to harm oneself and the
waorld at Jarge. Such misuse of resources has no place in a life devoted
1o spirituality and righteous pursuits. Thus, the proper use of the
available resources like material, wealth, body, senses. mind, intellect.
etc., are the practical forms of non-violence like, kindness. compassion,
charity. etc. Because these activities purify the soul they are also referred
10 as punya,

From this it is clear that the proper use of available resources in
activities of general weal is punya and their misuse 1s pdpa. The punya
does not harm the soul in any way. The fully detached omniscient
Lords are infinitely meritorious and pious because they are infinitely
charitable. Had the charity been bad and karma binding, the fully
detached Lords would not have been infinitely chantable and their
infinite charity would not have been referred to as destructional
accomplishment (ks@yika labdhi). For the infinitely charitable Lord
the physical means such as His body, etc., do not matter. He does not
have any sense of belongingness for them and they exist only in His
knowledge and vision and not as doers and enjoyers. That is why He
remains absolutely free from any karmic bendage what so ever. His
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destructive karmas have already been destroyed and separated and the
remaining non-destructive karmas are also without any power to do
Him any hatm because they have no power over Him. Such a power is
derived from the sense of belongingness that the fully detached Lord
has already shed fully and unequivocally. Therefore, the belief that
punvais bad, it binds, itresults in increase in worldly transmigration, is
harmfu), is deplorable, is abandonable, eic., is baseless and false.
Actually punya aids liberation and once liberation is achieved it
separates from the soul on its own. No effort or religious practice or
ritual observance is required 1o achieve its separation. However, it
must be remembered that punya as the practical form of virtues is just
a means and not an end in itself. To consider the meritorious activities
as end in themselves is to consider the means as the end, which is
erroneous. The spiritual aspirant must always be vigilant to guard
against this error.  Activity by itself is not life. It is the volition of
renunciation inherent 1n the pious activity that makes it live. We must
never forget this.

What is meant here is that the natural qualities of compassion,
forgiveness, simplicity, etc.. are partially present in every human being
and kindness, charity, etc., are only the practical manifestations of these
natural qualities. Emphasising this very fact that while commenting on
the third topic ‘Dharma Sraddha’ in the twenty-ninth chapter of the
Uttaradhyayana sitra, entitled *Samyakatva Pardkrama’, Acdrya Sri
Jawdharldalji M.S. had said that no living being is devoid of dharma.
This comment by the Acdryasri is in accordance with the precept that
the basic nature of anything or any being is its dharma (Vatthusahavo
dhammo).
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ACCEPTABILITY OF ACTION IN JAINISM

Egao virain kujja, egao ya pavattanai |
Asafijame nivattim ca, safijame ca pavattanar ||
- Utrarddhyayana, 31.2.

That is, — Renounce cne and undertake another. Renounce the
lack of restraint and undertake restrained activities.

There are many a quotation available in the Jaina literature that
tell the followers to refrain from unrestrained activities and to undertake
the restrained ones. They are —

Asuhado vinivitti, sulte pavitti ya jina carittari |
- Dravyasangraha, verse 45.

That is, — Know that to refrain from inauspicious activities and to
undertake the auspicious ones is the right conduct.

Sadasatkrivdpravytti-nivriti laksanam caritrari |
- Tatrvarthabhdsva vrti, 2.3.

That is, — The right conduct is nothing but the undertaking of
auspicious activities and refraining from the inauspicious ones.

Sammattena sudena ya viradie kasava-
niggahagunehir jo parinado so punno |

- Milacara, verse 234; Gommatasira J:'vdkdrjda. verse 622.
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That 1s - The soul that is endowed with qualities like right vision,
right knowledge, detachment and passion-control is a pious soul.

Pasatthajogapadivanne ca pam apantaghaipajjave khavei |l
- Unaradhyayana, 29.7.

That is, — The soul that is blessed with auspicious combination of
body. mind and speech destroys infinite modes of destructive karmas.

There is, a general misconception, about Jainism, in the minds
of the Jainas as well as those other than the Jainas that it is a religion
that preaches renunciation and inactivity and that all activity is
prohibited in it, because any activity results in karmic bondage and
Jainism aims at spiritual emancipation and liberation through
destruction and separation of karma from the soul. Therefore, this
belief gained ground that activity is spiritually harmful and hence
deplorable and only fit to be abandoned. By prevaricaticn it is said
that the main aim of Jainism is to gain spiritual liberation by making
the soul absolutely flawless and pure. To make the souj flawless we
have to rencunce flaws. Therefore, all the vows in Jainism aim at
renouncing all flaws and sins. Thus, all the texts of giving vows have
texts concerning the renunciation of various flaws and various forms
of violent activities. None of these renunciation-giving texts ever
tell us to undertake any activity and thus, it was believed that Jainism
is a faith that advocates avoidance of activity and undertaking inactive
means of destroying spicitual flaws and that activity has ne place in
the Jaina scheme of things.

The second reason that is advanced for inactivity is that Jajnism
believes in liberation through the destruction of both the sinful as well
as the meritorious karmic accurmnulation and that any activity will result
inthe bondage, of either pious or sinful karmic bondage, which is bound
to hinder the gaining of liberation.

Thirdly, any activity is always beset with the possibility of
induiging in some form of violence or the other, which is harmful for
the spiritnal aspirant.
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Because of these and many other reasons many followers of
Jainism as well as other learned scholars and members of the Jaina
clergy also started believing that Jainism is a purely inactionist and
abstainist religion. They started holding the view that Jainism proscribed
all forms of actien as action meant karmic bondage and worldly
transmigration.

However, a thorough study of Jaina scriptures reveals that Jaintsm
is not a purely inactionist and abstainist religion. [t also accepts action
and activity as beneficial. The Acardnga clearly mentions, in the
following aphorism. that he {the knower of the true form of the soul) is
a Spiritualist, Universalist, Actionist and a believer in the doctrine of
karma-

“Se Ayavadt Loyavadi Kammavadt Kiriyavadr’
- Acaranga sitra, 1.1.7

It is so because it is the soul that acts and works through the
mediums of the universe. body, senses. things, etc. Action and work
are not possible in the absence of the soul. Therefore. for any spiritualist
it is essential to know about action and work and the beneficial and the
abandonable. )

Every human being knows something, believes in something and
does something. Thus. everyone is endowed with three kinds of powers
— 1. Knowledge or the power of discretion, 2. Vision or belief or the
power of volition and 3. Conduct or the power of action. The powers
of knowledge. vision and conduct are there with every human being. Tt
depends on him whether he uses or misuses these powers. To employ
these powers in the enjoyment of sensory pleasures is to risuse them.
For enjoying such pleasures only that a person indulges in all the sinful
acts of violence. untruth. stealing. etc.. and suffers miserably as aresult.
The reason for such mundane indulgence is to consider the body as the
*self" and to believe that the whole existence of the *self” is in the body
cnly, and that sensory enjoyment is the only life. The body is
destructible, perishable and transient, it is inert and made of insentient

134 Positive Non-Violence



matter — pudgala. Therefore, to consider the body as the ‘self* is to
consider the destructible, perishable and the inert as the conscious. In
other words, we can say that the one that holds such a view is a non-
spiritualist. The activities of a non-spiritualist are false and base and
are harmful for him, the world and the entire universe,

An active spiritual aspirant is a spiritualist. His actions and
activities are beneficial for him, the world, and the entire universe.
That is why he has been referred to as a Spiritualist, Universalist,
Actionist and a believer in the doctrine of karma.

It has been said above that every human being is endowed with
three powers of knowing, believing and doing. That is, he is endowed
with the powers of knowledge, vision and conduct. For employing
these three powers every human being has his intellect, mind and body.
He knows through his intellect, visualises and believes through his mind
or his inner self and he does things with his body. These three powers
can be used in harmful as well as beneficial activities. To use them to
harm somebady, is to misuse them and it is this misuse of these powers
that has been said to be improper and undoable. To use these powers to
benefit somebody is their proper use and it has been said to be proper
and doable duty. To engage the body, the senses, the mind and the
intellect in sensory and mundane enjoyments is to shackle the “self’ in
the calamitous chains of dependence, inertness. destructibility. ete. It
is to harm oneself. Again, to indulge in viclence, untruth, stealing,
etc., in order to get the means of such mundane enjoyments is to harm
the others as well as the self. Mentally to consider someone as bad,
verbally to talk ill of others and bodily to torment others is to render
oneself sinful and bad. These very things have been said to be sins,
undoable activities and flaws. All such bad activities must be considered
as harmful for the *self” and the others and should be renounced.

The activities are of two types — auspicious and inauspicious. 1.
To be violent. to tell lies, to deceive, to indulge 1n attachment and
aversion. are sinful and inauspicious activities and they resuit in sinful
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karmic bondages, which are painful in retribution and also result in
increased worldly transmigration. Therefore, these activities are
considered as abandonable. 2. On the other hand, to undertake merciful,
charitable, kind, compassionate and helpful activities is meritorious
and auspicious and they result in meritorious karmic bondages. which
are pleasurable in retribution and also result in obstructing the influx of
sinful karma and in reduction of the duration and intensity of the earlier
bonded sinful karma. Consequently they result in reduced worldly
transmigration. Therefore, these activities are helpful in the destruction
of sinful karmic bondages and in spiritual development and are
considered as acceptable. The canonical literature only proscribes the
inauspicious sinful activities and prescribes undertaking of the
avspicious meritorious ones.

Jainism categorises activities variously. Some involuntary
activities, like seeing a multitude of things on just opening the eyes,
hearing various scunds through the ears, respiration, digestion,
circulation of blood, etc., happen on their own. For these activities no
conscicus effort is required and the creatures also do not have any
volitional involvement of doership and enjoyership in relation to such
activities. Therefore. these activities do not result in any karmic
bondage. These activities also do not result in any spiritual ascent or
downfall.

The other types of activities are those that have to be done by a
creature. These activities are. again, of two types — auspicious and
inauspicious. The sinful activities invelving attachment-aversion,
sensory pleasures, passions, violence. etc., are inauspicious and are
beset with the volitional involvement of doership and enjoyership. These
activities destroy the natural attributes of the soul and result in the
bonding of destructive karmic bondages. Therefore, they must be
abandoned. The auspicious activities of mercy, kindness. compassion,
charity. service, etc., give expression to the noble naturai spiritual
qualities of a living being. They destroy attachment and reduce the
passions and result in destruction of sinful karma and in spiritual
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emancipation and liberation. The twenty-ninth chapter of
Untaradhyayana sitra, entitled *Samyakatvaparakrama’, describes
seventy-two activities such as strong craving for liberation (Sarivega),
detachment from the mundane (Mirveda), etc.,. These activities have
been said to be means of destruction of the sinful karma. giving
meritorious karmic bondage, and that of liberation itself. Therein there
is no activity that resulis in the destruciion of meritorious karma. The
auspicious activities of mercy, kindness, compassion, charity, service,
etc., simultaneously and effortlessly result in the destruction of sinful
karmic bondages, the bonding of meritorious bondages and the soul’s
progress in the direction of liberation,

To derive enjoyment from the material means like the body,
senses, mind. intellect, other material objects, etc., that are different
from the self-form is mundane enjoyment. To try to obtain these means
and to indulge in such enjoyment is lack of restraint. The lack of restraint
is behind all kinds of ills like attachment-aversion, delusien, etc... which,
in turn, results in all pain and risery. Therefore, to free the self from
all these flaws and consequent pain and misery, it is essential to give
up the craving for such mundane enjoyments. This amounts to restraint,
which is natural to the soul. For a spiritual aspirant it ts essential, that
all his volitions and activities must be restrained. What is meant here
is that giving up inauspicious activities and to engage in auspicious
ones is restrained monastic conduct. As has been said ~

Evdoe pafica samito, caranassa ya pavattane |
Gutti niyvattane vutta, asubhatthesu savvaso ||
- Urtaradhyayana, 24.26

Five comporiments {samitis) have been enunciated {or the purpose
of engaging in monastic conduct and three restrictions or self-controls
{guptis) have been enunciated for disengaging from the sinful activilies.
Here, the disengagement has been prescribed only for the sinful
inauspicious activities and not auspicious and inauspicious both. There
15 no restriction on the pursuit of meritorious auspicious activities, If it
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were intended to prescribe giving up of all kinds of — auspicious as
well as inauspicious - activities the fourth part of the aforesaid verse
would have read “savvarthesu savvase’ and not ‘asubhatthesu savvaso’.

The self-controls are three — mind control (rana gupti), speech
control {vacana gupti) and body control (k@va gupti}. In observing these
it is expected that the spiritual aspirant would restrict himself from the
inauspicicus mental, vocal and physical activities. Engaging in
auspicious and meritorious activities such as scriptural study,
contemplation and meditation etc., have not been restricted.

Importance of Auspicious Activities such as Mercy, Charity, etc., -

The question arises as to why a spiritual aspirant should pursue
activities like mercy, kindness, compassion, charity. service, affection,
spreading the gaspel etc., when activities result in karmic influx, karmic
bondage and consequent worldly transmigration?

In reply we would have to say that to believe that all activities
result in karmic influx, karmic bondage and consequent worldly
transmigration and that all inactivity results in liberation is not correct.
Bondage and liberation depend on the coming into being, presence and
activity of the passions. Any activity or inactivity that is passionate is
a cause for the coming into being of the passions and consequent karmic
bondage. On the other hand the activity or inactivity that reduces or
destroys passions is the cause for liberation. The meriterious auspicious
activities result in such reduction of passions and, therefore. result in
karmic stoppage. karmic destruction, karmic separation and liberation.

Through charity one reduces attachment 1owards one’s possessions
and greed-passion becomes leaner. Mercy, kindness and compassion
result in a feeling of friendship and the pride melts. The feeling of
affection and friendship can arise only when delusion or attachment-
aversion gets reduced. Anyone with strong delusive attachment will
care only about oneself and one’s relatives. He cannot feel others’
pain or misery. He cannot be sensitive or sympathetic to such painfully
miserable people or creatures. The feeling of affection just does not
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rise in such a person. As arubber balloon is blown up its walls become
thinner and thinner and after being strete. hed to the limit it explodes
and 1s destroyed. This applies to the auspicious activities of mercy,
kindness, compassion, charity. service, affection, feeling of friendship,
ete., also. As these activities that represent positive non-violence
increase, the passtons, attachment, aversion, delusion etc., become
thinner and thinner. Mercy, kindness, compassion, charity, service,
affection, feeling of friendship are various manifestations of selfless
feelings of spiritual affection. Pride 1s a delusion. Greater the pride of
a person, narrower will be the himits of his selfishness. In him the
feeling of selfless affection will be almost negligible.

Affection and delusion are different. In delusion there is a craving
for sensory and mental pleasures and there is always a desire for return
or counter favours. There is an attachment or the fecling of
possessiveness towards things and beings. One gets shackled in the
relationships with them. This relationship itself is the bondage and
results in karmic bondage, which is at the root of pain and misery. In
the feeling of affection there is always a feeling of giving away whatever
means of pleasure that we have so that they can give pleasure tc others.
There is no feeling of getting anything in return. Mercy, kindness,
compassion, charity, service, feeling of friendship. etc., are also
auspicious activities that signify such selfless feeling of affection in
which there is always a feeling of reducing our own attachment and
pleasures and to mitigate others” troubles. This helps in reduction of
attachment. That is why the activities of serving have been included
amongst internal forms of penance and have been said to be the means
of karmic destruction, reduction and separation.

How to walk, how to talk, how to eat, how to use the available
means, how to dispose of the excretions, efc., are the five comportments,
which are in the forms of activities. All these are activities are related
1o the body. According to the cancnical dictates, properly done, these
activities have been said to be the means of karmic stoppage and
restraint. The reason being that in seeking liberation also one has to
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take recourse to one's body, mind and speech, which are the three means
or implements of spiritual practice. These are also the means of
liberation. These constitute the path of spiritual emancipation and are
the activities of karmic stoppage and separation. As long as the body
and the mind are present seme physical and mental activities are
unavoidable. To direct these activities in the direction of worldliness
is the path of mundane pleasures and it amounts to sin whereas to direct
them towards restraint is the means of karmic stoppage and separation.

It is not that inactivity is the only path of spiritual practice. If
someone goes without food for some time in order to give rest to his
digestive system and to reawaken his digestive faculties so that he can
relish his food better, it does not amount to the fasting penance and is
not a cause of liberation but that of bondage. The cessation of all
activities by the crane in order to concentrate on catching the fish is not
inactivity but activity only. What is meant here is that any inactivity
that has the motive of enhancing mundane indulgence and pleasures at
alater time is an activity that results in karmic bondage. Such inactivity
has no place amongst the means of spiritual practice.

Here, we mean that the activity or the lack of it that results in
sensory enjoyment ot passionate feelings is flawed, binding, and causal
to worldly transmigration and the activity or the lack of it. that result in
reduction of carnal enjoyment or the feeling of passion, or its subsidence
or destruction, is useful and acceptable because such ar activity. or the
lack of it, results in karmic stoppage and separation that eventally
results in spiritual emancipation and final deliverance or liberation.

The activities of mercy, kindness, compassion, charity, service.
feeling of friendship, etc., are non-viclent and are. therefore, acceptable
as parts of the practice of right conduct. The non-violent activities are
never abandenable. Only the violent activities like terminating or
compromising of vitalities. telling lies, stealing, sexual indulgence,
possessive-ness, anger. pride, guile, greed, attachment, aversion, etc.,
are abandonable. That is why the renunciation is always in respect of
violent and sinful activities and not in respect of the non-viclent and
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meritorious ones. Nowhere in the canonical literature is found a mention
of giving up the meritorious and auspicious activities.

It is clear that attachment is at the root of alt evils. The reason
why attachment arises is that we crave for worldly pleasures. Therefore,
the activities that do not give mundane pleasures do not mark attachment.
The activities that do not mark attachment are not craved and once the
craving 1s gone, the contemplation of the transcendent starts. This is
the meaningful conicmp]ation, As the lighted fire douses itself after
consuming the fuel, so does the meaningful contemplation cease itself
after eating away the meaningless contemplation. and disappears for
good. As soon as attachment disappears totally, the total detachment
mamfests itself and the attainment of eternal liberated life takes place.
From this point of view, the purpose of all auspicious and meritorious
activities is 1o take the practitioner in the realm of the transcendental.
The activities of mercy, kindness, compassion, charity, service, feeling
of friendship, etc., are the means of transcending the senses, body. and
worldliness and of attaining eternality. This is the way of attaining
peace, liberation and love. In peace there is nfinite power, infinite
wealth and infinite and interminable pleasure. In liberation there is
immortality, indestructibility and eternal unhindered pleasure and in
love there is ever-fresh sense of pleasure. Thus, auspicious activities
are the means of attaining eternal pleasure of liberation and they do not
hinder spiritual emancipation.
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PosiTivE NON-VIOLENCE :

THE MEANS OF KARMIC DESTRUCTION

Pasatthajegapadivanne ya nam enantaghdipafjave khavei |
- Unarddhyayana, 29.7.

That is — Through noble or auspicious activities of mind. body
and speech one destroys 1nfinite modes of destructive karmas.

Punnasavabhiida anukampa suddhao va uvajoo |
Vivario pivassa hu asavaheuri viyanahi |
- Kasayapéhuda, Jayadhavald commentary Bk. 1, p. 96.
Anukampa suddhuvaoge viva punnassa asavadédran |
Ta vivaridam asavadiram pavassa kammassa |l
- Bhagavatt Aradhand, 1828.

That is — (Auspicious activities like) compassion and purity of
volition result in meritorious karmic influx and the opposite that cruelty
and impurity of volition result in the influx of sinful karma matter.

Jive anukampae anubbhade vigayasoge
carittamohanijjari kamman: khavei |
- Unaradhyavana, 29.29.

That is, - The compassionate, humble and tranquil aspirant
destroys the conduct deluding karma.
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Gilanant veyavaccar karemane samane
nigganthe mahanijjare mahdapajjavasane bhavati |
- Uttaradhyavyana, 29.7.

That is, — The unencumbered monk that serves a diseased monk
causes great karmic destruction and gains the end of karmic bondage.

The activities of mercy. kindness, compassion, charity, service,
feeling of friendship, etc., that signify positive non-violence reduce
passions and result in auspiciousness of the combination of the activities
of the mind, body and speech and the aspirant that has gained the
auspiciousness of the activities of the mind, body and speech destroys
infinite modes of destructive types of karmas that destroy the inherent
qualities of the soul. The scriptures of both — Digambara as well as
Svetambara - ttaditions of the Jainas like the Jayadhavald commentary
of Kasdvapahuda, Bhagavati Arddhand and Utraradhyayana sittra are
witness to the fact that compassion destroys sinful karmic bondages
and incurs meritorious influx, The influx of meritorious karma matter
is not deplorable in any way. This has been discussed at great length in
the last chapter. Here, we are considering as to how the auspicious
activities of mercy, kindness, compassion, charity, service, feeling of
friendship, etc., result in karmic destruction and separation from the
soul.

According to the ‘Doctrine of Karma’, with the reduction in
passions the auspicious volitions emerge whereby the durational
bondages of seven karma types (except the lifespan determining karma)
also lessen. Thatis,— the earlier bonded durationa) bondages in respect
of these karma types undergo a reduction. Along with this reductton in
durational bondages their earlier bonded intensity bondages also get
reduced with the reduction in passions due to the effect of auspicious
volitions. Like this the auspicious activities result in the reduction of
earlier bonded durations and intensities of sinful karmic bondages. This
reduction is a means of spiritual weal and is, therefore, acceptable.
Now we consider as to how the auspicious activities resuit in karmic
destruction and separation of each type of karma.
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The auspicious volitions that are in the form of reduction and
purification of passions reduce the delusory karma. This results in
desirable conduct and the quality of rightecusness in practice. This
means that the right conduct is promoted. uncertainty gets reduced.
certainty increases and equanimity is strengthened. Increase in certainty
and strengthening of equanimity results in the increase and development
of the quality of right vision, which results in the destruction cum
subsidence of vision obscuring karma.

With the development of the guality of vision come the realisation
of the eclements and the rise of discretion, which in turn result in
enhancement of knowledge or the destruction cum subsidence of
knowledge obscuring karma. The development of the quality of vision
also results in the increase in the power of self-realisation and this results
in the destruction of inertness, which. in turn, results in increased power
to feel. The effect of painful feelings gets reduced and that of pleasurable
feelings increases due to the strengthening of equanimity owing to
auspicious volitions.

The quality of vision results in the development of self-realisation
and the power of feeling becomes more acute, which results in the
development and creation of the sensory organs of touch, tasie, smell.
sight and hearing. The bodily activities are also facilitated. This means
that the auspicious types of physique making (na@ma) karma are obtained.
In other words, the auspicious volitions result in the physical
development, as well.

The pure and auspicicus volitions reduce the value and importance
of the other (than the ‘self”) and the value and importance of the “self’
increase. This results in the feeling of high status (wcca gotra). The
reason for this feeling is that when the ‘self” is evalvated in comparison
with the ‘other’, the value lies in the other and the vatue of the “self” is
reduced. This results in the feeling of inferiority, whach is nothing but
low status (nfca gotra). The purity of volition results 1n the reduction
of the value of the ‘other” and in the increase in the value of the ‘self”.
which is an indication of the high status or ucca gotra.
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It 1s well known that purification of volition results in the
ascendance of the intensity of auspicious lifespan determining karma
and the increase in sensitivity due to developed quality of vision, results
in reduction in cruelty and increase in the quality of mercy. Service
and generosity are the practical forms of mercy. Charity represents
generosity. Thus, auspicious volition results in the development of the
qualities of generosity and charity, which indicates the reduction
(destruction cum subsidence) of the charity obstructing (Dandntardya)
karma.

The reduction in passions brought about by the pure and auspicious
volitions result in the reduction of desire, possessiveness, pride and
feelings of being a doer and an enjoyer. Reduction in desires results in
the reduction of wants, which is indicative of the reduction of the gain
obstructing (Labhanrardya) karma. Reduction in the feeling of
possessiveness results in the reduction of the feeling of the ‘other” and
in the expression of the “self”. This results in the increased self-
expression and reduced desire for mundane enjoyments, which is
indicative of the reduction or destruction cum subsidence of the
enjoyment obstructing (Bhogantarava) karma. Reduction of the feeling
of pride results in reduced attachment towards the ‘self’ and in the
expression of love. The pleasure of attachment is momentary and
destructible but that of love is permanent and eternal; it can be enjoyed
again and again. This indicates the destruction cum subsidence of the
repeated enjoyment obstructing (Upabhogdntardya) karma. Reduction
in the feeling of enjoyership results in reduced feeling of deership and
in increased ability for renunciation, which is indicative of the
destruction cum subsidence of the ability obstructing (Virydntardya)
karma.

Like this, pure and auspicious volitions result in the destruction
and destruction cum subsidence of the delusory karma, vision obscuring
karma, knowledge obscuring karma and the sinful subtypes of feeling
preducing karma, status giving karma, and obstructive karma. At the
same time they also result in the intensity-ascendance of the auspicious
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subtypes of the non-destructive karmas. This does not result in karmic
bondage of any kind, because the reasons for the karmic bondages are
attachment and aversion, which are inawspicious in nature and have no
place among the auspicious volitional dispositions.

Mot only this, the inauspicious — sinful karma subtypes also get
converted into the auspicious — meritoricus subtypes. This means that
the inauspicicus - sinful karma subtypes get liberalised and get
converted into the auspicicus — meritorious subtypes. Also, the
auspicious volitional dispositions result in the reduction in the durations
and intensities of the inauspicicus —sinful karma subtypes and into the
increased durations and intensities of the auspicious - meritorious
subtypes, which is indicative of the spiritual ascendance.

The feeling of general weal is inherent in the auspicious volitions.
which results in the fecling of joy and a desire 10 please, towards the
one with auspicious voiitions. in everyone’s heart. This results in the
exchange of mutual affection, feeting of joy and love, which helps in
the reduction of attachment and karmic destruction. Also, the hearts of
those who knowingly or unknowingly benefit from the auspicious
volittons, and activities that ensue there from, are filled with love for
their benefactor and tiiey consider it their good fortune to get an
oppottunity to help him in the pursuit of his auspicious activities and,
therefore; they remain ever ready for rendering any required assistance
to him. This is a by-product of his auspicious activities. This indicates
his excellent grip on his physical environment. It must be noted that
the benefactor expects no such help from any guarter. His needs are
fulfilied automatically and without his asking. He never suffers wants
and rernains ever fulfilled.

What is meant is that the destructo-subsidennal volition in the
form of reduced passions result 1n the destruction cum subsidence of
the four destructive karma types and in the ascendance of durations
and intensities of the auspicious subtypes of the four non-destructive
karmas. Similarly, the auspicicus volition in the form of destruction of
passions results in the destruction of the four destructive karma types
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and in the attainment of infinite vision, infinite knowledge, infinite
charity, infinite gain, infinite enjoyment, infinite repeated enjoyment,
infinite ability, karma-destroyed righteousness and as enunciated
conduct. This means that the auspicious volitions and consequent
auspicious activities result in spirituaj as well as physical development
of a living being to such an extent that there remains nothing ic be
known and gained by him thereafter; he becomes all-accomplished.
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ANSWERES TO OBJECTIONS ON
PosITIVE NON-VIOLENCE

In this chapter an effort is being made to answer the objections
raised by several sects of Jaina tradition that consider the activities of
positive non-violence such as mercy, kindness, compassion,
benevolence charity, service, affection, protection etc., as unacceptable
and abandonable.

1. Objection — All activities of the mind, body and speech generate
karma. no matter they be the activities of mercy, kindness, compassion,
benevolence charity, service, affection, protection etc.,. Therefore, all
auspicious activities cause karmic bondage. Karmic bondage 1s
unacceptable and abandonable, not acceptable.

Answer — [t is true that activity is in the form of action. but all
actions do not result in karmic bondage: there are many activities that
do not. Only those activities result in karmic bondages that are
associated with passions and desires and expectations of mundane
pleasures and the feelings of doership and enjoyership. Those activities
that naturally result from karmic fruition and without any feeling of
doership and enjoyership and which are done with the feelings of a
seer and a watcher do not cause any karmic bondage. That is why such
activities have been said 1o be non-destructive and not even partially
destructive. For example — the fully detached omniscient Lords Jina
have continuous activities of the body, mind and speech but they do
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not incur any karmic bondages even when they, breathe, walk and
preach.

Not only this, the fully detached Lords Jina naturally engage
themselves in activities of general benefit like mercy, chanty, affection,
ete... The Omniscient Lords are infinitely charitable, they are universally
beneficial but their activities are not done, they just happen without
any desire behind them. They happen just like the drum produces sound
when it is struck but there is no desire on the part of the drum to produce
that sound. It is only the activities that have desires behind them that
suffer from the feelings of doership and consequently they result in
karmic bondage. We see all sorts of things as soon as we open our
eyes and hear all sorts of sounds with our cars. However, merely seeing
and listening does not result in karmic bondages. It results due to the
resolves and desires that accompany the actions, due to the feelings of
doership and enjoyership and due to passions in the form of attachment-
aversion and delusion. As has been said -

Sukh-dulikha donon basat hain, jiidni ke ghata mankin |
Giri sara dise mukura men, bhira bhijabo nahin ||

That is, — We can see the mountain and the pond in the mirror but
the mirror does not get wet with the water of the pond and does not
become heavy due to the mountain. Similarly. the enlightened souls
also feel the pains and pleasures as per their karmic fruition but they do
not incur any karmic bondage due to these feelings. Itis clear that the
passions that accompany any actions and not the actions by themselves
result in karmic bondages. Therefore, the auspicious activities are not
unacceptable and abandonable but it is the passions that are unacceptable
and abandonable. Passions are the cause of karmic bondage.

2. Ohjection — Auspicious activities are meritorious activities and
they result in karmic bondage. Being the cause of karmie bondage the
auspicious activities of mercy, kindness, compassion, benevolence
charity, service, affection, protection etc., hinder liberation.

Answer — To consider the meritorious activities as the cause of
karmic bondage is an erroneous assumption because the existence of
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karma depends on their durational bondage. The karmic existence is
not possible in the absence of the durational bondage. The durational
bondage takes place due to passions. Passions are never meritorious:
they are always sinful. Therefore, Punya or meritorious — pious acts
do not hinder liberation but on the contrary they aid its achievement.
Right vision is gained by a high rise of punye only. Right vision is
impossible to gain without achieving merit to gain it. Such a merit is
gained by undertaking meritorious picus or avspicious activities.
Without gaining the right vision it is not possible to gain right knowledge
and right conduct also and liberation is impossible in the absence of
these three. Thus, punya is a direct and traditional cause in gaining
spiritual liberation,

The rule is that piousness cannot be destroyed by any means.
There are two main courses of spiritual practice — karmic stoppage and
separation. Both of these result in the ascendance and not descent of
the intensity of merit. The excellent or outstanding fruition of the
meritorious karma remains till the very last just before the attainment
of liberation and final deliverance from the mundane existence. On
attainment of the all-accomplished state (Siddhavastha) the merits are
separated from the soul in the same way as a traveler leaves his vehicle
on reaching his finaj destination. However, he reaches his destination
only with the help of the vehicle. Thus, the auspicious activities only
help and do not, in the least. hinder the attainment of liberation.

If these activities had been considered as hindrances in achieving
liberation in any way, the vows for abandoning them would have been
prescribed and given by the religious leaders just as the vows for giving
up sinful activities are prescribed and are being given. However. such
vows are neither prescribed anywhere in the scriptures nor are they
being given by any spititual master. The vows are taken for forsaking
sinful activities and not the pious activities.

According to the Jaina canonical literature. the impious or
inauspicious activities are sinful and irreligious and the pious and
auspicious activities are meritorious and religious. The 37" verse of
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the 20® chapter of the Utrarddhyayana satra says — “Appd
mittamamittarica duppatthiya-suppatthio | That is, — indulging in
inauspiciousness the soul becomes its own enemy and practicing
auspiciousness it becomes its own friend. The Jaina scriptures describe
the conversion of karmic subtypes in great detail, According to them -
*as a rule, when an individual indulges in any sinful activity, his earlier
bonded existing meritorious karma subtypes also get converted into
sinful subtypes and when someone undertakes some auspicious activity,
his earlier bonded existing sinful karma subtypes reduce in intensity
and duration, i.c., the sinful karmic bondage is partially destroyed and
reduced; and gets converted into meritorious ones. According to modemn
psychological terms it is called sublimation. Thus, the auspicious
activities of mercy, kindness, service, charity, friendship. affection, etc.,
result in destruction, reduction and separation of sinful karma subtypes.
The destruction of sinful karmic bondages result in liberation.
Therefore, the auspicious activities of mercy, kindness, service. charity,
friendship, affection, etc., are the helpful means of liberation and to
consider themn as hindrances in the way of liberation is to contradict the
Jaina faith as such.

If the auspicious activities were considered as unacceptable in
any way, it wili be essential to destroy their meritorious karmic bondage.
However. the meritorious karma subtypes cannot be destroyed and
separated by the usual means of karmic separation like renunciation,
restraint and penance. Actually, they only cause their increase.
Therefore, the only way to destroy the meritorious karma subtypes is
to indulge in sinful activities. To do so in order to destroy the meritorious
karma subtypes will definitely hinder the progress towards spiritual
emancipation and liberation.

Not only this, the meritorious karma subtypes are purely
nondestructive. That is, they do not destroy any of the basic and natural
qualities of a living being. Therefore, to consider them as hindrances
in the path of liberation is neither logical nor proper.

3. Objection — Auspicious activities are meritorious and merit is
not dharma. There is no liberation without dharma.
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Answer ~ Auspicious activities are meritorious as well as dharma.
Not only this, merit and dharma go together. Therefore, where there
will be dharma, there will be merit also. No creature devoid of merit
can ever be religious. Merit is as inseparably together with dharma as
the shadow is with the body. Dharma and merit cannot be viewed in
isolation of each other. The reason being that the auspiciousness has
two aspects ~ 1. Voliticnal and 2. Praciical. The volitional aspect of
auspiciousness lies in giving up passions born out of attachment-
aversion and sensory cravings. Their practical form is in pursuing
auspicious activities of mercy, kindness. compassion, charity, service,
affection, etc.,. This practical aspect of auspiciousness itself is known
as merit or punya. These two are the two sides of the same coin that
cannot be separated. Therefore, where there will be dharma, there will
be merit also and where there will be merit, there will be dharma too.
By definition punya is what purifies the soul and that is dharma too. It
cannot be called adharma. That is why the auspicious activities of
mercy, kindness. compassion, charity, service, etc.. have been said to
be dharma in Jainism.

4. Objection - In the pursuit of auspicious activities of mercy,
kindness, etc.,. there is always violence towards static one sensed and
other moving creatures. Violence is sin and a cause of karmic bondage.
Therefore, they are abandonable for an ascetic.

Answer - The violence that is caused against the one sensed and
other moving creatures while pursuing the auspicious activities is
unintentional. It is not only not dene deliberately but all care is taken
to minimise such violence. The causes of karmic bondage due to
violence are intent and yoga — the combination of body, mind and
speech. The karmic bondage takes place when both these causes are
present. Only intent or only yoga cannot incur the karmic bondage.
Therefore, the activity in which both these causes are present results in
karmic bondage. If the bondage be assumed in the absence of intent to
do, get done or approval of the act in question, then the activities like
sitting, rising. speaking, walking, etc.. of the fully detached Lords fina.
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which also resulted in some violence towards the one sensed and small
moving creatures would also have resulted in karmic bondages and
they would never have liberated. But it was not so and they did not
incur any karmic bondage because the intent to do anything, to get it
done and approving anything done by others was totally absent in their
case. The sense of doership was not there and that did not cause any
karmic bondage.

What is meant here is that in the auspicious activities of mercy.
kindness, charity, service, affection. etc., the feeling of doership etc.. is
totally absent and, therefore, they are not sinful activities and do not
cause any karmic bondage. It is for the same reason that even though
the yoga activities of the ordained monks also cause some violence
towards one sensed and other moving creatures, their monastic conduct
is believed to be free of karmic bondage due to three means (body,
mind and speech) and three agencies {self, other and approval). Itis so
because the viclence in question is committed but they do not commit
it. They only aim at the protection and safety of all the living beings of
the world and de not intend any harm and violence to any creature.
Therefore, the auspicious activities do not result in any karmic bondage.

5. Objection — Any sinful acts committed by a creature that is
saved by the auspicious activities of mercy, protection, etc.. may incur
sinful karmic bondage and the person that saves it would alse partially
incur that sinful karmic bondage, which is abandonable and would
eventually hinder his liberation. Therefore, to save and protect any
creature through the auspicious activities of mercy, protection., etc.. is
a sin and should be abandoned.

Answer — The abovementicned reason is absolutely unsubstantial.
The reascn being that the person that saves a creature does not save
with the intent that the creature so saved may live for doing sinful acts.
If the saviour be held responsible for the future sins committed by the
saved creature then everyone except the fully detached omniscient Lords
are sinners because they are acting to save and protect their near and
dear ones who are committing some sins or the others all the time.
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Their children, parents and even the ordained ascetics up to the tenth
stage of spiritual development commit some sin or the other. Therefore
to bring up the children 10 serve the parents and to give the charity of
food, clothes, pots, medicine, etc., to the ascetics would all amount to
sinning and would be counted as adharma or irreligious. In other words
we can say that anyone that saves us from some dangerous situation is
also a sinner. Like this, to all acts of mercy, charity and service would
amount to sinning and to serve the ill, to give food to the hungry would
be all counted as sin and would be considered as abandonable.

Adherence to this belief would result in the disappearance of all
acts of dharma in the form of mercy, charity. etc.,. There would be
frightful violence and cruelty on all sides and it would be difficult for
any creature to live peacefully. So much so that even to expect someone
to help us would also amount to encouraging him to perform sinful
activities. which would at best be inhuman and demonical. How
surprising it is that someone sins, and someone else bears the result for
his sin without sinning at all, It is like someone commits murder and
someone ¢lse is hanged for it. Such a belief 13 not only against the
principles of karma theory and canonical dictates but it is also against
all principles of natural justice and jurisprudence and. therefore.
abandonable.

The result of the act of saving any creature is the saving and living
of that creature. Therefore, those who say that to save a creature is a
sin, it is enough to say that according to their precepts the living of any
creatures including themselves is a sin. Therefore, those that consider
saving or protecting any creatures as sin, have no right to live themselves.
To consider saving a dying creature by giving food. water and to try to
mitigate its pain as sin and abandonable, is against all principles of
humanity, practical commonsense and wisdom and has no place in the
human life.

The abovementioned belief is also unsubstantial because one that
saves someone has no intention that the saved persen should indulge in
sinful activities of violence, lying, stealing, exploitation, etc., and should
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live a life of attachment-aversion, passion, delusion, etc.,, because he
himself considers these pursuits as bad and considers giving them up
as beneficial. As arule what one considers bad he also desires that the
creatures saved by him should also not pursue those pursuits and benefit
himself. Any sinful activity is supported only when the supporter
considers it as good and beneficial in some way. Therefore, it is
erroneous to believe that the auspicious activities result in supporting
sinful activities.

6. Objection — All living beings are equal. Therefore, violence
towards any creature would amount to the same sin and not different.
Therefore how far is it justified to kill innumerable or infinite number
of innocent creatures to save one living being?

Answer - The belief that killing all living beings is equally sinful,
is erroneous. The reasen being that in one speck of earth and in one
drop of water there are innumerable living beings and 1n certain
vegetables and nigoda there are infinite living beings in as much of it
as can be held on the tip of a needle. Like this innumerable air-bodied
living beings are being killed in our breathing only; in drinking or using
a gulp or a glassful of water, and in eating a little quantity of vegetables
innumerable or infinite water-bodied living beings are being kitled. If
we consider the killing of each of these living beings as equivalent to
killing a human being, we are incurring the sin of killing innumerable
or infinite number of human beings every moment. This would amount
to killing innumerable times more human beings every moment than
there are in the world. According to this belief if someone kills ail the
buman beings of the world his sin would be lesser than that incurred in
killing innumerable water-bodied living beings in drinking just a gulp
of water. The sin incurred in thousands upon thousands of great wars
like Makabharara will be lesser than that incurred in killing the air-
bodied living beings while breathing just once. According to this belief
some maniac would not hesitate in killing thousands of human beings
bacause the sin incurred in doing so would be fesser than that incurred
in drinking a gulp of water. Such a belief would encourage terrible
carnages and would prornote anarchy.
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Therefore, to believe in such erroneous belief 13 against the
canonical dictates, principle of karma theory, constitution, moral
principles, reason, commonsense and principles of natural justice. It
amounts 10 making the noble principle of non-violence a laughing stock
in the eyes of the common people. This belief is absolutely baseless
and a figment of some overactive brain’s imagination. In the ancient
age there was sect of elephant eaters called ‘Hastitapasa’ that went
according to this belief and its followers, in order to escape the sin of
killing innumerable living beings of the vegetable origin, used to kill
an elephant and eat it for a long time. They used to consider themselves
as pon-violent and those who did not follow this principle as viclent.

The reality is that the soul is eternal, immortal and indestructible.
‘Therefore, it cannot be killed or destroyed. What is killed or destroyed
are the senses like ears, eyes, nose, etc., and vitalities like body. mind
and speech and the abilities to breathe, live etc.,. That is why the Jaina
scriptures have used the term deprivation of vitality (Prandtipata) rather
than killing for viclence and the minor or major vow of non-violence is
also in respect of this depriving of vitalities only. which is meaningful
and as it should be. As a rule, the stage of development of a living
being is indicated by the number of vitalities and consequent power of
sensitivity it possesses and the amount of violence in killing a living
being is exponentially proportional to its stage of development. The
vital power or sensitivity in a two sensed living being like earthworm,
etc., is infinite times that of a one sensed living being and they have
been considered as infinitely more meritorious as compared to the one
sensed beings. Hence killing a two sensed being is infinitely more
sinful than killing a one sensed being. This very sense has been
conveyed in the Prasnavyakarana sitra in the aphorism ‘Egari isis
hanamane arante jive hapai® that is one who kills one sage (a living
being at a higher stage of evolution) incurs the sin of killing infinite
number of living beings (at a lower stage of evolution). Similarly, the
sin of killing a three sensed living being like an ant, etc,, is infinite
times that of killing a two sensed one; the sin of killing a four sensed
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living being like a fly or a mosquito, etc., is infinite times that of kiliing
a three sensed one; the sin of killing a five sensed living being like an
animal or a bird or a fish, or a human being is infinite imes that of
killing a four sensed one. Thus, itisa grave error to believe that the sin
of killing all types of living beings is equal,

Similarly, the merit earned in protecting or saving or serving a
creature of higher order 15 infinite times that of doing the same thing
for a creature of the lower order. Higher the order of life saved. greater
would be the merit earned. Thus, to save a five sensed living beings
like animals, birds, fishes and humans by giving them food ete., and to
serve them is an infinitely meritorious activity. To believe otherwise is
absolute falsehood.

What is meant is that killing or tormenting a developed living
being is infinitely more sinful as compared to killing or tormenting
those with lesser vital powers or sensitivity and to save, protect and
serve them is infinitely meritorious and spiritually uplifting.

7. Objection — When one living being kills or torments another,
to save the one being killed or tormented would amount to interrupting
the pleasure of the killer or tormentor and thus to hurt its feelings,
which is violence and sinful.

Answer — A careful reflection on this 1ssue would reveal that
violence is not in giving pain or hurt to another creature but in the
yolitional disposition behind it. This would be clear by an example. A
surgeon cuts open the belly of a patient with a knife in order to cperate
upon it. He may inflict pain on the patient and the patient may even die
in the process, but the doctor is neither considered violent and nor a
killer for his act. He incurs no sin but only the merit of trying to save a
patient. On the other hand a robber may also plunge a knife in the belly
of a victim and he may not even die in the process but his act is
considered highly vielent and sinful. If the victim dies the robber is
considered akiller. Here, in these two cases the physical act of plunging
the knife in the belly is similar. The difference lies in the volitional
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dispositions of the two. The doctor has the intention of saving the
patient and the robber has the intention of rebbing and killing his victim.
Therefore, one earns merit for the same act while the other incurs sin.

8. Objection — When one living being kills another, to save the
one being killed would amount te having attachment for the victim and
aversion for the attacker. Attachment and aversion are sinful. Therefore,
the act of saving some creature is sinful and i1 is dharma to aveid it.

Answer - It is not necessary to have attachment for the victim to
save it and to have aversion for the attacker to prevent it from killing.
The saviour does so with a feeling of universal love. The reason being
that the feeling of attachment and aversion is present only where there
is a selfish interest and a desire to derive sensory or mundane pleasure
from someone. Attachment 15 to have attraction towards someone or
something with a view to derive sensory pleasure from him or it and to
have the feeling of anger when such a pleasure is interrupted is aversion.
Attachment-aversion and passions rise only due to selfish desires for
pleasures. There is no attachment-aversion or viclence in saving a
living being. There would be attachment for the one being saved if a
desire to derive pleasure from it exists and there would be aversion for
the attacker if there 1s a feeling or an intention of harming it. If there is
no feeling of selfishness in the heart of the saviour and he wishes well
by both the attacker and the one being attacked. then there is no
attachment or aversion. He intends no ill or harm or hurt to anyone.
He wishes to benefit all and he has a feeling of friendship for all.

In reality there is no aversion in the heart of the saviour for the
attacker. Had it been so. the saviour would not save him if someone
else attacked the attacker and if there was any feeling of attachment for
the victim, the saviour would not prevent him from killing or hurting
another creature, rather he would encourage it to proceed for its pleasure.
But it is not so. The saviour tries to save the attacker also if someone
else attacks it and the saviour prevents the victim also from attacking
another creature. This can be clearly understood by the example of a
mouse, a cat and a dog. When a cat attacks a mouse the saviour saves
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the mouse; when the dog attacks the cat the saviour saves the cat. Thus,
the saviour is guided by the feeling of universal love and not by
attachment or aversion for the mouse or the cat or the dog. He wishes
well by the victim and also by the attacker and has no intention of
harming anyone at all. To prevent somecne from the acts of viclence,
telling lies, stealing, etc., is not harming him but benefiting him also.
Therefore the act of saving is universally beneficial and, therefore, non-
violence. To consider it as an act of violence 1s a grave error.

Those who believe that to save someone from being killed or
pain by being merciful towards it causes attachment and aversion and
1s. therefore, sin and not dharma must be asked a simple question as to
whether they would consider any help rendered to them when their
own life was in danger as good or bad, as sin or dharma. If he thinks it
is bad then he should refuse to accept any help and request anyone that
comes to help that he should not incur sin by saving him. However,
nowhere has such a thing been seen or heard. Everycne considers and
accepts the act of saving himself from any danger or pain as good only.
From this it is proved that the act of saving any creature from danger or
pain is good, to help it in the time of need is good. It is so because the
true values are eternal, general, all time, everywhere applicable and
public. These can be applied on everyone everywhere and every time.
In such acts there is no discrimination of other’s and ours. Where there
is such discrimination. there is seifishness and not truth. To consider
the help in danger and need to the self as good and to consider the same
help to the other as bad is neither logical nor proper, nor truth, nor
principled. Itis merely ervoneous and misleading.

Those who consider the saving of some creature as a sin, it would
be sufficient to say that the result of the act of saving a creature is its
living. According to their belief this living is the result of a sinful act.
Therefore, according to the same principle, their own living should
also be the result of some sinful act. What could be more ridiculous?
To consider saving a creature from danger. to act to mitigate someone’s
pain and misery as sin and abandonable, is against all principles of
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humanity, practicality, wisdom, reason, etc.,. Even to consider such a
belief is insulting to the intellect.

9. Objection — In the activities of Kindness. compassion, charity,
eic.. there is a resolve or a craving for certainty (Sankalpa) 10 save and
help someone. When the resolution is not fulfilled it results in
disappointment and wandering in alternatives or uncertainties { Vikalpa).
Certainty (Safkaipa) and uncertainty (Vikalpa) are the causes of karmic
bondage. which must be abandoned.

Answer — This belief is baseless, because it fails to distinguish
between a thought and a resolution or a feeling and a desire. The
resolution arises when there is a desire to fulfil some selfish need of the
doer. Toreflect intelligently on something is a thought. The thoughts
can be of two types - 1. Unnatural and 2. Natural.

To intelligently reflect about the mundane pleasures and the means
to obtain them and the resulting passions is the example of unnatural
thoughts and they result in resolution. When such resolutions are not
fulfilled they result in despondently wandering in alternatives. This
resolution, and its non-fulfilment, results in despondent meditation
(Artadhvana). which is abandonable because it is a cause of karmic
bondage.

To intelligently reflect on the means of benefit of the “self” is
right knowledge and not a resolution. To undertake auspicious activities
of mercy, chanty, etc.. for the benefit of the “self’ is right conduct.
Right knowledge and right conduct result in karmic destruction and
not in karmic bondage. To consider them as certainty (Sankipa) and
uncertainty {Vikalpa) is ignorance.

The feelings of friendship, joy. kindness. compassion, etc.. and
reflecting on the ineternal, shelterlessness, etc.. and the conduct in
accordance with them are known as restraint and pious reflection, which
are means of karmic destruction.

10, Objection — Presently. one of the reasons cited 1s that infinite
times the soul has gone to heavenly destinies like Navagraiveyaka,
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etc., due to observing restrained conduct and undertaking auspicious
activities of mercy, kindness, compassion, charity, etc., but is could
not reach the ultimate destination of liberation. [t is so because as 1t
gave up the sinful activities of violence, lying, stealing, etc.,, it did not
give up the meritorious activities of kindness, charity, etc.,. It did not
consider the auspicious activities as hindering liberation. It is because
of this false belief that it could never go beyond the Navagraiveyaka
heavens and was prevented from reaching the ultimate destination of
liberation. Not 1o give up the meritorious acts as hindering liberation is
the reason for this lack of supreme attainment.

Answer — According to Jaina precept sin is what causes spiritual
downfail, which defiles the spirit and which results in painful
experiences. Merit or punva is what uplifts the soul, which purifies it
and which results in pleasurable experiences and which subsides the
pain. To consider the means of uplifting the soul as a hindrance in the
attainment of liberation is a gross insult to the Jamna scriptures.
According to the Jaina precepts and the principles of karma theory an
increase in merit results in the destruction of sinful karma types. Asa
rule, the soul purifying practices of restraint, renunciation and penance
and compassion result in merit or punya. If gaining of punva be
considered as hindering the attainment of Liberatien, we would have to
consider the soul purifying practices of restraint, renunciation and
penance and compassion alse as deplorable, In order to get rid of merit
we will have to abandon the soul purifying practices of restraint,
renunciation and penance and compassion whereas in the Jaina
scriptures these very practices have been said to be the means of attaining
liberation.

Therefore, the belief that merit is a bindrance in ihe attainment of
liberation is against the Jaina canonical dictates and the principles of
karma theory. It can only strengthen false belief. According to the
doctrine of karma when a spiritual aspirant climbs the destructional
ladder and gains emniscience he also bonds the highest intensity of the
meritorious karmic subtypes, which remain with hum right till the end
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without any reduction in its intensity. The reason being that the practice
of sou! purifying restraint, renunctation and penance and fully detached
disposition only result in gaining more and more merits rather than
diminishing them.

The rule in this regard is that the meritorious karma types can be
destroyed only through the increase in passions and the fully detached
omniscient Lords have no passions left at all. Therefore, the meritorious
karma types once earned never diminish. As far as the destruction of
their durational bondage is concerned, the durational bonds and periods
of existence of meritoricus non-destructive karma subtypes are never
greater than those of the sinful non-destructive karma subtypes.
Therefore. they antomatically get destroyed either before or at the same
time as the durational bonds and periods of existence of the sinful non-
destructive karma subtypes get destroved. The destruction of the
durational bordage itself is the destruction of the relevant karma type
or subtype. Thus, for the destruction of the meritorious non-destructive
karma subtypes the spiritua! aspirant does not have to make any
endeavour exertion or effort. Therefore, to consider the auspicious
activities of mercy, kindness, compassion. charity. affection, friendship,
etc., as hindrances in the attainment of liberation is against the Jaina
canonical dictates and the principles of karma theory.

It is a well-known fact and a canon-acknowledged principle that
attachment and aversicn in the form of passions are the seeds of sinful
karmic bondages. Attachment-aversion and passions are the
manifestations of deluding karma. None of the sﬁbtypcs of the deluding
karma is meritorious, all are sinful. The happiness that comes about by
visiting the deities and the spiritual masters and preceptors and listening
to their discourses is not attachment but a feeling of joy. The love that
springs in our hearts on beholding the virtuous is not attachment but
affection and friendship.

The melting of our hearts at the sight of the miserable is also not
due to attachment but due to the feeling of kindness and to endeavour
to mitigate their misery through rendering necessary help and serving
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them is compassion. Feelings of friendship, joy, kindness, compassion,
and affection are natural to the living beings. That is why they have
been included among the means of karmic stoppage. They and the
auspicicus volitions do not result in any fresh karmic bondage and,
therefore they weaken the sinful karmic bondages and do not strengthen
them. It is not the feelings of friendship. joy, kindness, compassion,
and affection and the auspicious activities of mercy, charity, service,
etc., that are the causes of karmic bondage but the passions that may
accompany these activities are. To consider the feelings of friendship,
joy. kindness, compassion, and affection as the causes of karmic
bondage is to consider the basic nature of the living beings as a cause
of such karmic bondage. which is quite contrary to Jaina canonical
dictates and is. therefore, false belief. In sum, we can say that lack of
restraint and the sinful activities like violence, lying, stealing, etc., and
not the auspicious activities like mercy, charity, etc., cause worldly
ransmigration.

Earlier we have said that the feelings of friendship, joy, kindness,
compassion, and affection are natural to the living beings and are,
therefore, dharma. The living nature 1s infinite and limitless. The
charity, gain, efc., of the detached and omniscieni Lords have been
said to be infinite. This is a metaphorical statement and its practical
form depends on body, substance, circumstance, etc.,. and is, therefore,
limited. This practical form strengthens the feelings of mercy. kindness,
compassion, eic., and weakens the attachment. Therefore activities are
the means and not the goal, because the goal is infinite and limitless
whereas activity has to be limited.

Considering the means as the goal results in generating the feelings
of doership towards them and gives rise to attachment in the form of
desire for results whereby the feeling of aversion for anybody that may
hinder such activities becomes imminent. This does not allow the
spiritual aspirant to transcend the mundane feelings. Therefore, a
spiritual aspirant must always be careful that his auspicious activities
should not become the cause of attachment and aversion. What we
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mean 1s that not the auspicious activities of mercy. kindness.
compassion, charity, etc., but the flaws of attachment and aversion and
conseguent sinful volitional dispesitions hinder the attainment of the
ultimate goal of liberation,

11. Objection - "No single activity can have two results’,
Considering this as a principle, some object to calling the auspicious
activities of mercy, kindness, compassion, charity, service, affection,
friendship, etc., as positive non-viclence. They say that the rendering
services like giving water to the thirsty, giving food to the hungry. to
treat and lock after the sick, etc.. resuits in violence towards mnurmnerable
water bodied, fire bodied, air bodied, vegetation bodied. etc., creatures.
Therefore these activities are violent, stnful, irreligious, unrestrained
and cause karmic bondage. As these cannot be violent and non-violent
at the same time, they cannot be nen-violent at al! and cannot result in
merit. dharma, restraint and karmic destruction and separation.

Answer — First of all we have to consider as to how true 15 the
principle of the impossibility of two results for a single activity.

Every living being is always engaged in somc activity or the other
all the time. Therefore he earns karmic bondages ali the time. These
bondages can be of two types - sinful and meritorious. Every moment
of their existence the living beings are earning the new bondages of the
sinful kinds such as knowledge cbscuring, vision obscuring, deluding,
obstructing, etc.. types and they are also shedding these bondages
through fruition and earning the auspicious bondages of the types neither
heavy nor light, creation of energy {Taijasa) and karmic {Karmana)
bodies, senses, ete... That is — every activity of the living beings is
resulting in the bondages of the auspicious and inauspicious types every
moment. At the same time the destruction of the karmic bondages that
come to fruition and the bonding of the new ones is also taking place
all the ime. The pure volition due to reduction ir passions result in the
destruction of the earlier bended sinful karma types and reduce their
durations while due to the passions that have come to fruition, the new
karmic bondages are also earned at the same time. All lay followers
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are in the stage of spiritual development that is called restraint cumn
non-restraint or partiatly restrained virtue stage. Therefore,
simultaneously they are partially restrained and partially unrestrained.

Up to the tenth virtue-stage {of spiritual development) even the
ordained ascetics also incur sinful karmic bondages of the knowledge
obscuring, vision obscuring, etc., and they also kill innumerable living
beings of the air bodied, etc.. types while breathing, ete... According
1o the principle of single result of single action because they bond sinful
karmic bondages up to the tenth virtue stage, they should not be able to
earn any meritorious karmic bondages up to that stage. But we know
that they are practicing non-violence, restrained conduct and earning
merits and also destroying sinful karmic bondages through the practice
of their monasticism. Therefore. to believe that there cannot be two
results of a single activity is against the canonical teachings and
principles of karma theory.

Also. to argue that 1o give water to the thirsty, food to the hungry,
etc., 15 praclicing violence and it cannot be counted as positive non-
violence s against the principles of non-absolutism, relative predication
and scientific thought. The reason for this is that as heat and coldness
are said to be opposite qualities but they are only relative qualities and
so violence and non-violence should also be viewed relatively.

Every living being in this world is violent and non-violent at the
same time. In it's breathing, eating. drinking, and moving about, ete.,
it is involuntarily killing innumerable creatures of various kinds.
Therefore, it is being violent all the time. However. itis notkilling any
creatures deliberately and has the purity of volition. it is non-violent at
the same time.

[t is the rule that no creature can be fully violent. A deficiency in
non-violence is violence. Violence has no independent existence.
Therefore. like heat and coldness violence and non-violence are also
relative. This is the reason that the bonding of sinful and meritorious
karma goes on simultaneously and at the same time involuntary
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separation of karma matter also takes place in respect of those karmas
that separate after coming to fruition. Like this, every activity of the
attached living being (Chadmastha jiva) results in sinful and meritorious
karmic bondage and involuntary separation. Merit is an indication of
weak passions and spiritual purity. The spiritual purity in the form of
weak passions is dharma. Thus, dharma is also associated with every
activity.

Actually, dharma and adharma are also relative and not opposite
of each other, like the heat and coldness. Deficiency of dharma is
adharma, which has no independent existence. As every activity of
any living being is partially violent and partially non-viclent, it is
religious te the extent that it is non-violent and it is also irreligicus to
the extent that it is violent. Therefore the belief that where there 15
violence. non-violence cannot be there 1s baseless and meaningless.
Similarly, the auspicious yoga and inauspicious yoga are also relatuve
and not opposite. In other words sin and merit are also relative. This is
the reason why sinful and meritorious karmic bondage and separation
can take place. at the same time. due to a single action. Not only this,
the karmic ascendance and descendance also take place in all living
beings all the time.

What is meant is that merit and sin, dharma and adharma, virtues
and vices are all relative. Any reduction in one results in increase in
the other and they are present in al! living beings to a greater or a lesser
extent.

12. Objection - All living beings are equal. so. to kill any living
being is equally sinful. Therefore, to kill one creature to help another
is & gross sin. '

Answer — If we accept this argument we will have to accept that
the sin or crime of killing a pupa or an ant or a water-bodied creature is
of same gravity. In that case leave aside helping any creature 1n any
other way, we will not be able to give it a drink of water. because in
drinking a tumbler full of water means killing innumerable water-bodied
creatures and that would be like killing innumerable human beings. As

i66 Positive Non-Violence



killing a hurnan being is a capital crime deserving of capital punishment
or death sentence, killing of pupa or ant should also be punishable with
capital punishment. Drinking a tumbler full of water would mean killing
innumerable water-bodied creatures, which would be equivalent to
killing innumerable human beings and anybody who drank water should
be hanged innumerable times. How ridiculous, impractical,
unprincipled, inhuman, unjust and cruel this would be?

Another point in this connection that deserves our consideration
is that as someone who Kilts a human being incurs sufficient sin to go
to hell, so anyone who drinks water even once should go to hell. The
truth of the matter is that the sin incurred in killing or depriving the
vitalities of any living being is exponentially proportional to the stage
of evolution that it is at. The greater the number of vitalities in a living
being, the greater would be his power of sensitivity and greater would
be the sin of killing it or depriving it of its vitalities. Itis for this reason
that the sin of kilting & king or a political leader or a Brahmin, or a
monk has been taken as greater than Killing an ordinary person and the
sin of killing an earthworm (a two sensed creature) has been considered
as greater than that of killing all the water-bodied creatures in the ocean,
because that earthworm is infinite times more meritorious and more
sensitive than any one-sensed living being. Therefore the sin of killing
the water-bodied creatures in a tumbler full of water is negligible as
compared to the merit earned in giving a drink of water to a thirsty
human or a thirsty animal. That is why in the ninth section of the
Sthandnga sfitra giving a drink of water 1o a thursty person has been
mentioned as a meritorious act and not as a sin. It is the rule that more
sensitive a living being, greater is the cruelty in, and greater is the sin
of killing or tormenting it.

13. Objection — There is no relationship between the killing of a
creature by another and violence. If it weren’t so, then the fully detached
omniscient Lords would also have incurred great sin as infinite living
beings of the Nigoda class die in their practices of the destructive ladder
just before they attain omniscience. However, the detached omniscient
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Lords do not incur the sin of killing these creatures, Therefore, as the
inauspicious sinful activities are abandonable for a spiritual aspirant so
must be the auspicicus meritorious activities of mercy, charity, etc...

Answer - To overlook and peglect living virtue of sensitivity
that is kindness, compassion, mercy, eic.. is negligence, carelessness,
heartlessness and cruelty, Any actof cruelty is lack of restraint. When
there is an intention of protecting and saving a creature and when the
unintentional deprivation of vitalities takes place in spite of doing
everything very carefully and with full vigilance. there is no intention
of doing so and there is no feeling of doership. Therefore, the vow of
not depriving the vitalities of any living being is not compromised.
The detached omniscient Lords do not incur the sin of killing nfinite
number of creatures of the Nigoda kind because they neither have any
intention of doing so while undertaking the practice of the destructive
ladder nor do they de anything negligently. The dying of the Negoda
creatures is automatic and the omniscient Lords have no rele to play in
it. The feeling of doership is totaily absent in them because of their full
detachment. As has been said —

Jayarit care jayarh citthe, jayamase jayati sae |
Jayari bhuiijanto bhdsanto, pavakamman na bandhai |l
- Dasavaikdlika sittra, 4.8.

That is one who walks, stands. sits, slecps, eats and speaks
carefully incurs no sin. The reason why the spiritual aspirant who is
ever vigilant does not incur any sin is that vigilance implies that there
is no neglect on the part of the spiritual aspirant and he has all the
intention of protecting and saving and that of causing no hurt or
discomfort to any creature what-so-ever. Therefore, the vigilant
omniscient Lords do not incur any sin and to cite their example in trying
to absolve the violence perpetrated by the negligent ones is gross error.
Anyone who neglects and overlooks protecting or saving living beings
is negligent and when he kills or hurts any living beings he definitely
ineurs sin.
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To be careless in protecting and saving life 1s negligence and any
deprivation due to such ncglect is violence. As has been said —

“Pramattayogat pragavyaparopanari hirmsa |\’
— Tattvdrtha sitra, 7.8.
That is — Any depriving of viialities of any living beings due to
negligent activities of the bedy, mind and speech is violence. Not to
apply this aphorism on the negligent and the passionate and not to
consider the atrocities perpetrated by them as violence 1s not according
to the right precepts.
Conclusion -

By the answers given to the abovementioned objections it is clear
and proven that the auspicious activities of mercy, kindness,
compassion, charity, service, and the like feelings are not only
acceptable from the humanitarian standpoint but they are acceptable
from the standpoint of karmic stoppage and separation also. To consider
them as causes of Karmic bondage and as abandonable is not justified
by any logic. They are a help and not hindrance in the attaining of
liberation.
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To CoNSIDER MERCY AS
ABANDONABLE IS ERRONEOUS

Mercy is the inherent nature of a living being. To consider it as
delusion or deluding is not correct.

Karunde karanam kammarnm karuneti kim na vattan? Karunae
Jjiva-sahdvassa kammajanidattavirohdado | Akarunde karunde
kdaranam kammam vattavvan | Na esa doso, safjamaghadi
kammanari phalabhdvepa tissar abbhuva-gamado || - Dhavala Book
13,5548, p. 361.

Question — Why has this not been said that the karund-karma is
the cause of karund (mercy)?

Answer - No, this has not been said because mercy is the inherent
nature of all living beings and. therefore. 1o consider it as caused by
some karma is contradictory.

Question — Then karma must be a cause of mercilessness.

Answer - There 1s no flaw in this argument, because it
(mercilessness or cruelty) has been accepted as a result of the conduct
destroying karmas (infinitely bonding, renunciation - even partial -
preventing and renunciation obscuring). That is to say that the reason
behind cruelty or lack of mercy is the fruition of deluding karma.
Therefore it is abandonable. Said in other words it means that if there
is an expectation of some kind of return from the object of mercy then
it is selfishness and delusion. The extent to which this flaw of delusion
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reduces from the acts of mercy, it becomes pure and flawless to that
extent. When this flaw disappears completely. the mercy becomes
abselutely pure and devolid of any delusion (fully detached) and then
the quality of mercy becomes infinite and takes the shape of infinite
charity.

Erroneous Concept - Some followers of Jainism say that the
activities of mercy, kindness. compasston, service, benevolence, etc.,
extended to the near and dear ones like the members of the family,
neighbours, friends, etc., are due to auspicious attachment. delusion
and extrinsic mode {vibhdva) and it is the cause of karmic bandage.
Therefore such delusory mercy is abandonable for the spiritual aspirant.

Rectification - Delusion is abandonable. Ta consider mercy as
abandonable is a mistake. Except the fully detached omniscient Lords
the virtues of all attached living beings are always flawed with some
flaw or the other. Itis so. becanse the rule is that if one quality manifests
itself fully, all other qualities also appear simultanecusly, Likewise, if
one flaw disappears fully, all the other flaws also disappear at the same
time. All the virtues and vices are thus intermingled. To consider the
quality of mercy flawed by delusion as abandonable is to consider the
inherent quality of the living beings as abandonable, which is a great
and frightful error. As a rule the virtues like kindness. compassion.
etc.. manifest themselves to the extent that the flaws like delusion.
selfishness, enjoyership, etc., fade away, Anyone who remains
immersed in his own selfishness suffers from gross inertness and he
cannot be sensitive to others’ pain and misery. As compared to him
one who serves the members of his family has lesser delusion and greater
compassion. Likewise the qualities of kindness, compassion, charity,
service, etc., find greater and greater expression as one expands the
ambit of his activities from the family to the society, to the town, to the
country, to the entire humanity and eventually to the whole living set.
As this happens the pettiness decreases and these noble qualities come
to the fore. When the feeling of kindness and compassion for the entire
living set awakens the quality of charity manifests itself in the form of
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infinite charity. That is why the detached Lords Jina are said to be
infinitely charitable. When a rubber balloon is blown, as it expands in
size its walls become thinner and thinner and when it is blown to the
limit it explodes and disappears in the infinite space. Similarly, as the
balloon of mercy and generosity expands to progressively take the
family, the society, the town, the state. the country, the humanity of the
world and the entire living set, the walls of delusion, selfishness,
pettiness, desires, passions, etc.. gel thinner and thinner and when the
flaws are completely destroyed, the quality of mercy manifests itself in
the form of infinite charity, infinite generosity and infinite affection.
Like this. the expansion of the virtues of kindness, compassion, etc..
eats away the flaws of selfishness, desires, passions and pettiness and
makes the aspirant flawless. What is meant here is that except in the
fully detached orniscient Lords the flaws of sensory desires, passions,
attachment-aversion, delusion, etc., are always present in lesser or
greater measure.

During the spiritual praciice phase of an aspirant some flaws are
present along with the virtues. Qut of these. the flaws are fully
abandonable but not the virtues that are mixed with some flaws. The
reason being that as much we overcome and abandon the flaws the
virtues increase and when the flaws are fully abandoned. the virtues
manifest themselves fully.

Before becoming fully detached, the partial virtues and partial
flaws mamfest in the attached living beings. Let us take the example
of wheat with pebbles. Such wheat is uneatable but we do not abandon
the wheat along with the pebbles. Only pebbles are discarded and wheat
1s saved for eating. Similarly. when virtues are mixed with flaws, it is
the flaws that are to be discarded and not the virtues, When kindness is
mixed with delusion it is the delusion thatis to be discarded and not the
quality of kindness. The objects of our mercy are also not to be
discarded. The reason for not discarding the quality of mercy mixed
with delusion 1s that the quality of mercy and generosity themselves,
melt away the attachment and delusion. What discarding the flaws of
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detusion and attachment means is that by overcoming them we have to
develop our qualities of mercy and generosity fully and make them all
pervading. Therefore, from the virtues mixed with vices, it is the vices
and not the virtues that should be discarded. When the virtues manifest
themselves the flaws automatically weaken and separate. Therefore,
the object of saying that the flawed virtues are not acceptable is that the
flaws must be fully discarded and the virtues must be given fullest
expression and not otherwise. It does not mean that we may discard
the partially expressed virtues also along with the flaws, that we must
not serve the family and the neighbours, etc.,. When the partiaily
expressed virtues are discarded they make way for more flaws and
delusion and attachment only increase. This is harmful and no aspirant
would want that to happen to himself. What is meant here is that itis a
mistake to say that out of kindness mixed with delusion, the quality of
kindness 1s also abandonable.

The expression of the qualities, like love, mildness, friendship,
simplicity, generosity, kindness, mercy, etc., that constitute positive
non-violence does not come about due to the fruition of any earlier
bonded karma. On the other hand they are expressed due to the
destruction cum subsidence of passions such as anger. pride. guile greed
and delusion. Therefore, the qualities of mercy, kindness, compassion,
ete., are not fruitional volitional dispositions but inherent natural ones,
It 1s not possible to transcend the basic nature; therefore, it is not at all
possible to discard the gqualities of mercy, kindness, compassion, etc.,.
Only the flaws of delusion, attachment-aversion, etc.. can be discarded.
Therefore, out of mercy mixed with delusion, it is the flaw of delusion
that is abandonable.

It is the rule that as the flaw of delusion gets reduced, the
dependence on sensory pleasures, selfishness and inertness also reduces
and eventually disappears, which gives rise to the increased expression
of the qualities of generosity, compassion, sensitivity, consciousness,
etc.,. As opposed to this, discarding mercy. Kindness, compassion,
generosity, etc., results in the increased manifestation of the flaws like
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cruelty, mercilessness, delusion, attachment-aversion, etc.,. which are
abandonable for a spiritual aspirant. Therefore, out of delusion mixed
mercy, only delusion and not mercy is abandonable.

The fact that delusion mixed mercy is not abandonable has been
beautifully presented by Jaindacarya §ri Vidvasagarji as follows —

Mercy is not a part of delusion but its undoing. The play of
mundane pleasures is delusion while the development of mercy is
liberation. One is flagrant amber that blights the life while the
other is the mascot that gives meaning to life. Yes, partial merey is
not a part of delusion but its partial undoing. The life of indulgence
is unconscious ... wilderness. Mercy, kindness, etc., are timeless.
The epicentre of mercy is the feeling of consciousness and life giving
like nectar. The pitcher of mercy drips with the fragrance of
equanimity and who can say that kindness is related to desire?

To summarise, we can say that the fruition of delusion lasts up to
the tenth virtue-station (stage of spiritual development). Therefore, the
auspicious activities like mercy, kindness, compassion, charity, service,
affection, etc., of anyone except the fully detached omniscient Lords
will always be flawed with delusion. Therefore, they continuously
incur the destructive karmic bondages of the deluding, knowledge
obscuring, vision obscuring and ebstructive types. Delusion and not
the auspiciousness is the reason behind these karmic bondages.
Therefore, the auspicious activities of self-study, meditation,
renunciation, etc., do not become abandonable just because they happen
to be mixed with delusion. It is the destruction of delusion that is
essenttal for the full expression of these auspicious qualities. Only the
partial delusion associated with the auspicious activities of mercy.
kindness. compassion, charity, service, affection, ete., is abandonable.
By discarding this partial delusion these auspicious qualities find their
fullest expression. By discarding the auspicious activities we will only
facilitate the unacceptable increase of flaws.
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FoRBIDDING PosITIVE NON-VIOLENCE
DuE To MERITORIOUS KARMIC
BONDAGE 1S WRONG

The Erroneous belief -

One of the present day traditions of the Jainas maintain that all
activity results in karmic bondages. Therefore, in order to prevent
karmic bondage it is essential to give up all activity and becorne inactive,
The karmic bondages are of two types — 1. Sinful karmic bondages and
2. Meritorious karmic bondages. For liberation, the sinful karmic
bondages are as abandonable as the meritorious karmic bondages. Those
who make this belief as the basis of their religious practices say that
the sinful acts like violence, telling lies, stealing, sexual indiscipline.
etc., are abandonable in other religious traditions also. The Jaina
religious tradition stands out in comparison only because in Jaina
tradition along with these sinful activities the meritorious activities are
also abandonable and it is a matter of pride for the Jaina tradition.
Therefore as the inauspicious activities of violence, untruth, stealing,
sexual indiscipline, etc.,, which are the causes of sinful karmic bondages.
are abandonable, so are the auspicious activities of mercy. kindness,
compassion, charity, etc.,, which are the causes of merntonicus karmic
bondages, also abandonable.

Rectification ~

The abovementioned belief is absolutely baseless, contrary to the
canonical dictates and erronecus. This is being discussed in this chapter.
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In Jaina philosophical thought and tradition, gaining total freedom
frem karmic bondages has been termed as attaining liberation.
According to Jaina phifosophy attaining hiberation is the ultimate aim
for any living being. Karmic bondages are of two types —the destructive
types of karmic bondages and the non-destructive types. The destructive
karma types are those that destroy the basic virtues of a living being to
any extent. These are also referred to as sinful karmic bondages. The
non-destructive karmic bondages are those that do not destroy the basic
qualities of a living being to any extent. All the subtypes of the
meritorious karma types are non-destructive and as they do not destroy
or compromise basic or natural quaiities of the soul, there is no provision
or vows for renouncing them anywhere in the scriptures. In the Jaina
system of spiritual practices even while accepting monastic ordination
the vows are taken for refraining from viclence, telling lies, non-stealing.
sexual abstinence and non-possessiveness. No vows are taken for
abandoning the auspicious activities of mercy, kindness, compassion,
charity. service, affection, etc.,. Nowhere does the provision for taking
or giving such vows exist anywhere in the Jaina scriptures. Not only
this, everywhere there ave instructions for destroying and separating
sinful bondages but nowhere for the meritorious ones. As has been
said —

Khaventi anpanamohadamsino, taverayd saiifuma-ajjave gune |
Dhuvanti pavaim purekadain, navain pavaim na se karenti |l
« Dasavatkalika, 6.68.

That ts — Those spiritual aspirants who see and are constantly in
the non-deluded volition and that practice penance, restraint and
simplicity destroy and separate the earlier bonded karmic bondages
and do not incur fresh ones.

Tugtanti pava kammani, navarh kammamakuvvao il
- Satrakrtanga, 1.1.55.

That is ~ The earlier bonded karmic bondages of that aspirant.
who does not incur new karmic bondages, get destroyed.
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Evar tu safijayassavi, pavakammanirdsave |
Bliavakodi saficiyarh kamman, favasa nijjarijjai !l
- Unardadhyayana, 30.6.

That is — Like this, once the fresh sinful karmic influx stops,
through penance the restrained aspirant can destroy and shed the karmic
bondages accumulated over billions of previous lives,

Savvabhiyappabhiiyassa, samarit bhitydirit pidsao |
Pilivasavassa dantassa, pavam kammanit na bandhai |l

- Dasavaikdfika, 4.9.

That is = The sense conquered soul that sees, visualises.
understands and accepts all living beings as equal to s own self stops
the karmic influx and docs not incur any karmie bondage.

Eso paiica namokkaro, sayvapavappanasano |
Mangalanam ca savvesii, padhamari havai mangalai ||

That is — This five-fold obeisance destroys all sins and out of all
auspiciousnesses it is the chief auspiciousness.

In all these canonical quotations there 15 the teaching to destroy
the sinful karmic bondages. to stop sinful karmic mflux and not to incur
any sinful karmic influx and bondage. There is no teaching to the
effect that the auspicious and meritorious karmic bondages should be
destroyed ot their influx stopped cr that they should not be incurred,
From this, only the abandoning of sins and not that of merit is proved.

In Jaina philosophy what defiles and tarnishes the soul has been
said to be sin and what purifies it and helps in manifesting its natural
qualitics has been said to be merit. Thus, sin and merit have been
considered as the opposites of each other. According to Jaina precept
any increase in sin reduces the intensity of merit and any decrease in
sin increases the intensity of merit. While ascending the ladder of
spiritual development as the sins are left behind the intensity of merit
keeps increasing. The practice of restraint and consequent purity of
volition give expression to qualities of compassion and result in
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meriterious karmic influx. Cruelty, non-compassion, etc., resultin sinful
karmic influx -

Punnasavabhida anukampa suddhae va nvajoo |
Vivario pavassa hu asavaheurh vivandhi ll
- Kasayapahuda, Javadhavald commeniary, Bk. 1, p. 96.
Anukampa suddhuvaogo viva punnassa aseyadara |
Tam vivaridar dsavaddram pavassa kammassa ||
- Bhagavati Aradhana, 1828.

That is, — The auspicious activities and pure volitions result in
meritorious karmic influx. As opposed to this, impure volitions and
lack of cornpassion, cruelty, etc., result in sinful karmic influx.

In Jaina philosophy, penance has been said to be the means of
karmic destruction and separation and out of twelve types of penances
meditation and detachment from the body have been accepted as the
best forms of penance. In meditation, the first two subtypes of pure-
white meditaticn have been said te be the means of attaining liberation
and final deliverance. These also result in meritorious karmic influx
and bondage —

Honti suhasava-sarmvard vipiffard’ marasuhain vialai |

Jhanavarassa phalaim suhanubandhini dhammassa |l

- Dhyanasataka, verse 93, Dhavald commentary, Bk. i3, verse 56.
Teya visesena subhdsavadaso nuttaramarasuharit ca |
Donhar sukkina phalam parinivvanarm parillanan ||

~ Dhy@nasataka, verse 94.
Asavaddrd samhsiraheyave jari na dhamma-sukkes |
Samsara-karandi tao  dhuvam dhammasukkdiri |

~ Dhyanasataka, verse 95.

The great sage Sri Jinabhadragani, the author of Dhyanasataka,
says that nobie pious type of meditation (dharma dhvina) resulis in
auspicious or meritoricus karmic influx. stoppage of sinful karmic
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inftux, the destruction of earlier bonded (sinful) karmic bondages and
in gaining of abundant divine pleasures. It also results in secondary
meritorious karmic bondages that are - bonding of meritorious karmic
bondages from the fruition of earlier bonded karmic bondages. (Verse
933

The result of pious meditation is in influx of auspicious karma-
matter, stoppage of sinful karma matter, destruction and separation of
earlier bonded sinful karmic bondages, bondage of auspicious karmic
intensities and gaining of divine pleasures. The first two subtypes of
pure-white meditation also resuit in the increase in these results. The
last two subtypes of pure-white meditation that come just before
liberation result if finak deliverance. {(Verse 94)

The means of karmic influx that result in worldly transmigration
are not there in the pious and pure types of meditation. Therefore. it is
certain that these two types of meditations are not the causes of increase
in worldly transmigration; they are the means of liberation. (Verse 95}

In the 937 verse, pious contemplation has been hailed as the means
of meritorious karmic influx and bondage and in verse 94, the first two
subtypes of pure-white meditation have been said to be the means of
special increase in the influx and bonding of meritorious karma-matter
while in verse 95, it has been said that the means of karmic influx that
result in increased worldly transmigration are not there in these two
(pious and pure) types of meditation. From this it is proved and it
becomes absolutely clear that the influx and bondage of meritorious
karma-matter is not the cause of worldly transmigration. Sri
Jinabhadragani has emphatically said this by adding the epithet that it
is the cardinal rule so that none should assume that these {meritorious
karmic influx and bondage) are the causes of worldly transmigration.-
Thus. to consider them as the causes of worldly transmigration and,
therefore, abandonable is totally against the Jaina fundamental and
elemental knowledge and principles of karma theory,

It has been said earlier that as the sin gets reduced due to the
practice of restraint. penance and renunciation, the influx and intensity
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of meritorious karma-matter increases proportionally. The best practice
of restrainl. penance and renunciation is when the aspirant is on the
destructional ladder of right conduct and it culminates in the gaining of
‘as enunciated conduct (yathakhyat caritra)’. While practicing the as
enunciated conduct when delusion is fully destroyed the omniscience
manifests itself. At that time. due to the culmination of the first two
subtypes of pure-white meditation, the intensity of meritorious karma
18 also at its peak. as has been said in verse 94, of Dhvarasataka.

In the climactic stage of meritoricus karmic mode there is the
practice of “as enunciated conduct’. It does not happen that somecne
may gain omniscience without reaching the peak or the climax of
meritorious karmic mode. It is the cardinal rule that when one is in the
practice of ‘as enunciated” conduct. he is also at the peak of his
auspicious karmic disposition. As iong as the ‘as enunciated” conduct
i present this climactic stage of auspicious karmic disposition cannot
diminish. Itis when the time of liberation and final deliverance comes
that the ‘as enunciated” conduct and the climactic disposition of
auspicicus karma both separate from the soul at the same time. As the
as enunciated conduct cannot be said to be abandonable just because it
separates from the soul at the time of liberation. so the meritorious
karmas also cannot be said to be deplorable and abandonable just
because they get separated from the soul at the time of liberation. As
the presence of “as enunciated” conduct and meritorious karma is
concurrent so is their separation-disappearance as well. As they are
concurrent, they go together and when one separates the other also
separates. A deficiency in the climactic meritortous karmic disposition
is indicative of absence of “as enunciated conduct’. What is meant
here is that to highlight the speciality of Jaina philosophy by saying
that Jainism differs from other faiths in that it also proscribes punya
{merit} is 1o show ignorance of its precepts and philosophy. This belief
15 totally irrelevant and against Jaina elemental knowiedge and its
doctrine of karma. To base one’s arguments against merciful. kind.
compassionate and altruistic activities. and those of service to the
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troubled and miserable creatures on the basis of this belief is against
Jaina scriptures, Jaina dharma and even against humanism.

The seriptures that lay down the principles of the doctrine of karma
like Gommatasara, Dhavald and Mahd-dhavald cormmentaries on the
Satkhandagama and the Jayadhavald commentary on Kasdvapdhuda
from the Digambara tradition and Kammapavadi, Paficasangraha,
Karmagrantha, etc,, from the Sverdmbara tradition unanimous!y say
that incurring merit or an increase in its intensity is possible only through
a decrease in, or weakening of the passions. It is not possible in any
other way. The gaining of merits through the auspicious activities like
mercy, kindness. compassion. charity. service. affection, friendship,
etc.. is also because these activities reduce passions. In the "as
enunciated” conduct the passions are nonexistent and. therefore, no
change in them by way of weakening is possible. Therefore, no further
merit can be earned. The peak of merit that had been reached by the
time cne reaches the stage of ‘as enunciated” conduct remains at the
peak as leng as one remains at this stage. The destruction of meritorious
karmic bondage takes place due to an increase in passions and in no
other way. There are no other practices that can destroy the meritorious
karma or reduce its intensity. Therefore, to consider meritorious karma
as deplorable and abandonable is to encourage an increase in passions,
to invite them to come to us and to approve of them, which is totally
against the path of detachment.

We have said earlier that meritorious karma cannot be earned
through a rise in passions but only through their decrease or weakening.
According to this principle of the doctrine of karma with the
manifestation of the ‘as enunciated’ conduct the intensity of meritorious
karma reaches its peak. As long as this conduct lasts it is not possible
that the intensity of meritorious karma may decrease even a least little
bit. Once manifested the ‘as enunciated’ conduct cannot leave the
omniscient aspirant except just before attaining the final accomplishment
of nirvdana or final deliverance. On attaining nirvana when the ‘as
enunciated’ conduct is left behind the peak level of meritorious karmic
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mode also leaves the soul. Thus, from the Jaina point of view it is not
correct in any way to consider meritorious karma as deplorabie or
abandonable. Therefore, to consider the auspicious activities of mercy,
kindness, compassion, charity, service, affection, friendship, etc., which
are the means of earning merit, as deplorable and abandonable is to
consider dharma and virtues as deplorable and abandonable. This is
gross ieligiousness. It is to consider dharma as adharma, which is
false belief.

Again, it is noteworthy that the best stage of influx and intensity
of the meritorious karma is reached while one is engaged in the pious
and pure-white meditation. (Dhyanasaraka, verses 93-94) This influx
of meritorious karma is not a cause of worldly transmigration,
(Dhydanasataka, verse 95) The noble combination of body mind and
speech (meritorious karmic influx} destroys the infinite modes of
destructive karmas (Utraradhyayana sitra, 29.7). The meritorious
karmic bonds are earned through meritorious karmic influx and
compassion and pure volition are the means of meritorious karmic influx
(Bhagavti Aradhand, verse 1828; Milacdra, verse 235; Jayadhavald
commentary Bk. 1, p. 96, verse 52). These are the means of liberation
as well. Therefore, to prohibit meritorious karmic influx and bondage
is to prohibit compassion and pure volition. To prohibit pure volition
is to inhibit the path of liberation. Therefore, to consider the meritorious
karmic influx and bondage as deplorable and abandonable and to
consider its destruction as spiritual practice is to oppose the path of
liberation. .

Compassion is a characteristic of right vision and pure volition is
right conduct. Right vision and right conduct are the means of attaining
liberation. Therefore, to deny compassion and pure velition is to oppose
the path of liberation. The outward result of compassion is in the form
of auspicious activities like mercy, kindness, compassion, charity,
service. affection, friendship, etc.. and the internal result is in the form
of detachment and liberation and also the external result of all these
auspicious activities is the earning of meritorious karma. The
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outstanding form of compassion and pure censcience is the excellent
conduct known as ‘as enunciated’ conduct (Yathakhyar Caritra). The
spiritual result of practicing this excellent conduct is in the form of
liberation and the external physical result is in the form of earning of
meritorious karma. From this 1t also becomes evident that there is a
close relationship between the physical development and the spiritual
development. The rule is that as the spiritual development takes place,
the physical development foliows auntomatically. Physical development
does not necessarily mean increase in means of mundane enjoyment
but it 1s in the form of getting good body, good senses, etc., and to get
the peace and happiness that can be gained by means of auspicious
activities to be done through them. This kind of excellent state of
meriterious karmic intensity s seen in the case of detached omniscient
Lords.

If the activities of mercy, kindness, compassion, charity, service
te the needy, benevolence, affection, etc., are ¢onsidered deplorable
and abandonable because they result in meritorious karmic influx and
bondage, we will also have to consider the activities of restraint,
renunciation, penance, pious and pure contemplations { Dharma-dhydna
and Sukla-dhyana), destruction of passions and practicing of ‘as
enunciated” (perfect) monastic conduct (Yathdkhydr cdritra) as
deplorable and abandonable as they result in much more meritorious
karmic influx and bondage as compared to the activities comprising
positive non-violence as listed earlier. Even such a thought cannot be
entertained as 1t is against the canonical teachings and the very religious
precepts. As the latter activities are acceptable as means to the pursuit
of spiritual emancipation so must be the former activities on the strength
of the same argument. Activities of both these kinds are acceptable or
beneficial and not deplorable or abandonable.

The spiritual purity 1s the means of gaining meritorious karmic
influx as well as liberation. Restraint, renunciation, penance, etc., inhibit
sinful tendencies and purify the soul. Therefore, they are the means of
meritoricus karmic influx and bondage as well as those of liberation.
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Stmilarly. the auspicious activities of mercy, kindness. compassion,
charity. service to the needy, benevolence, affection. etc.. inhibit the
navspicious activities and tendenctes. For example - Kindness curbs
the deplorable activities of cruelty. service curbs those of selfishness.
kindness curbs those of mercilessness. simplicity curbs those of deceit.
mildness curbs those of proud arrogance, and generosity or magnanimity
curbs the deplorable activities of greed and miserliness. Such curbing
results in karmic stoppage and the soul becomes pure. Therefore, all
these auspicious activities and virtues being the agencies of purifying
the soul. they are the causes of incurring meritorious karmic influx and
bondage as well as liberation. Said briefly. what we mean is that
inhibiting or curbing sin is karmic stoppage. karmic stoppage is the
cause of liberation. Therefore, meritorious karmic influx goes along
with karmic stoppage and is not. in the least. a hindrance in the
attainment of liberation. What is meant here is that to consider
meritorious karmic influx and bondage and the auspicious activities
that cause them as hindrances in the path of liberation is to inhibit
liberation, to oppose the religion based on mercy. to oppose the spiritual
virtues and to destroy humanity.

In this context the author does not at all mean to praise or to
eulogise the meritorious karma. He only means to rectify the ervor that
exists in the form of considering the meritorious karma and compassion
in the form of the auspicious activities of mercy, kindness. charity.
service to the needy, benevolence. affection. eic., as deplorable and
abandonable. on the basis of the Jaina theory of karma and the canonical
dictates. The meritorious karmas are non-destructive and are. thetefore,
absolutely unable to destroy any of the natural attributes of the living
beings: at the same time they are also unable to manifest any of these
virtues. Therefore. the meritorious karmas do not help or harm the
natural attributes of the soul. This help or harm comes its way through
the proper use or misuse of the means like body, senses, mind. speech,
etc., that are gained as a result of meritorious karmas. To employ these
means, gained as a result of meritorious karmas, in the service of the
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needy and in spiritual practices is their proper use whereas to employ
them in tormenting others is their misuse.

The spiritual purity gained through weakening of passions is merit
while the spiritual downfall through increase in passions is sin.

Pundtvimanart piiyate’ neneti vd punyari |
- Tattvarthavértika, 6.3.4.
That is — what purifies the soul is punya (merit).
Patayati satayati atmdnamiti papasi \|
- Urntaradhyavana ciirnl.

It js the rule of the theory of karma that when the passions are on
the wane they cause meritorious karmic influx and bondage and reduce
the sinful karmic influx and bondage. This rule applies equally 10 both
kinds of spiritual practices — the active mode through auspicious
activities like mercy. kindness, compassion. charity, service to the needy.
benevolence, affection, etc.. and the passive mode through the practice
of restraint. renunciation, penance, etc... Soth these active and passive
kinds of practices result in weakening of the passions. The extent of
external involvement in either of these two kinds of practices does not
result in proportionate meriterious karmic influx and bondage; what
causes them is the internal volition and to what extent the passions and
attachment-aversion are on the rise or on the wane, The reascn is - the
weakening of passions resultin the increase of meritorious karmic influx
and bondage and in the reduction of sinful karmic influx and bondage.
The result of increase in passions is quite the opposite. The sinful
karmic influx and bondages are totally deplorable and abandonable as
they destroy the natural qualities and purity of the soul. but meritorious
karmic influx and bondages do not harm the basic spiritual virtues or
dirninish the spiritual purity in any way. Therefore, they are not at all
deplorable and abandonable.
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CONCLUSION

To interpret non-violence negatively and prohibitively as ‘not to
be viclent” only is an incomplete interpretation of this term that has
much wider application. Along with this negative form there is also a
positive form of non-violence, which finds expression in the form of
mercy, kindness, compassion, friendship, charity, service, affection,
etc., The volitions such as forgiveness, simplicity, mildness, etc., also
fortify the positive or prescriptive form of non-viclence. To be non-
violent is a basic quality of the soul and the basic quality is its nature.
According to *Varrhusahave dhamme' the nature is nothing but dharma.
Therefore non-violence is dharma. The basic attributes or nature must
have a positive aspect. Therefore, it is essential to accept the positive
form of non-violence.

Kindness is natural to living beings; it 1s clear from the quotation
from the Dhavald commentary. It can neither be taken as due to the
fruition of any earlier bonded karma nor as a cause of any karmic
bondage. Compassion is a sign of right vision in the absence of which
liberation cannot be imagined. Compassion also results in the
destruction of the conduct deluding karma. Out of the words that
indicate the positive aspect of non-violence, mercy is in the forefront.
Itis a volitional concept and it has been propounded as the main part of
dharma and a means of purification. It represents both — the right vision
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and the right conduct, because mercy is based on compassion and
compassion is a sign of right vision. Therefore, one who considers
mercy as the best is not only said to be endowed with right vision, but
also with right conduct as he abides by the mercy-dharma. Thus, mercy
is the true means of liberation from misery. The use of the word
‘friendship’ indicates the existence of non-deluded and selfless love
for, and cooperation towards all living beings. In the friendly volition
the aspirant is able to achieve purity of volition and to destroy karmic
bonds. Vaivdvrtya (service) also has a place among the positive forms
of non-violence, Vaiydvrtya is an internal form of penance and the
Lord has said that it is a potent means of karmic destruction and
separation. The auspicious karma that yields its fruition in the form of
a rebirth as Tirtharnkara is also earned as a result of Vaivavriva. The
canonical term Vaiyavyrya itself is known as service in the currently
used language. The service that is rendered under the influence of
compassion and without any selfish motives or interests becomes
beneficial to both the one who renders it, and the one who receives it.
The word *Vatsalya (affection)’ that has been used in the cancnical
literature is also important from this point of view. Varsalya is nothing
but a feeling of universal affection and this volitional disposition is
beneficial for all and reflects affection towards everyone. This is the
reasen why the Tirthankaras have been given the epithet of being
‘universally affectionate’. Among the activities of positive non-violence
‘charity” has a prominent place. Charity also has been called dharma.
In charity the inherent disposition is that of relinquishing the
possessiveness and that of benefiting others. The Lord delivered His
discourses for the benefit - mercy and protection - of the living beings
of the whoele universe. Tirthankara Bhagvan Mahdvira very
compassionately saved Gosalaka from the fiery energy that was released
upon him by the sage VaiSydyana by releasing the cooling counter
energy upon it. All Tirthankaras give a yearlong charity just before
taking their monastic vows. Thus, we find numerous examples of mercy,
charity, compassion, etc., in the canonical literature. The Jaina faith
has aiso accepted the importance of activity. The activity that is
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undertuken under the influence of auspicious volitions has been
considered as acceptable. The activity with auspicious volition not
only results in the stoppage of the inauspicious but also in karmic
destruction and separation.

The prohibition of the auspicious activities just because they result
in the bonding of auspicious types of karmic bondages is not proper.
because the auspicious activities like mercy, kindness, compassion,
friendship, charity. service. affection, etc., are the cause of not only of
the auspicious karma types but also of attaining liberation and are,
therefore, acceptable and not deplorable or abandonable. Itis so because
the auspicious karmas are purely non-destructive. No basic quality of
the soul is even partly destroyed due to any kind of auspicious activity
and consequent karmic bondage. The intensity bondage of auspicious
karma types is bonded due to reduction and destruction of passions.
Therefore, when the aspirant is on the destructive ladder phase of his
spiritual practice the intensities of the all present auspicious karmas
peak and remain so till the very end when the soul achieves final
deliverance. No living being can attain omniscience in the absence of
reaching this peak of auspicious karmas. Said variously, it means that
the destruction of passions and stoppage of sinful karmic influx results
in incurring the auspicious karmas. Therefore, to consider merit as
destructive for the spiritual aspirant and to prohibit it because it is the
cause of meritorious karmic bondage is against the principles of Jaina
faith, Jaina doctrine of karma. and its fundamental elemental knowledge.
The Jaina philosophy considers only the sinful karmic bondages as
deplorable and abandonable because they destroy the basic qualiues
and nature of the soul. The meritorious bondages have not been
prohibited anywhere.
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TRANSLITERATION CONVENTION
Key To Diacritical Marks

APPENDIX -1

ar A, a T KA, ka d TA, ta
am A, a ¥ | KHA kha| g5 | THA, tha
g Li b | GA, ga g DA, da
3 I,1 34 GHA, gha | ¢ | DHA, dha
3 U, u z NA, na q NA, na
& U, 0 q CA, ca q PA, pa
¢ E, e W CHa, cha v PHA, pha
Y Al, ai of JA, ja § BA, ba
an 0,0 E: | JHA, jha 9 | BHA, bha
ait | AU, au T NA, fia q MA, ma
3 | AM, am ot TA, 1a q YA, ya
ar: AH, ah 3 THA, tha 3 RA, ra
*x R.1 g DA, da a La, la
q | LsI< z |DHA dha| g VA, va
T NA, na 9T SA, %a
21 | SRA, éra 5 SA, sa
G K, k, etc.,. q SA, sa
g KSA, ksa
F TRA, tra
5 INA, jia
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APPENDIX-2

CANONICAL QUOTES IN SUPPORT OF POSITIVE
NON-VIOLENCE

POSITIVE NON-VIOLENCE: THE FORMAT

Tattha padhamarit altivhsa ja si sadevamanuyasurassa logassa
bhavati dive, taneai, saranam, gai, paitthd, niveanan, nivead, samadhi,
Sanéi, kiti, k@ndi, rati ya, virall ya, suyanga, titti, daya, vimatti, khanii,
sammattdrahand, mahanty, boli, buddli, dhitfi, samiddhi, riddh,
viddhi, thitt, putthi, nandéa, bhadda, visuddhi, laddhi, visiithadisthi,
kallanam, mangalaiy, pameo, vibhiiti, rakkha, siddhavdso, andsavo,
kevalinari thanam, sivam, samii, stlari, safijamo it ya, stlapariyaro,
samvare ya, gutti, vavasdo, ussallo ya, janno, dyatapan,
Japayamappamdo, assdso, visdso, amao, savvassa vi amaghdo,
cokkhapavittd, sutti, piyd, vimala-pabhéasa ya, nimmalatara 11 |
Evamadini niyeguna-nimmiyaim pajjavanamani hunti ahiriisde
Bhagavatie |

- Prafnavyakarana sittra, 2.1.2.

That is — Non-violence is the first of the means of karmic stoppage.
This non-viclence is like a lamp to show the right path or like an island
for saving the sea-born of the entire universe including the heavenly
gods. the human beings and the demons. Itis the safety. the shelter. the
destiny and the basis for them. Various facets or medes of non-violence
are — 1. Deliverance 2. Salvation 3. Decp meditation 4. Peace 5. Honour
6. Lustre 7.Love 8 Abstinence 9. Scripture 0. Satisfaction 11,
Mercy 12. Emancipation 13. Forgiveness 14. Practice of righteousness
15. The best of all vows 16. Enlightenment 17, Wisdom 18. Patience
19. Opulence 20. Prosperity 21. Progress 22. Stability 23. Nouwrishment
24. Pleasure 25. Gentility 26. Purity 27. Attainment 28. Special vision
29. Welfare 30. Auspiciousness 31. Joy 32. Excellence 33. Protection
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34. Liberated residence 35. Karmic non-influx (steppage) 36. Place of
omniscience 37. Happiness 38. Comportment 39. Righteous conduct
40. Restraint 41. Righteousness 42. Stoppage 43. Self-contro] 44.
Absolute business 45. Ascendence of noble thoughts 46, Volitional
worshipping, 47. Abode (Absclutely}48. Due care 49. Non-negligence
50. Assurance 51. Trust 52. Freedom from fear 53. All-inclusive non-
killing 54. Goodness 55. Piety 56. Volitional cleanliness 57. Worship
with purity of disposition 58. Clarity 59. Brightness and 60. Clearer
than clear. These are the qualitative synonyms of the goddess ron-
violence.

Comments — The sixty qualitative synonyms of non-violence that
have been given above, go to explain the various forms that it can take.
Cut of these, leaving a few. most represent the  positive form of non-
violence. The synonyms like deliverance, non-indulgence, meditation,
peace, interest. satisfaction, mercy, forgiveness, patience, nourishment,
purity, welfare, joy, auspiciousness, protection, happiness, etc., fall in
this category. One of these synonyms is non-influx (or stoppage of karma
matrer). which indicates that practicing non-violence does not result in
any karmuce influx. Freeing the creatures from fear results in fearlessness
among them and non-negligence signifies vigilance. The synonyms like
mercy and protection are very important and these signify a kind of non-
violent cooperation with all other living beings. The conditions of peace.
non-indulgence. patience, deepest meditation and deliverance can obtain
only where the atmosphere of non-vielence prevails. Therefore, These
also represent non-viclence only. These synonyms of non-violence
cmphasise the importance of the practice of restraint.

Dhammo mangalamukkittharit, ahimsd safijamo tave ||
- Dasavaikalika siitra, 1.1.

That is, - Dharma comprised of non-violence, restraint and
penance is the best auspiciousness.

Ahimsadilaksane dharmah | - Tattvdarthavartike, 6.13.5.

That is, — Non-violence is the foremost symbol of dharma.
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Dharmastu samyagdarsanéadiriipo dana-sila tapobhavanimayalt |
- Lalitavistara, p. 16.
That ts. — Dharma is 1n the form of right vision. ete., and it is
comprised of charity. righteousness and penance.
Dhammeo vatthusahédve,
khamadibhavo ya dasavilio dhammo |
Rayanattayam ca dhammo,
Jivanar rakkhanam dhammo ||
- Kdrtikeyinupreksa, 478,
That 15, — The basic nature of anything 15 its dharma: it is of ten
types by way of forgiveness, etc..: the Trigem (Ratnatraya) comprising

the right vision, right knowledge and right conduct is dharma and to
protect the living beings is also dharma.

Comments — Here it has been clarified that both forms of non-
violence — proscriptive and prescriptive are included amongst dharma.
Charily, kindness, compassion protecting living beings, etc., are
positive or prescriptive forms of noen-vielence and they represent
dharma.

Durgatiprasrtin jivan yasmad dharayate tatah |
Dharte cetdn subhe sthane tasmad dharma iti sthitali 1)

- Dafavaikalika Ciirni, p. 15

That is, — Dharma is what upholds the creatures that have fallen
into bad destinies and restores them to good ones.

Comments — This characteristic of dharma maintains that it takes
the living beings from bad destinies to good destinies. Thus, the
activities of kindness. charity, service, etc.. lead from bad to good
destinies. Therefore, they are dharma. These activities help the
miserable creatures that are given to despendence to recover to the
contemplation of dharma. Therefore. these are doubly helpfui - for the
self as well as for the others.
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KINDNESS: THE CHARACTERISTIC OF DHARMA
Dhammo dayavisuddo | - Bodhapahuda (Kundakunda), 25.
That is — Dharma is purified by kindness.
Dharmo dayamayal proktalt Jinendrairjitamytyubhily |
- Vardangacarita, 15.107.

That is. — Dharma consists of kindness. The finendras that have
conquered death have said this.

Daya rakkhd abhao pajjavanaméni honti ahinsde bhagavatie |l

- Prasnavvikarana sittra. 2.1.

That is. - To be kind. to protect, to be free from fear. etc.. are the
synonyms of non-violence.

Dhammeo dayiipahéno | - Kirtikevanupreksia, 97,
That is, —-Mercy is the most important purt of dharma.
Dharmo nimakrpamilal | - Ksatracidamani, 5.35.
That is. — Dharma is rooted in kindness.
Dayamiilo bhaveddharme daya pranyanukampanatit |
Dayiivih pariksarthagunah Sesih prakirtital |l
- Adipwrana, 5.21.

That is. — Kindness is the very basis of dharma: to be
compassionate to the living beings 1s Kindness; all other virtues like
truth, forgiveness, etc.. are for the protection of kindness.

Dharmo jivadaya grhasthasaminorbhedad dvidha |
« Padmanandipaicavimsatika, 11.7.

That is. — Kindness towards the living beings is dharma, which is
of two kinds — one for the householders and the other for the ascetics.

Dava sarvapragivisaya |
- Bhagavati aradhand Vijayodaya 1ika. 1830.

That is, - Mercy concerns all living beings.
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Savvehim bhiehin dayanukampt |
- Uttarddhyayana siitra, 21.13.
That is, — Act kindly and compassionately towards all living
beings.
Savvajagajivarakkhanadayaithayae pavayanan Bhagavaya
sukahivanit | - Prasnavydkarana sirre, 1. 22,
That is. — The Lord has preached well for mercy and protection
of alf living beings.
Lajiadayasaiijamabambhacerar kallanamdagissa visohithanai |
- Dasavaikalika, 9.1.13.
That is - Shyness. mercy, restraint and celibacy purify the soul.
Dhammo dayavisuddho, pavvajja savvasangaparicatia
Deve vavagayamoho, udayakaro bhavvajivanai |l
- Bodhapahuda, 25.
That is, — Mercy purifies the dharma: monastic ordination is
without all encumbrances: the Lord is without delusion and they {(mercy.

monastic ordination and the Lord) lead the worldly living beings to
liberation.

Chajjiva chaddayadanain piccar manavayakaya-jogehint kuru
dayii || - Bhavapahuda, 131,

That is, — Act kindly — physicaily. mentally and vocally - towards
six catcgories (Five immobile and one mobile) of living beings.

Advya sadvratsaiicayasya janani saukhyasya satsampadan,
miilarh dharmatarorana$vara-padirohakaniliSrenikakh |
Karya sadmirihagisu prathamato nityam dayadharmikaif,
Pinnamapyadayasya ca parain sarvatra Sitnyé disal 1l
- Padmanandi paficavimsatikd, 1.8.

That is, — Here. the religious people must. first of all. be kind to
atl living beings because that kindness is the essence of all the vows
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and produces all happiness and best of wealth. Mercy is the root of the
tree of dharma and acts as a staircase for climbing to the indstructible
position. It is deplerable even to take the name of i cruel person. for
him all directions are as meaningless as the void. That is, they lead
him nowhere.

Yesan Jinopadesena karunyamrtapirite |
Citte jivadayd nasti tes@n dharmalt kuto bliavet ||
Mular: dharmatariradyd vratananm dhimasampadar |
Gundandmr midhivityangaidaya kairya vivekiblilt 1|
Sarva jivadayadhard gundastisthanti manuse |
Stitradharal prasiinanam haranam ca saré iva ||
- Padmanand? paficavirm$atika, 6.37-39.

That is, - How can the dharma be with those householders whose
hearts are not moved to mercy even by the merciful sermons of the
Jinedradeva that is full of elixir of kindness.

Mercy for the living beings is the root of the tree of dharma. it is
the main vow, and it is the cause of all wealth and a treasure of virtues.
Therefore. the discreet people must be Xind to the living beings.

All virtues reside in men. supported by mercy and kindness as the
flowers stay in the garlands supported by the thread that runs through
them. That is the householder desirous of gaining the spiritual virtues
like right vision etc.. must be kind to the living beings.

Hiviisd pavant If mado daya-palianoe jado dhamimo |
- Kartikevanupreksd, 405,
That is. ~ Violence has been termed as sin because dharma is
mainly mercy.
So dhammo jattha dayd sovi tave visayaniggaho jattha |
Dasa-atthadoesarahio so deve natthi sandeho |l

- Nivamasdra, commentary on verse 8.
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That is. - Where there 15 mercy, there is dharma: where there is
sensory control. there is penance: one who is withowut eighteen flaws is
undoubtedly the Lord.

Dharmahsharmakaram dayagunamayarit |

- Atmanusdsana, 7.

That is, - The dharma with mercy gives happiness and pleasure.
Pavitrikriyate yena yenaivoddhrivate jagaf |

Namastasamai dayardrava dharmakalpanghripaya vai |}

- Jaanarnava Dharmabhdvana, 1.

That is. ~ My obeisance 1o the celestial desire fulfilling tree that
is dharmia that purifies the world. and that delivers it and that is full of
the juices of mercy.

Comments — The abovementioned quotes conclusively prove that
mercy is the root of the tree of dharma. To constder mercy as
abandonable and deplorable is against the Jaina precepts and the faith
propounded by Bhagvan Mahavira. The Kartikevanupreksd mentions
one of the characteristics of dharma as protecting the living. It means
that protecting the living is dharma. In the form of compassion, mercy
is one of the virtues inherent 1o right vision. A person endowed with
right vision can never be cruel. For those who talk a lotabout knowledge
but do not act in the cause of mercy and dharma. it has been said.
JAdnain bhérah kriva vingd' meaning that without appropriate and due
conduct knowledge 1s nothing but dead weight.

Jivavaho appavaho, jivadavd appano daya hoi |l
- Bhakraparijita, 93.

That is. — Killing another living being is like killing the self and to
act mercifully towards him is like acting mercifully towards the self.

Jussa dayd tassa guna, jassa dayd tassa wttamo dhamno |

Jassa daya so patio, jassa davd so jae pujjo
Jassa daya so tavassi, jassa dayd tassa silasampatir |

Jassa dayd so nani, jassa dayd tassa nivvégant ||
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That is. — One who is endowed with mercy (dayd) is virtuous.
and his is the best faith: One whe is endowed with mercy is the right
person and he is worthy of worship thorughout the world; One who is
cndowed with mercy is austere and his 1s the righteousness and spiritual
wealth: One who 1s endowed with mercy is knowledgeable and his 15
liberation (sukef) and final deliverance (nirvane) from the worldly
transmigration.

MERCY: THE BASIS OF RIGIIT VISION
Nijjiva dosam devarit savvajivanam dayavarasit diammasit |
Vajjiva ganthas ca gurum jo bhaunadi so I sadditthi ll
- Kartikevanupreksa, 317,

That is. — A person endowed with right vision 1s one who considers

the one who has conquered all his flaws as the Lord., the mercy as the

faith and the one who has given up all forms of encumbrancesas his
unencumbered spiritual leader and teacher.

MERCY: THE CAUSE OF KARMIC DESTRUCTION
Dayabhdvo viva dhammo himsabhive na bhannade dhammo |
Idi sandehabhdvo nissanka nimmald hedi |

- Kartikevanupreksa, 4135,
That is. — Merey is dharma: cruelty is not. One who does not have
any doubt about this is endowed with flawless and doubtless right vision.
CRUELTY : THE CAUSE OF MISERY
Nirdayena hi kirit tena Sritendcaranenda ca |
Yasya svikdaramdatrena, jantavo yanii durgatii |
- JRandrrava, 8.235.

That is, — What is the use of such scriptures that preach cruelty
and the conduct in accordance with them? Because by adhering to
such seriptures and 1o such conduct the living beings go to bad destinies.

Kaum ca nanutappai, erisao nikkive hoi |

- Vrhatkalpabhéasyva, 1319,
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That is, — One whose heart is not moved to repentence even after
tormenting cthers is said to be cruel.

Jo u para kampantari,
datithiina na kampae kadhfgmbbﬁvo |
Eso u niranukampo,
anu pacchabhavajoenan ||
- Vrhatkalpabhdsya, 1320.

That is. — One who is not moved to compassion even after seeing
others suffering, pain and misery is said to be cruel. Because compassion
means (o be moved by others” pain and suffering.

Dukkham khe niranukampd |
- Nisithabhdsya, 5633,
That is, — Cruelty 1s misery.
PROTECTING THE LIVING IS ALSO DHARMA
Jivanan rakkhanari dhammo |l
- Kartikevanupreksa, 478,
That is. — To protect the living beings is dharma.
Tdaio parinivende || - Dasavaikalika sitra, 3.15.
That is, — One who protects others gets liberated.
Tanndsti jivaloke Jinendra-Devendra-Cakrakalyanaii |
Yatprapnuvanti manuja na jiva rksanuragena |
- Mignarnava, 8.37.

Thatis — There are no states like the ones of Jinendra (Lord Jina).
Devendra {ihe King of heavenly gods) or Cakravarti (the King emperor)
that the merciful cannot gain as a result of protecting the living.

Pranindriyesvasubhapravrtairviratih samyamal |
Pranisvekendriyadisu caksuridisvindrivesn ca asubha-
pravriterviratil saiyama iti nisciyate |

= Tatvdarthavartika, 6.12.6,
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That is, ~ Refraining from inauspicious activities in respect of the
living and the senses is restraint. Refraining from inauspicious activities
in respect of one-sensed living beings and senses such as eyes, elc.. is
absolute restraint.

Jantukrpardritamanasah samitisu sadhel pravritamanasya |
Prénendriyapariharam samyamamahurmahdmunayal |l
- Padmanandi Paficavimsartiki, 1-96.

That is, — The comported dispositions of the monks whose hearts
melt with mercy for the living beings is called restraint by the great
menks. This restraint results in getiing away from violence towards
the living and attraction for the sensory subjects

Tatra saryamah pranidaya
Praudtip@manivrtirupal sarmyamal |)
- Yogasdstra Svopajia Viva., 4-93.
That is, - Where there is mercy for the living, there is restraint

there. Restraint is in the form of refraining from hurting or compromising
the vital energies of the living,

Uddhaii ahe ya tiriyar disdsu,
tasd ya je thavara je ya pind |
Hatthehi paneh ya saitjamerd,
adinnamannesu ya no gahejja ll
- Satrakrtanga, 1.10.2.

That is — (The monk) ought to restrain his hands and feet so that he
does not hugt any immovable or moving creatures in npper., lower or middle
universe and he ought not to accept anything that is not offered to him.

Nigganthe nigganthim duggamsi va, visamamsi vd,
pakkhalamagi va pavadananim v, ginhamane va, avalambamdane
v, pétikkamati |

Nigganthe pigganthi seyaitsi va, pangamsi vit, pattkasi va,
ndagamsi va, avujjamanint va, ginhamane vd, avalambamane va,
ndatikkamati |

Appendices 20



Nigganthe nigganthit ndvah Gruhamanii va, orohiamdanini va,
ginhamane va, avalambamane va, natikkamati |

- Sthandnga séitra, 5.2,

That is. — & monk who supports or holds a nun wheo slips or falls
in a slippery or a difficult place does not flout the dictates of Lords
Lina

A monk who supports or holds a nun who 1s stuck 1n muddy place
and drowning in water docs not flout the dictates of Lords Jina.

A monk who supports or holds a nun who is climbing in or
climbing out of a boat does not fleut the dictates of Lords Jina.

Comments — The exceptions mentioned in the Sthandnga sitra
indicate that to save the life of a nun in difficulty or danger 15 more
important than the flaw of touching her. It is so because the monk so
saving her life is motivated by the feelig of saving a life rather than by
his lust for touching her. Therefore, itis an acceptable exception in the
monastic conduct. When even the monks have been permitted to save
lives in such cases. there is no difficulty in saving hives for the
householders. Such exceptions in respect of monks and nuns are also
mentioned in other scriptures such as Kalpa sitra, Vyvavahdra siftra,
eLe...

Nigganthassa ya acchirisi pane va, biye va, rae va, pariviavajjejja,
tam ca nigeanthe no saiicdel nifwaritiae va visohetiae vi | Tam ca

niggntht ntharamani va visohemani via naikkamai | - Kalpa siitra
Uddesaka 6.

That is. — If any fine creature like a mosguito. ete., or a seed or a
dust-speck falls in the eye of a monk and the monk is unable to take it
out and a nun takes it out or helps him take it out. she does not flout the
dictates of Lords Jina.

Comments — In this aphorism of the Kalpa sitra it has been said
that under exceptional eircumstances the touching of a menk by a nun
in order to help him out of his pain or misery has not been considered
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as a flaw. It proves that the aphorisms after aphorisms in the scriptures
are full of mnstances in support of positive non-violence.

Chavvila appamdayapadilehand pangarti, taijald -
Anaccavitari avalitam andnubandhim amosalinuit ceva |
Chapnrima navakhodd, panipanavosohini ||

- Sthananga siitra, sthana 6.

Thai is, — Non-negligent inspection of clothes and other monastic
aquipage is said to be of six types. such as -

1. Anartitd - To inspect the clothes without turning them round
and round and without going about them round and round.

2. Avalua - To nspect the clothes without inclining own body or
the clothes.

3. Andnubandhi - To inspect the clothes without undue haste or
withaut jerking them violently.

4. Amosali - To inspect the clothes without rubbing the upper
and lower parts of the clothes.

3. Satpirva-navakhoeda - To inspect the ¢lothes by spreading them
wide and inspecting carefully and to shake then, gently three times
from cach side is said to be sazpiar:d inspection and to gentiy sweep
them three times and to carefully inspect thrice each time is called
navakhodd inspection,

6. Pranipranavisodhini —To carefully take any creature noticed
during such inspections on one’s hand to carefully put it in a safe place.

Comments - To inspect the clothes and other monastic equipage
twice a day 1s regular monastic chore. The sixth category of carcful
inspection - Pranipranavisodhini - ithas been prescribed that any even
the finest creature that is noticed during such inspection is to be protected
and put in a safe place. Had the act of protecting the living creatures
been deplorable and abandonable, such prescriptions would not find a
place in the sacred scriptures,
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MONK: EPITOME OF KINDNESS AND COMPASSION
Dayari logassa janitta painamn padinarit dihinarh udinan aikkhe
vibhae kittae vedavi || - Acaranga siitra, 1.6.5.

That is, — A learned monk in the know of canonical knowledge
must go about in all directions — East. West. South and North - with
mereiful, kind and compassionate disposition towards the living beings
of the universe. He should also preach the faith in similar vein: explain
it in finer details in parts and whole and demonstrate the precepts so
preached with his own practice of proper. merciful and compassionate
monastic conduct.

Savvehi bhiieli dayanukampi,
khantikkhame saiijayabambhayért |
Savajjajoggam parivajjayaifo,
carejja bliikkhi susamahiindie ||

- Urtaradhyavana siitra, 21,13,

That is. — The forgiving, patient. restrained and celibate monk,
with his senses well under control, must be mercifu! and compassienate
towards all living beings. he must tolerate harsh speech with forgiveness.
he must be restrained and he must practice célibacy. He must always
move about by avoiding any viclence what-so-ever towards any living
beings that he comes across.

Savvesin jivana dayatthayde,
savajjadosati parivagiayamta |
Tassankino isino Niayaputta,
udditthablhattam parivagiayanti |}
- Stitrakyrtanga sirra, 2.6.40.

That is. — The monk-disciples of Jaaraputra (Mahdvira) that
refrain from and fear. any violent acts and for being merciful towards
all living beings. they give up all kinds of foods specially prepared for
them.
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FEARLESSNESS

Esd sd bhagaval ahimsd ja sd@ bhiydnarh viva saranar,
pakkhinarit viva gamanar, tisivanarm viva salilariy, khahiyanan: viva
asanati, samuddamajjhe va poyavahanarit, caupayianam va
dsamapayam, duhatthiyanam va osahibalam, adavimajjhe va
satthagamanam eso visitthatariyd ahimhsa ja sa pudhavi-jala-agani-
maruya-vanassai-biva-hariya-jala-yara-thalayara-khahayara-tasa-
thavara savvabhiiya-kiremankari | - Prasnavyakarana sitvra, 2.1.3.

That is, — This goddess ahirisa (non-violence) is the shelter for
the frightened creatures of the world; for the birds it 15 like flying in the
sky: for the thirsty it is like water: for the hungry 1t is like food: for the
drowning it is like a ship; for the animals it is like then stables: for the
sick it is like medicine: for those traveling through dense forests it is
like moving with a caravan. Goddess ahixtsa is more special than ail
these. It protects even the finest of the fine creatures of the carth-
bodied. the water-bodied, the fire-bodied, the air-bodied and the
vegetation-bodied creatures, it also protects the seed-borne creatures.
the greenery-borne creatures, the water-borne life, the air-borne life
and the earthly living beings of the immovable and the moving
categories.

Comments — The fact that non-violence delivers all creatures
from fear and provides them an assurance of protection can be discerned
and appreciated from the abovementioned aphorism from the
Prasnavyakarana siitra.

Abhao patthivi tujfhar abhayaddya bhavahi ya !
Anicce jivalogammi, kith hithsde pasafjasi? |l
- Uttaradhyavana siitra, 18,11,

That is. — O king! I free you from fear and you. too. must provide
frecdom from fear to the others. What use is being violent in this
ineternal world of the living?

Comments — In the eighteenth chapter of the Untarddhvavana
siitra. we come across the story of the hunting expedition of king
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Sarmyati. When the king wanted to shoot the arows ut the deer. they
came and sought shelier at the feet of a meditating monk. The king
was so tntent on shooting the arrows at the deer that he did not notice
the monk and shot the deer under his protection. When eventually he
noticed the monk he was very frightened that the monk may curse him
and he started to apologise for his trespass. The monk said that the
king needed not t fear him. but he ought also to provide freedom from
feur to other creatures that he came across. And he urged him to be
compassionate towards atl living beings in this world tn which life was

transient.
Dananasetthant abhayappayanai |l
- Satrakrtanga sitra, 1.6.23.
That is. — Out of all forms of chanty the gift of freedom from fear
for life is the best.
Abhayarit yaccha bhittesu, kuru maiirimaninditéri |
Pasyatmasadrsart vitvan, jivalokam cardcarasi ||
- fAaniarnava, 8.52.

That is — O good man' Provide the gift of freedom from fear to all
living beings: be an unreproachable friend to them: see all the immovable
and the moving living beings of the entire world as you see yourself,

Kiviv na taptam tapastena kinit na dattarir mahéatmanda |
Vitirnamabhayath yena pritimalambhya delindi ||
- fhiandrnava, 8.54.

That is. — Which charity has not been given and which penance
hus not been done by the great man who. out of love for them. has
given the gift of freedom from fear of life to the living beings?

COMPASSION

Annkampa dulikhitesvapakspatena dubkhaprahdaneccha
samyaktvalingam |

Puksapitena tu karund putridau vyaghradiniamapyastyeveti na
tadriyih krpavastattvam | 8a canukampa dravyaio bhdvatasceti
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dvidhd| Dravyatah satvam Saktan dubkha-pratikarena,
bhavatascardrahrdayatvena | Yadahu —

Datthitna paninivahari,
bhime bhavasagaramumi dufcithatfati |
Avisesao’nrkampar,
duhavi samatthao kunai |l
- Dharmasangraha, Adhikdra, 2.

That is. — The desire to mitigate the troubles of all living beings
without any discrimination is compassion, which is a characteristic of
right vision. The discriminatory kindness towards the offspring etc.. 1s
there even amongst the wild beasts like lions ete.. also. Therefore. that
kind of compassion is not important from the right vision point of view.

Considered from the material and emotional standpoints, thai
compassion is of two types — When capable, to try to mitigate the
troubles of others is compassion from the material standpoint and to
have a volitional disposition for mitigating others’ troubles is emotional
compassion. As has been said -

“The compassion that is practiced towards the miserable creatures
of this world is of two types — 1. Material compassion (Dravy@nukampd)
and 2. Emotional compassion (Bhavanukampda).”

Tisidarit bubhukkhidam v duhidan
datthiina jo du dulidamano |
Padivajjiditar kivaya
tassesa hodi anukampd ||

- Puiicastikava, Kundakundacharva, verse 137.

That is. - Kundakundacharva says that one who is moved to mercy
by seeing the travails of the thirsty, the hungry and the miserable and
treats thern kindly, is sd to be compassionate.

Comments — This propounding of concept of cempassion by
Kundeakundicarva reminds the worldly-wise people of their practical
form of the faith or the human and humane refigion.
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Anugrahardrikriacetasali parapidatmadhyimiva
kuarvate’ nukampanamanukampa |l

- Sarvarthasiddhi, 6-12 and 6.12.3.

That is, = To be moved to mercy by the misery of others by a
person of benevolent heart that feels for others is said to be compassion.

Sarvapranisu maiiri anukampa |l
- Tenrvdartha Stokavartika, 1.2.12.
That is - A feeling of friendliness towards all living beings is said
to be compassion.
Anukampa dubkhitesn karanyam 1}
- Tarrvdrthabhdsva Haribhadrivavrr, 1-12.
Thart is. — A feeling of merciful kindness towards all miserable
living beings is said to be compassion.

Anukampd ghrnd kirunyam satvandmupari, vathd sarva eva
satvd sukhdrthino dulbikhaprahdndrthinasca, naitesamalpapi pida
maya  kdryati  niscitya cefasa’ rdrena pravarfate

svahitamamivancha ||
- Tarevdrthabhasva Siddhasenagani, 1-12.

That is. — One must be compassionate towards all living beings
because all Jiving beings desire plecasure and wish their misenes to
come to an end. Thinking that he must not be a cause of even the leus
misery for them and wishing well by himself. the kind hearted and
compassionate person is moved by others’ miseries and acts
compassionately.

Satve sarvaira cittasya,  dayardratvait dayalayal |
Dharmasya paramar mialamanukampia pracaksate ||
- Updsakddhyavana, 230,

That is. — The kindhearted people call compussion in the form of
moving of one’s heart to mercy at the miseries of others everywhere
and every time.

208 Positive Non-Violenee



Anukampa dulikchitasattvavisayi krpa
- Dharmabindu, Mu. Vr. 3.7.

That is. — To be merciful and kind towards all miserable living
beings is said to be compassion.

Anupascad dubkhitasattvakamapanadanantaram yat-
kampanai sa anukampa il

- '.”rharkal,r)m-'mi. 1320.

That is ~ A feeling of being moved by merciful kindness towards
all miserable living beings being tormented by their miseries is said to
be compassion.

Anukampa dubkhitesu apaksapatena duldthaprahaneccha i
- Yogasasira Svo. Viva. 2.15.
That is, — A feeling of merciful kindness towards all miserable
living beings and the desire to mitigate their miseries without any
discrirmination is said to be compassion.

Ekendriyaprabhrtindii sarvesamapi dehinan |
Bhavabdhau majjatar klesSan pasyato hrdayardratalll
Tadduhkhairduhkhitawvam ca tatpratikarahetusu |
Yathasakti pravrttiscetyanukampa’ midhiyate |t

- Trisastifaldkdpurusacarita, 1.3.615-616.

That is. - To be moved by the misery of the living beings drowning
in the ocean of worldliness and to try to mitigate their misery to one’s
capacity is said to be compassion.

Klisyamanajanturuddharanabuddhil anukampa |
- Bhagaviiaradhana Mala. Tika, 1696.

That is. - A willingness to save the miserable from their misery is
said to be compasston.

Anukampd kappa jiieya sarvasattvesvanugrahal |l
- Latt Sarit. 3.89, Paiicadhyéyi 2.446.
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That is, = A feeling of merciful and kind favour towards afl
miserable living beings 1s said to be compassion.
Dulikhitar janam drstvd kdrunyaparindamo ' nekampd |
- Caritraprabhrta { Kundakinda ) Ti, 10,

That is, - To get a feeling of merciful kindness on seeing the
misery of the miserable living beings is said to be compassion.

Sarvesu pranisu cittasya dayirdratvamanukampa |
- Tastvartha Vyiti Sru. 1.2; Kartikevanupreksa T, 326;
Tarrvartha Sukhabodhd Virtsi 1.2 and 6.12.

That is. — Te be mercifuily kind towards all miserable living beings
is said to be compassion.

Saddrstayo vapi kudrstavoe va,
svabhivato mardavasamprayaliah )
Ya kurute sarvasariravarge,
sarvanukampelyamidhiyate si li
- Bhagavatiaradhana Vijavodaya Tika, p. 615.

That is, — Those who are naturally soft and if they act
compassionately towards all miserable living beings are said to be
compassionate irrespective of the fact whether they are right visioned
or faise visioned.

Comments — To be moved to mercy by seeing or knowing about
the misery of the living has been said to be compassion. That compassion
is expressed in the form of friendship, mercy. kindness. etc... Therefore.
the commentators have, at different times, said differently that friendship.
kindness. mercy. etc.. are different forms of compassion. In compassion
the main thing is the melting of the heart by the pain and misery of others.

Sudurlabhanm manusajanmanm labdliva,
ma klesapatrani vrthaiva bhita |
Dharme §ublie blviitahite,
yatadhvamityevamddyerapi copadesailt )|

- Bhagavati Aradhand Vijavodava Trka.
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That s, — Don’t be subject to unnccessary affliction even after
gaining the rare human birth. By heeding 1o teachings like “engage
yvourselves in the activities of general weal’ ete.. you must be
compassionate without responding to any favour done in the past or
expecting any favour in future,

Prajidsaktyd varakan nirtksya, taddubkhamatmasthamiva
vicintya svasthyamupasamanamdamkampa |l

- Bhagavari Aradhand Vijayodava Tika, p. 616.

That is, — By wisely taking note of the miseries of the miserable
and the helpless and considering their misery as own, the desire to
mitigate their misery is compassion,

COMPASSION AS A SIGN OF RIGHT VISION
Uvasanma sarivege vi a, nivveo faha ya hoi |
Anukampa attlikkam ca ee, sammatte lakkhand paiica |\
- Pravacanasaroddhara, dvara 49, verses 940-955.

That is. — Subsidence of passions, an insatiable desire for
spirituality. detachment from the mundane, compassion and a steadfast
belief in the right faith are the five indicators of cight vision.

Tadevan prasamasamveganirvedanukampdstikyabhivayakti-
laksanam tatwvarthasraddhinari samyagdarsanan il

- Sabhdsyaranvarthidhigamasiitra, 1.2,

That is. - Right vision is characterised by subsidence of passions,
an insatiable desire for spntuality, detachment from the mundane,
compassion and a steadfast belief in the right faith as well as by an
unshakeable belief in the fundamental verities.

Prafamasamveganirvedanukampistikyabhivayakti-laksanam
samyaksvam | - Dhavala, 1/1.1.4.

That is - Right viston is characterised by subsidence of passions,
an insatiable desire for spivituality. detachment from the mundane,
compassien and a steadfast belief in the right faith.
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Samyaktvam kidrsanr blhavati? Paiiceti, paficabhili §ama-
satveganirveddnukampastikyariipairlaksapail lingair-
laksitamupalaksitarit bhavati |l

- Dharmasangraha, Adhikdra 2.

Thatis, ~ What are the characteristics of right vision? Right vision
is of ftve kinds and it is characterised and identified by its five indicators
- subsidence of passtons. an insatiable desire for spirituality, detachment
from the mundane, compassion and a steadfast belief in the right faith.

Saritvege ci a uvasama nivveo lahia ya hoi anukampd atthikkam
cia ee sammaite lakkhana paiica |l

- Vrhatkalpaventi, U, 1, Prakarana 2,

That is. — An insatiable desire for spirituality, subsidence of
passions, detachment from the mundane, compassion and a steadfast
belief in the right faith are the five indicators of right vision.

Sarwvegalt prasamah sthairyam asammidhatvam-asmayal

astikyamanukampetijieyd samyakivabhdvand ||
- Mahdpurana, 29/97.

That 1s - The seven volitional dispositions that characterise right
vision are an insatiabte desire for spirituality, subsidence of passions.
stability of mind. lack of delusion, pridelessness. compassion and a
steadfast belief in the right faith.

Comments — Thus. we can cicarly see that compassion is one of
the five characteristics (subsidence of passions, an insatiable desire for
spirituality. detachment from the mundane, compassion and a steadfast
belief in the right faith) of nght vision. Asright vision is dharma for its
being one of the three parts of the path of liberation, compassion is also
dharma.

Sammattassa pahdne anukampd vanpio gupo jamha |
Paraddhiramanasilo sammattavirahao tamhi |

= Vusunandi Svavakacdara, 94.
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That is, - Compassion or kindness is one of the major attributes
of right vision: therefore those who hunt are contrary to right vision.

PRACTICE OF COMPASSION BY TIRTHA-KARAS

Tae naiir ahair Goyama! Gosalassa Mankhali-puttassa
anukampanatthayie Vesiyavanassa Balatavassissa
teyapadisaharanatthayde ettha path antard siyaliyar feyalessarh
nisirdmi, jae sd mamaiit siyaliyae teyalessde Vesiyayanassa
Bidatavassissa usind teyalessa padihaya |

- Vyakhvaprajiiapti, Sataka i5.

Then O Gautama! Qutof compassion for Mankhatiputra Gosalaka
I projected the cold energy beam to overcome the hot energy-beam
that austere but ignorant Vai§ydyana had luunched earlier. That cold
energy-beam projected by me killed the hot energy-beam projected by
austere but ignorant Vaisyvayana.

Comments - These words of Bhagvan Mahavira clearly indicate
that He saved the life of Mankhaliputra Gosalaka purely out of
compassion for him.

Jai majiha kdrana ee, hammanti subahu jiya |
Na me eyaiit tu nissesar, paraloge bhavissai |!
- Untaradhyayana siitra, 22.19.

That 15 - [f many creatures are killed for my sake. it will not be
good for me in my afterlife.

Comments — These words of Bhagvan Aristanemi spoken at the
time when his wedding procession had reached the bride (Rajimati)'s
place and where He saw a large number of animals penned there for
the purpose of preparing the wedding feast for the groom’s party,
indicate that any mass killing for the sake of anybody is not correct and
should always be avoided. Today, many toiletries and silk, leather and
fur garments involve killing or maiming animals and insects/ worms
on alarge scale. This statement motivates us for giving up such things
involving mass violence.

Appendices 213



Ahimisayar savvapayanukampi,

dhamme thitait kammavivegaheum |\
= Sittrakrtéhga, 2.6.25.
That is, - The lord is totally free from any violence towards any
living being: He is always compassionate towards them. He is always
steadfastly stable in dharma and is endowed with a high degree of karmic

discretion.
THE RESULT OF COMPASSION

Bhitavratvanukampadanam sardgasativamdadivogah ksantil
sauchamiti sadvedyasya | - Tatrvartha sivtra, 6.13.

That 1s. - Giving of a gift of compassion to all the living beings
and the restrained and the rencunced results in the bonding of
pleasurable feeling producing karma.

Comments - By saying that the gift of compassion to all the
living beings and the restrained and the renounced results in the bonding
of pleasurable feeling producing karma Uamdasvéari upholds the prevalent
view that "giving pleasure resuits in pleasure and giving pain results in
pain’.

Tae parr trunari Meha! Paenari gatiam kanduissdmi 1i katty
pite ukkhitte, taritsi ca nam antaramsi annehi balavantehi sattehi
panolifjaimane panolijjamane sasae apupavitihe |

Tae nari tnmarir Meha! Gayam kanduitta punaravi payar
padinikkhamissami i katfu tarir sasayam apupavitthain pasasi,
pasitta, pandnnkampayde bhiya-nukampayde sattd@nukampayde se
pde antard ceva sandharie, no ceva gam nikihitie |

Tae par Mehda! Tae pandnukampaydc java sattanikampayie
samsdre parittikae, manussaue nibaddhe |

- fadtadirarmakathasiatra, Ch L.

Then O Megha! Thinking. “I should scratch my body™. you lifted
one leg. During that interval tormented by other more powesful animals
one rabbit came 1o that vacant space and settled down there.
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Then O Megha! Having scratched you thought I should put the
leg down™ but you saw the rabbit sitting there and out of compassion
for that living being you held that leg and kept it lifted only and did not
put it down.

O Megha! Due to that compassion for the living being you reduced
vour worldly transmigration and bonded the human rebirth giving
Karma.

Comments — In this aphorism there are two results of compassion
mentioned here. |. Reduction in worldly transmigration and 2. Bonding
the auspicious karma that yield human rebirth from one of an elephant.
Such auspicious karmic bondage due to compassion must motivate all
for undertaking acts of compassion. In the act of compassion by the
elephunt there was no feeling of attachment or selfishness. The feeling
of saving a life motivated his compassion. Itis this form of compassion
that helps one in attaining spiritual emancipation and eventual liberation,
1t 1s worth mentioning thatin the very next birth the elephant was reborn
as Meghakumara and was liberated.

Anassuyae nam jive anukampae anubbhade vigaya-soge
carittamohanijjar karmmamn khavei |

- Untaradhyavanasiitra, 29.29.

That is. — Due to detachment and compassion the soul sheds all
misery and becomes unperturbed and sheds conduct-deluding karma
to attain fuil freedom from attachment.

Rago jassa pasattho anukampasamsido ya parindmo |
Cittamhi natthi kalussarr - punpnam jivassa dsavadi ||

- Pafcastikaya, 135.

That is — The inner self of one who is endowed with noble

attachment and compassionate feelings does not harbour any blemish
and he earns meritorious and auspicious karimic bondage.

Punnasavamiidha apukampd suddhao a wvajoo |
Vivario pavasse hu asavahewrh vivanali |l
- Javadhavald, Book I, p. 96.

Appendices 215



That is, — Compassion and pure consciousness are the forms of
auspicious karmic influx and as opposed to these the lack of compassion
and volitional impurity indicate sinful karmic influx.

Comments -~ Purity of consciousness is considered to be a cause
of karmic reduction and destruction, Therefore. kindness and
compassion also cause karmic reduction and destruction.

PREACHING COMPASSION
Kriakarisyaméanoepakaranapeksairanukampda krta bltavari |
- Bhagavariarddhand Vijavodava Tikd, p. 816.

That is, - Kind acts by those who are not doing so in return of a
past favour or in expectation of a future favour is said to be compassion.

Comments — When one does well by others in return for a favour
received in the past or in expectation of a favour to be received in
future. it is not called an act of compassion but a selfish act. Itis like
trading favours. When we have neither received any favour from
anybody in the past nor is there any possibility of receiving favours in
future and even then we act with kindness towards that creature, it is
said to be noble compassion.

Varamekaksara grahyarmt  sarvasatvanukampanaii |
Na tvaksaposakar papari kusdstram dhiirtacarcitam ||
- Manarnava, 28.26.

That 1s - Even one letter that has been written in the compassionate
vein 15 noble and acceptable while even the whole scripture writlen
otherwise by the cheats is 1gnoble and not acceptable.

Dhamanie thie savvapayanukampi ||
- Utraradhyavanasitra, §3.32.

That is, — Be steadfast in dharma and be compassionate on ail
subjects.

Jo u parant kampantar dajthiine na kampae kathinabhivo |
Eso u niranukampo, anu pacchabhiva-joenam I - Vrhatkalpabhdsya,
1320

216 Paositive Non-Viclence



That 15, — The hardhearted that 1s not moved by seeing others in
miscry is not compassionate.

KINDNESS : MITIGATING OTHERS' MISERIES
Paradulikhavinasint karund | - Dharmabindu.
That is. — Kindness destroys others” troubles.
Karunyamanukampda dinanugraha ityanarthintarar ||
- Tarnvarthabhdsyva, 7.6.

That is. — Kindness, compassion and being favourable to the poor
dre synonymous.

Dinanugrahabhaval kdarunyam | Sarira-manasa-
dulkhamyarditanam dinanam pranindm anugrahatmakal
parinamal karunasya bhavah karma va kiarunyamiti kathyate | -
Tarrvarthavdriika, 7.11.3.

That 15, — To be favourable to the poor and the miserabie is
kindness. The favourable attitude towards those miserable creatures
that suffer from physical and mental pains is called kindness. In othes
words the volitional disposition of a kind person is said to be kindness.

Dinabliyuddharane buddhil karunyam karunatmandm |l
- Updsakadhyavana, 337.

That is — Kindness is nothing but the engaging of the kind person’s
mingd in mitigating the troubles of the miserable poor creatures.

Dinesvartesu bhitesu yacamanesu jivitari |
Pratikarapara buddhil karunyamamidhiyate ||
- Yogasdsira, 4.120.

That is, - A mind to help and save those that are poor and miserable,
that are frightened and the ones that beg to be spared is kindness.

Tvamanapeksya paradultkhaprahaneccha karunyam |
- Pramana, Svadvada, 5.8.

That is, - Kindness 1s to desire to mitigate the troubles of others
with utter disregard to mitigating own troubles.
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Hina-dina-kaninanayagjaninugrahaktvan karunyar |
- Tatrvarthavress, sruta 7-11.

‘hatis = To be kind to the poor and the miserable. to the backwurd
and 1he blind 15 kindness.

Roga-soka-daridradyaili piditd ve'tra jantavali |
Tesam dulikhaprahaneccha karnnyam krivatamiti |l
- Dharmasangraha, sra 10- 104,
That is - The desire to mitigate the troubles of those suffering
from sickness. grief, poverty, ctc.. is kindness.
Junmammeoghau karmana bhramyamane
Jivagrame dultkliite nekabhede |
Cittardratveanir yvadvidhate mahitma
tatkarunyam darsyate darsniyaih |
- Amitagari Sravakdcara, 2. 81
That is — The gentle call the activities of the great men aimed at
mitigating the troubles of the creatures that transmigrate the worldly
cycles and suffer variously.

Dainya-fokaswmnutirase rogapidarditatmasi |
Vadha-bandhanaruddhesu yicamdnesn jivitan ||
Ksuttrtéramamibhitesusitadvairdhyadhitesa cal
Aviraddhesu nistrir$airvdtyamdanesu nirdayavit |l

Marandariesu jivesu yatpratikiravaiichayd |
Anugrahamatili sevarit karupeti prakirtita il
- JAandrnava, 27.8-10.
That 15, — Kindness is the mental disposition to help and mitigate
the troubles of those who. owing to poverty, gricf and fear. suffer from
disease. pain. et¢.,; who have been tied down or captured for staughter
and beg for their lives; who have been overwhelmed by hunger, thirst

and overwork and are tormented by heat and cold: and those who are
defenseless and ave threatened by the cruel and are subjected to cruelties.
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Parahitacintd maitri, paradultkchavinasing tathd karuna |
Parasukhatustirmudita, paradoseksanamupeksa !

- Bhagovati Arddhand, Vijavodava Tika, p. 816.

That is. ~ To care about others” interests and 1o cooperate with
them 1s friendship; to think of mitigating others’ sufferings is kindness:
to be pleased in others” pleasures is said to be happiness and 10 ignore
other's faults are the four volitional dispositions that are esscotial for
pious contemplation,

Comments - Absolutely speaking, it is possible that one may not
be fully capable of mitigating others’ troubles but one can always be
moved by their sufferings and try to mitigate them up to one’s capucity.
This will result in reduction of attachment of the kind person and the
others will be encouraged to struggle themselves. In practice also.
good results of kindness are noticed. In practicing kindness others
being helped are not considered inferior to the one that helps but an
effort is made to remove their poverty and suffering. This itself fills
therr eyes with an added sparkle.

KINDNESS IS A NATURAL ATTRIBUTE

Karupide karanmh kammanit karune i na vattait? Karunae
jivasahavassa kammajanidattavirohade | Akarunde kdranam
kammam vattavvam? Na esa dose saiijoma-ghddikarnmanar
phalabhdvena tisse abbhuvagamado |

- Satkhandagama. Dhavaia Tika, 5.5.97; Book 13 pp. 362.

Inquiry — Why has this not been said that kindness is prompted
by the kindness inducing karma?

Answer ~ No, such a thing has not been said because kindness or
mercy is a natural attribute of the living beings and to say otherwise
contradicts this fundamental truth.

Inquiry - Then mercilessness must be induced by karma?

Answer — There is po harm in saying so because mercilessness is
induced by restraint destroying karma.
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Comments - In the abovementioned question and answer in the
Dhavald (ika, the real form of kindness has been mentioned by saying that
it is a natural attribute of the living beings. It must motivate those who
claim that 1t is induced by delusion and attachment 1o rethink about it,

THE RESULT OF KINDNESS
Moha maya garavehin ya mukkd je karunabhavasaiijutta |
Te savva durivakltambhamt hananti carittakhaggena |
- Bhavapahuda, 139.

That is. — The monks that are devoid of deluston and pride and
puff and are endowed with a kindly disposition cut down the piltar of
sins with the sword of monastic conduct.

Yatha yatha hrddhi sthairvam karoti karupd nridii |
Tatha tatha vivekasrili paran pritiei prakdsate ||
- JAanarnava, 8.53,

That is, — As the feeling of kindness settles down in the hearts of
men, so their virtues of discretion also gain newer heights. Essentially,
kindness results in increased discretion.

CHARITY
Anugrahdrtham svasyatisarge danar |
- Tarvarthasiitra, 7.33.

That is. — The giving of one’s material belongings to others in
order to help them is charity.

Pardanugrahabuddliyd svasyatisarjanan danai |
- Tatvdrthavirtika (Akalanka), 6.12.4;
- Sarvarthasiddhi (Piijvapada), 6.12;
- Tatvarthaslokavirtika. 6.12.

That i1s, — The giving of one’s material belongings to others with
a thought of helping them is charity.

Sva-paropakéro’nugrahal |

That is. — What is helpful to the self and the other is said to be help.

]
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Atma-pardnugrahartharit svasya dravyajdtasydnna-panadeh
patretisargo danam | - Tutrvarthabhdsya, 7.33.

That is, — The giving of one’s belongings like food. water. etc..
with a view to help the self and the others 15 charity.

Ratnatraydbhyah svavittaparityage danam ratna-
trayasadhanaditsa va | - Dhavald, Book 13, p. 389.

Thatis, - The giving of one’s money and things such as the means
of practicing the Trigem (right viston, right knowledge and right
conduct) 10 those who are endowed with it is charity.

Atmanal §reyas’nvesarn ratnatraya samrddhaye |
Svapardnugrahdyettham yatsydtaddanamisyate |l
- Updsakadhvayana, 768,
Thatis. - The giving of one’s belongings for enriching the Trigem
and with a view to help the self and the others is charity.
Krpane'anathadaridre, vyasanaprapte ca rogasokahare |
Yaddiyate krparthadanukampat tadbhaveddanar ||
- Umasvari, Abhidhana Rajendrakosa, p. 360.

That is. — What is given with compassion, to the miserable, the
orphans, these that are in difficulty, those that suffer from sickness and
are grie stricken, is called charity.

Comments — Charity means giving. Anything given without
relinquishing 1ts ownership s not called charity and cannot be
categonsed as dharma. Charity means relinquishing own ownership
and recognising that of the other to whom it is given in charity. Charity
helps in reduction of attachment in the giver. Again, it must be thought
of as te what is being given in charity. One may not thoughtlessly give
stule food to the beggar and poison to the neighbour.

CHARITY IS DHARMA
Danatir stlamt ca tave bhive evaiit caiuvilie dhanimo |
Savvajinehiri: bhanio, tahd dulid suacariteliin i

- Saptatisatasthdnaprakarana, verse 96.

Appendices 227



That is, — Dharma is of four types - in the forms of charity.
righteousness, penance and right volition, All the Lords Jina have also
said it 10 be of two types - Sruta-dharma (dharma in the form of right
scriphil weachings) and Céritra-dharma (dharma in the form of right
conduct),

Grhasthanamaharadanadikameva paramo dharmah |

- Paramarmaprakasa Tika, 2111
That is, — For the householders the giving of food etc.. is the best
dharma.
Asanvibliage na hu tassa mokkhe ||
- Dasavaikalika, 9.2.223,
That 1s. — One who does not share his belongings with others by
giving them in charity cannot liberate.
Asamvibhagi aciyate, pavasamane i vireeai |l
- Uttaradhayavana siitra, 17.3.
That is, ~ The monk who does not share what he receives as alms
is a sinful monk,

Comments — Here the sharing of what is received has been
preseribed not only for the householders but also for the ordained
ascelcs.

THE RESULT OF CHARITY: DESTRUCTION OF KARMA

Yat tesu dinan bhakta-pana-vastra-patrasrayider-dinanatha-
vanivakddisn agdrisvanagdresu ca ffdana-darsanacarana-
sampannesu tvekantakarmanirjaraphalait ca bhavati |

- Tarvarthabhdsve Siddhasenavrmi, 6.13.

Thatis. — By giving food, water, clothes, pots. shelter. etc.. to the
necdy. orphans, mendicants. householders and ordained ascetics is
chartty and if the rectpient is endowed with the virtues of right vision,
right knowledge and right conduct then such charity singularly becomes
a means of karmic reduction and destruction.
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Patrablrinidnnadandcca Saktyadyastarpayanti te |
Te bhogabhiimimasadya prapuuvanti parar padari |
Danato satapraptisca svargamoksaikakdranar ||
- Padmapurana parva 123, 106 and 108,
That is. — Those people of means who sausfy the deserving by
giving them food. etc.. get rebom in the land of enjoyment and are liberated

eventually. Charity yields pleasure and it is the principal means of
attaining heavenly rebirth and even liberation from the mundane life cycle.

THE VOW OF CHARITY
Paramatmanoranugrahi dharmaveddhikararvatali |
Svatsyosrjanamicchanti danari nama griivratanit ||

- Tatrvarthasdra, 4.99,

‘Thatis, - Being a promoter of dharma, the householder who wishes
well by himself and the other gives away his belongings to the others.
This is called the householder's vow of charity.

Samvibhdgastle sangaliovaggakusale |
Se tarisae Griahae vayaminam ||

- Prasnavyakarana, 2.3.
That is, — One who shares and who is proficient in accumulating
and distributing only can properly observe the vow {of non-stealing).

Sadhund’pi dasabhedam, prapyaitadantkampayd |

Datta jadanadbhagavato, rankasyeva sulasting |l
- Dvarrivi§at Dvatrinsika, 110,
That is. — Under special circumstances even a monk can give
compassionate chavity. As Acdrve Suhasti gave to the poor and Bhiagvan
Mahavira gave the celestial cloth (gifted to him at the time of his

menastic ordination when He took the vows) to a Brahmin,

Comments — According to the Jaina conduct rules for the ascetics.
they are unencumbered and they neither take nor keep more than their
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day-to-day requircments. Therefore, the occasions Tor their giving
something as compasstonate charity do not arise. However, under
special circumstances even they can give owt of compassion. Normally
they only give the charity of their sermons that help mitigate many
problems and troubles from personal as well as social lives and
eveniually help in spiritual emancipation and liberation.

THE CHARITABLE
Sraddhanvito bhaktiyutal
samartho vijiianavandlobhavivarjitasca |
Ksantyanvitalh satvagunopapannal
tadrgvidho dinapatih prasastal il
= Varangacarita, 7.30.

‘That is — That chatitable person is the best who is faithful. worshipping,
able. learned. greedless, forgiving and sagacious and sage lake.

Navakotivisuddhasya data danasya yah patili |
Bhakti-Sraddhd-satvatusti-jiandlaulya-ksama grpal ||
- Sagaradharmamyia, 5.47,

That is, - That giver is said to be noble and charituble who s
endowed with nine kinds of worships. who s faithful. sagaciously sage,
contented, learned. devoid of greed and forgiving.

- Tatrvarthasiokavirtika, 7.39;
- Sarvdrthasiddhi, 7.39.

That s, - That giver is said to be special who is devoid of walousy.
sarrow and gloom.

CHARITY BY TIRTHA-KARAS
Dharmangatvare sphutikartus, danasya Bhagavanapi |
Ataeva vratarit griman, dadau samvatsararit vasu ||

- Dvarrivh$ar Dvatvimsika, 1.9,

[ 5]
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That is. ~ In order to make it clear that charity is a part of dharma,
the Lord himself gave a yearlong charity just before taking the vows.

Danan anukampde dinanahana santio neyati |
Titthankarand tenam, sahiiga ya pattabuddhie |
- Paficasakaprakarana, 9.6.

That is, — Taking a cue from the charity given by the Trrthankaras,
one must give as far as possible and considering the eligibility one
must give devotedly.

FRIENDLY FEELINGS
Jivantu jantaval sarveklesavyasanavarjitah |
Prapnuvanty sukhai tyaktvi vairam papar par@bhavan ||
« JRandrnava, 27.7.

That is. — May ail living beings live and enjoy freedom from sorrow
and affliction: may they be free from sin, enmity and defeat and enjoy
the pleasures of life.

Maitripramodakarunyamadhyasthani satvagund-
dhikaklisyaménavinayesu || - Tattvarthasitra, 7.2,

That is. — All living beings must possess the volitional
disposition of friendliness for all the other living beings. joy for the
virtuous and the sagacious, kindness for the miserable. and neutrality
in adversity.

Satvesu maitri, gunisu pramodar,
klistesu jivesu krpaparatvari |
Madhyasthabhavan vipritavrttan,
sadd mamdtmd vidadhatu deva |\
- Amitagati.
That is, — Lord! Grant me the boon that T may have a feeling of

friendliness for all living beings, joy for the virtuous and the sagacious.
kindness for the miserable, and neutrality in adversity.
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Miitivit bivitesu kappae | - Uttaradhvavana sitra. 6.2.
That is, — Be friendly towards the living beings
Khdmemi savve jiva, savve fiva khamanty me |
Mittt me savvabliiiesu, veram majiham na kenat ||
- Avasvaka sitra,

That is. — I forgive all living beings. ali living beings may also
forgive me: T am friendly towards all living beings and I have enmity
towards none.

Comments — This verse confirms the “friendship for all” concept
of positive non-violence. If friendship were to mean anly the absence
of enmity. this sense would have becn conveyed only by the phrase
‘verai majjham na kenal’, but a separate mention of friendship
indicates a distinct emphasis on its emotional and practical aspects.
Emotional friendship can be there with all the creaiures of the world
while practical friendship is possible and can be expressed only with
those with whom we come in contact. In his monumental
work, ‘Nitisataka’, Bhartrhari hos mentioned the characteristics of a
good friend in the following verse —

Papannivarayati yojayate hitdaya,
guhyarm nigithati gundn prakiikaroti |
Apadagatarh cava na jahdti daddti kdle,
sanmitralaksanamidari pravadanti santah ||

That is. - According to the noble and learned sages a good friend
is one that siops his friend from indulging in sinful activities, that urges
him to pursue beneficial pursuits, that keeps his secrets. that tells about
his virtues, that does not leave him when he is beset with dangers and
that renders help when needed.

These characteristics of a good friend throw light on the positive
and practical aspects of non-violence. This meaning assigned to the
word friendship in "Nitisataka’ only clarifies the practical side of
friendship preached by Bhagvan Mahavira.
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FRIENDSHIP
Jivesu hitacintd mettt |l
- Bhagavati Aradhana, 1696.

That is, - The emaotional state that carries a friendly feeling towards
all the living beings is said to be friendship.

Paresarn dubkhdanutpatyabhilase maitri|l Svakdya-
vanmanoblhih kria-karitanumatavisesanail paresam
dubkhanutpattan abhilasah mitrasya bhivah karina v maitri | -
Tativdarthavirtike, 7.11.1.

That is, — To desire that others may never be in trouble is friendship.
Not to create trouble for others, not to have such troubles created and not
to approve of any trouble being created for others physically, mentally
and verbally are the emotional and practical forms of friendship.

Pardahitacintd maitri | - Sodasaka, 4.15.
That is. — To care and constantly think about the others’ benefitis
friendship.
Anantakdlarr catusrsu gatisu paribhramate ghati-

yantravatsarve pranabhiite’pi bahusal krtamahopakara iti tesu
mitratacintd maitri |

- Bhagavati Aradhana, Vijavodaya fikd, 1696.

That is. — Transmigrating and moving about like clockwork in
the four-way (hellish, subhuman, human and heavenly) destinies for
infinite duration of time. all the living beings have obliged any particular
creature many times, therefore, one must think about being friendly
with ali of them. Such thinking is called friendship.

Kayena manasa vaca'pare sarvaira dehini |
Adubkhajanant vrttimaitri maitrividan maid ||
- Upasakadhvayana, 3335,

That is, — A disposition that does not create any trouble for others
either physically, mentally or verbally has been termed as friendship
by those that know about it.
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Medyati sniltyatiti mitrarh, tasya bhaval samasta-satvavisayal
snehaparindnto maitri |1

- Yogasastra Svo. Viva. 4.117.

That is. —One who has a feeling of affection is a friend. Friendship
is nothing but the affectionate feeling for all the creatures.

Ma karsit ko’pi papani ma ca bhiitko’pi dultkhital |
Mucyatai jagadapyesa matimaityi nigadyate ||
- Yogasasira. 4.718.

That is. — The intellect that dwelis on the themes like "none ought
to sin’. “none should be miserable’, “everyone should liberate” is said
to be a friendly intellect.

Kayavanmanobhilt krtakaritdnumatairnyesanm krech-
ranutpattikanksa maitrityuccate | - Tatrvarthavriti, 7.11.

That is, - One's desire that physically. mentally and verbally one
shou!d neither create any trouble nor have it created by others and nor
should one approve of anyone else creating trouble for others is said to
be friendship.

Comments — A friend does not want to see his friends in trouble.
Hence. anyone endowed with a friendly feeling for others would not
like to see others in trouble ever. Therefore. one who has a feeling of
universal friendship would not like to sec any creature at all in troubie
ever. He would wish to see everyone ever happy. He would not desert
anyone in trouble and engages himself in trying 10 mitigate his wouble.
This is, then. the true grain of universal friendly feeling.

Takinit tahith suyakkhayam, se ya sacce suyihiye |
Sadi saccena sampanne, mettiti bliitelid kappate il
- Siitrakrianga, 1,13,

That is, - Whatever and wherever the Lords Tirthankaras bave
said anything about the living beings. which have been mentioned at
various places in the canonical works, is the best and true. Therefore,
everyone must adopt that truth and be friendly towards ali living beings.
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DECEIT : HINDRANCE TO FRIENDSHIP
Medyd mittani nasei | - Dasavaikaiika, 8.38.
That is, — Deceit destroys-hurts the friends. [t drives them away.

Comments — Here, the term friends means the near and dear ones.
Deceit drives such pecple away. Those imbued with a feeling of
universal friendship would not be affected by any feelings of the others.

RESULT OF FRIENDSHIP

Mittibhavamuvagae yavi jive bhavavisohim kiauna nibbhae
bhavai !| - Uttaradhvayana, 29.17.

That is, — By acquiring the friendly feeling one becomes fearless
due to his volinonal purity.

VAIYAVRTYA (SERVICE)
Vevavaccarir abbhintaro tavo ||
- Uttaradhyayana, 30.30.

That 15. - Service is a form of internal penance (that results in
great karmic destruction and reduction}.

Vyapadi yatkriyate tad vaivavrtyan |
- Dhavald, Book 13, p. 63.

That is. — The cooperation that is extended when needed (in
trowtbled situations} 1s said to be service.

Comments — This characteristic of service explains its basic
nature. Though the term “vaivévriva’ is generally employed for
rendering service to the ordained ascetics only. it takes the form of any
service rendered to the househoelders when they are in troubie duc to
natural or manmade causes.

Addhana-tepa-savada-riya-padirodhandsive ome |
Vejjavaccan vattan sanigaha-sarakkhano vedari |\
- Milacara, 5.194; Bhagavati Arddhand, 305.

That is. — To serve and protect the ordained ascetics that wre tired
from long monastic tours. that have been harassed by the thieves, that
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have been attacked by wild beasts. that have been prohibited (to move
about and preach) by the king, that have been held by flooded river,
that have been sick and hungry due to famine. etc.. is said to be
verivéryrtya or noble and selfless service.
Kayacestaya dravyantarena copasanail vaiyivriya |
- Sarvarthasiddhi, 9.20.

That is. — To serve with own body or with any other material
means 1s veivaveye.

Vyavrttasya bhiaval karma ca vaiyrvrtyarit | Kaya-cestayd
dravyaniarepa va vydvrttasya bhaval karma va vaiyavrtya-
mityucyate | - Tattvarthavartika, 9.24.2.

Thatis, — The intention and the act of service constitute complete
service. Whatever the servant dees bodily or with other material with
appropriate emotions is said to be noble service.

Acdryadingm  vyadhi-parisaha-mithyatvadyupanipite
satyapratyupakardsaya prasukausadhabhukti-pand’’sraya-pitha-
phalakasamstaradibliirdharmopakaranaistatpratikdral
samyaktvapratyavasthapananutyevamadivaiydvrtyanir |

Bahyasyansadha-bhukti-panaderasambhave svakiyena
slesmasinghanakanatarmaladyapakarsanadi tadanukilyanu-
sthanam ca vaivavriyvamiti kathyate ) - Caritrasdra, pp.66-67.

That is, ~ When Acdrya, etc., suffer from any disease or monastic
hardship or fall prey to false vision, the service rendered to them with ap
intent to reestablish thern in truth and without expecting anything in return
in order 1o mitigate their troubles arising out of their sickness and hardships
by way of giving them flawless medicine. food. water, sheiter, monastic
equipment and bed, backrest. etc.. is said to be noble service, When it 1s
not possible to give them external medication. food. water, etc.. even 1o
comfort them by way of taking and disposing of their spittle, phlegm,
excrement, etc., is aiso said to be rendering of noble service.

Adhivyadhiniruddhasya niravadyena karmand |
Sauncintyakaranai prokiam, vaiyvavrtyaiit vimuktaye ||

- Updsakddhvavana, 214,
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That is, — To serve a person suffering from mental or physical
sickness through non-violent means is to render noble service.

Vaiyavetyanir kayikvyaparahiridibhiriipagrahapaiit |
- Midacaravett, 4.53.
That is, — To serve bodily or by giving food eic., is 1o render
noble service.
Anavadyena vidhing gugavatdm, dulikhdpanayanam
vaiydvrtyanicyate | - Tartvérthaveiti Sruta., 6.24.

That is, - To serve the virtuous with non-viclent means is said to
be noble service.

Comments - [n canonical literature Vaiy@vreya has been given a
place amongst the internal penances and 1t has been depieted as a potent
means of destroying and reducing accumulated karmic bondages. The
ordained ascelics must serve the spiritual masters. teachers. senior
ascelics. ausiere ones, newly ordained young ascetics, ascetics that arc
receiving education. the sick ones. etc., on priority. So much so that
they must leave everything else such as self-study, etc., and serve the
needy ascetics. When this activity of service has been given such a
high priority in the monastic life, why should it be any less important in
the householders™ lives?

TYPES OF VAIYAVRTYA (SERVICE)

Vevivacce dasavilie pannate, tath jahi -

1. Ayariya-veyavacce 2. Uvajilidya-veyavacce

3. Thera-vevavacce 4. Tavassi-veyavacce

5. Gilana-veyavacce 6. Seha- veyivacce

7. Kula- veyavacce 8. Gana- veydvacce

9. Saiigha- veydvacce 10. Sdhammiya- veyivacce

- Vivakhydprajnapti Sataka 25, Uddesaka 7.
That is, — Neble service is of ten types. such as —
1. Service rendered to the spiritual master,

2. Service rendered to the spiritual teacher,
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. Service rendered to the senior monks.
_ Service rendered to the monks that undertake penances.

. Service rendered to the sick monks,

3
4
35
6. Service rendered to the studying and young monks,
7. Service rendered to the monastic family.

8. Service rendered to the monastic group.

9. Service rendered to the religious order, and

i0. Service rendered to the coreligionists.

Comments - These various types of services have been mentioned
with reference to monastic life. However, some of these types of
services are applicable to the householders as well. For example -
serving the sick. serving the newly ordained and studying, serving the
austere ones, serving the monastic families. groups and orders, etc..
for the householders the field of service is very vast.

Tivilte veyavacce pannate, tam jahd -

1. Aya-veyivacce 2. Para-veyavacce

3. Tadubhaya-veydvacce

That is — Noble service is of three types, such as —
1. Service rendered to self (Anmavaivdvrtya).

2. Service rendered to the other (Paravaiyavriya)
3. Service rendered to both (Tadubhayavaivavrtva).

Comments — The service can be rendered 1o the self as well as 1o
the other or to both. When we take care of our body realising fully well
that it is quite distinct from our soul. it will be self-service. The service
10 the others can be rendered physically, mentally and verbally as wetl
as through one’s wealth, and material belongings etc... Here we get the
concepls of both kinds of services.

Cattari purisajdyd pannatta tasi jaha -

1. Ataveyavaccakare namamege, o paraveyavaccakare

2. Paraveyavaccakare ndmamege, 1o Ataveyavaccakare
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3. Ege ataveyavaccakare vi, paraveyavaccakare vi
4. Egeno ataveyavaccakare, po paraveydvaccakare
That 15 - There are four kinds of people. such as —
{. Some serve themselves but do not serve the others.
2. Some do not serve themselves but serve others,
3. Some serve themselves as well us the others,
4. Somc neither serve themselves nor serve others,
- Sthananga sitra, Ch.4, Uddesaka 3

Comments - These four types of servants quoted above from the
Sthandnga sitra have been mentioned with reference to monastic life.
THE IMPORTANCE OF VAIYAVRTYA (SERVICE)

“Kim Bhante! jo gilanah padiyarai se dhanne udahu je tumarit
damsapena padivajjai?”’

“Goyama! je gildnar padivarai |”

Se kenatthepa Bhante! evarit vitceai?”

Goyama! Je gilanam padiyarai se mam darisanena padivajjai |
Je mari doisanena padivajjai se gildnath padiyarai it | Andkarapa-
saramt khu Arahantinait damsanarit | Goyama? evan vuecai - *'Je
gilanwit padiyarai se mait padivajiai | Je man padivajjai se gilanati

!J,

padivarai

- Avasvakasitra. Haribhadra (comm.), Agamodaya Samiti, Surat,
1617. folio 661-62.

“Lord! Who is blessed. the one who serves the il} and the miserable
or the one who serves you?”

“Gautama! The one who serves the ill and the miserable.”
“Lord! Why do you say so?”
“Gartama! One. who serves the il and the miserable. serves me

and the ane who serves me, serves the i{l and the miserable. This is the
essence of the Arihania’s teaching. Therefore, O° Gautama! [say thi
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the one who serves the ill and the miserable. serves me and the onc
who serves me serves the ill and the miserable.”™

Comments — In this conversation between Bhagvan Mahaviva
and His principal disciple Ganadhara Gaurerma the service rendered to
the sick has been reckoned as equivalent to worshipping the Lord.
probably even more than that.

Atmaprayojanapara eva jayate svidhyayameva kurvan |
Vaivavrtyakarastu svarit param coddharati manyet il
- Bhagavait Arddhand, 329.

That is. = One who undertakes self-study does wel! by himself
only while the one who undertakes an act of service does well by himself
as well as the others.

‘“Veyavaccenam Bhante! Jive kivt janayai?”’

“Veydvaccenam titthayaranamagotiam kammam nibandhai 1’
- Unarddhyayana sitra, 29.45.

“Lord! What does a soul gain by rendering noble service?”

"By rendering noble service a soul bonds Tirthankara body
making and status giving karmic bonds.”

Comments ~ This conversation indicates the bonding of
Tirthankara body making and status giving karmic bonds as a result of
rendering noble service and highlights the importance of vaivdvrryva
{service).

KARMIC REDUCTION THROUGH VAIYAVRTYA

(SERVICE)
Sattie bhatite vijjavaccujjada saya hot |
Ande nifjareti ya sabala-uddhanle gacche |)
- Bhagavati Aradhana, 304.

That is. - In a monastic group with young and old monks one
who devotedly serves up to his utmost capacity and ebeys the commands
earns karmic reduction and destruction.
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Gilanar veyavaccam karemane samane nigganthe mahanijjare
mahdpajiavasane bhavaii || - Vvavahara siird.

That 15, — The knotless monk that serves the sick members of the
monastic group earns great karmie reduction and liberates.

Pajicehim thanehim samane nigganthe mahanijjare
mahdpajjavasine bhavati, 1am jaha -

1. Agilae ayariya veyavaccant karemdie
2. Agilae uvajfhaya veyavaccanit karemane
3. Agilde there veyavaccarit karemane
4. Agilae tavassi veydavaccari karemdénpe
5. Agilae gilana vevavaccam karemane
- Sthandnga sitra, Ch. 5, Uddesaka |.

That is. — From these five activities the knotless monk earns great
karmic reduction and liberates —

1. One who serves the spiritual master without any weariness,
2. One who serves the spiritual teacher without any weariness,
3. One who serves the senior monks without any weariness,

4. One who serves the monks undertaking penance without any
WEArLness,

5. One who serves the sick ones without any weariness,

Comments - Service rendered without getting wearied results in
great karmic reduction and liberation. What can be more motivating
factor for undertaking acts of service? However one should not give in
to fassitude while rendering service and should always be alert and
attentive to the needs of those whom he serves. The attitude of the
servant should always be devoid of pnide.

Paitcehim thanehin samane nigganthe mahanijjare
mahdpajjavasane bhavati, tam jahd ~

1. Agilde sele veyavaccain karemdne

2. Agilae kula-veyavaccarit karemane
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3, Agilde gana-veyavaccaiit karemdane
4. Agilie sangha-veydvaccan karemane
5. Agil@e sahammiya-veyavaccarit karemane
- Sthandnga sitra, Ch. 5, Uddesaka 1.

That is. — From these five activities the knotless monk earns great
karmic reduction and liberates —

1. One who serves the young and learning monks without any

weariness.

2. One who serves the members of the monastic farnily without
any weariness,

3. One who serves the members of the monastic group without
any weariness.

4. One who serves the members of the religious order without

any weariness.
5. One who serves the coreligionists without any weariness.

Comments — Service rendered to the young monks that remain
mostly busy with their studies, the members of the monastic family
and the group and the religious order as well as the coreligionists also
results in great karmic reduction and hberation. This shows the
importance of rendering service.

SERMON FOR SERVICE (VAIYAVRTYA)
Gacche vejjavaccant gilana-guru-bala-vuddha-sehanan |
Sahajogart kadavvarin  sagasaltie payatiena ll
- Maldcara, 4.53.

That is. — In a monastic group. the service rendered (o the sick.
the master. the young monks. the old ones and the student monks i$
said to be noble service or vaivdvriva.

Sehari avaragoyarait gahayatt@e abbhutheyavvarit bhavati [

- Sthananga siitra, Sthana &.
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That is, - Be ever ready to educate the uneducated in observance
of menastic conduct.

Sahammiyanadhikaranarsi uppapyaiisi tattha apissitovassito
apakkhagahi majjhatthabhavabhiite kaha nu sahammiya appasadda
appajhafijhd appatwmarittuma? Uvasamanattde abbhutftheyavvan
blavati |

- Sthananga sdtra, Sthina 8.

That is, - If, for some reason. there has arisen a difference of
opinien, quarrel or fight or strife between the fellow followers of the
faith. be ever ready 1o diffuse it and bring back the state of recenciliation
and harmony.

Asangihitaparijanassa sanginhanatde abbhutthe-tavvam
bhavati | - Sthananga sitra, Sthana 8.

That is, — Be ever recady to help the helpless and shelter the
unsheltered |

Gildnassa agilae veyavaccakaranpatie abblinithe-tavvarit bhavati
| - Sthananga sitra, Sthana 8.

That is. — Be ever ready (o happily serve the weak, the 1ll and the
discased |
Sodina va gilanary, panthe game ya bhikkhavelae |
Jati turiyasih nagacchati, laggafi gurne sa caumase |l
- Nisttha siirra Ciirni, 10; Nisithabhdsva, 2970;
- Vrhatkalpabhdasvya, 3769,

That is — On hearing that some monk or nun 1s sick. the monks
and nuns must rush quickly to his aid. If some monks or nuns do not
do so. they incur the penitence of a ‘gurt carurmdsa’, which means
that their seniority may be reduced by a full four months.

Jahabhamara-mahuyaragand nivatanti kusumitammi vanasande |
Taha honti nivatiyavvarm gelanne katitavajodhena i
~ Nisithabhdsva, 2971
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That is — As the bumblebees gather at the sight of a flowering
garden for collecting honey. so must the servants gather at the sight of
a sick fellow being for serving him.

Bhikhaga namege evamahamsu samane va vasamdne vi
gamagugdman dujjjamane va mapunpambhoyanajataric labhitta -

“Se ya bhikkha gilai, se handaha nam tassdharaha, se ya
bhikkhiino bhunjejja, aharejjasi 17

- Acaranga. 2 Srutaskandha, Ch.1, Uddesaka 11,

That is — If some monk that stays in a place permanently for some
reason or the one that stays there for a month or the ones that tour from
place to place. if they get some good foed and say to other monks, “that
monk is sick so please get some good food for him and if that monk
refuses to eat that good food so brought. that good food can be given to
us because we also have a sick menk with us™.

Comments - This shows that even the monks care for getting
proper food, etc.. for the sick monks not only 1n their group but also in
other groups as well. Therefore. the householders must do so. not only
about for the members of their own family, but also for the others in
the neighbourhood and in the society in general.

Imarnt ca dharmamadaya, kisavenpam paveditari |
Kujja bhikkhia gilanassa, agilae samakhie |l
- Satrakrianga sutva, 1.3.3.

That is, — The members of the monastic order must accept this
dharma preached by Kasvapa ( Bhagvdan Mahivira) and happily look
after and comfort the sick members of the order.

Comments ~ [n this aphorism also. the faithful have been urged
to 1ook after and comfort the sick,

Bhikhagd ndmege evamahamsu samane vid vasamane va
gaménngdmari duijjemdne va mapnunambhovanajatari labhina -

“Se ya bhikkhii gildi, se handaha naw tassaharaha, se ya
bhikkhitno bhunjejja, tumar ceva nari bhuiijegjasi 1"

- Acardnga, 2 Srutaskandha, Ch. 1, Uddesaka 11.
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That is — If some monk that stays in a place permanently for some
reason or the one that stays there for a month or the ones that tour from
place to place. if they get some good food and say to other monks, “that
monk is sick so please get some good food tor him and if that monk refuses
to eat that good food so brought. then vou can have that good food.”

Comments — In this aphotism. too. emphasis has been put on
looking after and comforting the sick monks by other monks ¢ven when
they have many arestriction placed on their activities. The householders
that are much more independent in their activities must draw some
inspiration from this.

Vevavaccarr wiyavas kareha, uttamagunadharantanarit |

Savvam kira padivai, veyavaceam apadivat |l

One must always serve the highly virtuous monks. because all
other activities are fallible. the service is infallible.

AFFECTION (VATSALYA): PART OF RIGHT VISION
Nissankiva-nikkankhiva-nivvitigiccha amidhaditthi ya |
Uvaviha-thirikarane, vacchalla-pabhavane attha |\

- Uttaradhyavayna sitira, 2811,

That 1s — There are eight parts of right vision — 1. Dobtlessness
(Nihsnka), 2. Desirelessness (Miskank§a), 3. Disgustlessness
(Mirvicikitsd), 4. Delusionlessness (Amiidhadyst). 5. Safeguarding the
faith (Upagihan). 6. Stabilisation of the wavering (Sthirtkarana). 7.
Affection (Viarsalva). and 8. Premoting the faith (Prabhdvanda).

Jo kunadi vacchalattarn tinhe sadliiina mokkhamaggammi |
So vacchalabhavajudo sammaditht muneyavvo
- Samavaprabhrta, 253

That is. — One who is affectionate towards the three means of
liberation that is right vision. right knowledge and right conduct, he
must be said to be a right visioned soul endowed with the quality of
affection.
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Dharmasyesu matari pitari bhratari canurago
vatsalyari ratnatrayadaro vatmanal |

- Bhagavati Arddhand Vijavodava Tikd, 45.
That 1s. — Affection for the parents and brethren that are steeped
in the right faith is known as vdtsalve.
Jinaprauitadharma@mrte nityanuragata vatsalyvari |
- Tatrvarthavirtka, 6.24. 1.

That is, - To always have affection for the faith propounded by
the Lords Jina is vétsalva.

Jinapranite dharmamrte nitvanurdgatathavd yathd gaurvatse
sniliyati tathd caturvarnyam sanghe’krtrima-snehakaranai
véatsalyarit } - Caritrasara, p. 3.

That is. — An everlasting affection towards the right faith
propounded by the Lords Jina and also as natural affection towards the
four-fold religious order as the cow has for its calf 1s said 10 be varsalva.

Karmdranyart chettukamatrakamairdharmadharair-vyaprtil
pranivarga ! Bhaisajadyailt prasukairvaddhyate va tadvatsalvam
kathyate tathyabodhail ||

« Amitagati Sravakéacara, 2.80.

That is, — The inclination to give things like flawless medicine.

ctc.. to all of those that desire to cut down the karma-forest is said to be
universal affection.

Dhenuh svavatsa iva ragarasadabhiksanam drstim
ksipenna manasapi sahet ksatint ca |
Dharme sadharmasu sudhih kusalava
baddhapremanubandhamaya visnnvadutsahet ||
- Anagdra Dharmamyta, 2,107,

That is. - As a cow keeps looking at the calf and does not even
think of harming it, similarly a wise person must be imbued with a
feeling of love and affection for the members of the religious order and
look after them like Visen.
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Vatsalyamamilapyate | Kint? Sadharmavipadu-cchedah
svayiithyanamapado nirasanan |

- Anagdara Dharmdamrta, Svo. T1., 2.109.

That is, ~ Affection is being talked about. What is affection? To
destroy the troubles of the coreligionists and to dispel the dangers of
the religious order is affection.

Rogarditasramartanam sadhiindrir griindmapi |
Yathdyogopuacarastadvatsalyarir dharmakamyaya |l
- Bhavasangraha, 416.

That s, ~ To properly treat the ascetics and the householders that
are harassed by diseases and are tired from bodily labours is affection.

Vétsalyari tadgunotkarsahetave sodhatam manal |
- Latisamhita, 3.113; Paficadhydyi, 2470.

That is. — The mind that is ever ready 1o promote the qualities of
the religious order 1s said to be affection.

Comments — Vdtsalva has been given a place among the eight
parts of right vision. Literalty. the natural feeling of liking and protecting
the near and dear ones like father, mother, brother. sister, children,
etc., {s said to be affection. Thus, affection can be misinterpreted as
attachment. However, the affection as a part of right vision 15 a kind of
detached feeling. If it 1s tarnished by attachment then it cannot remain
a part of right vision. The examples of motherly affection have been
cited in order to explain the intensity of the feelings. albeit detached.
for the faith and the fuithful. Tirthankaras are said (o be universally
affectionate. Their affection is for every creature of the universe. There
was o ttme when the faith and the faithful members of the order needed
protection and promotion for reasons of persecution by the other
religionists and it was at such times that the masters called for affection
for the coreligionists but truly speaking its meaning cannot be restricted
to such nwrow limits. Actually detached affection can be and should
be for everyone even if he happens to be a member of the persecuting
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group. One can even think well of him in a detached and selfless way.
The affection of the Tirthankaras was boundless and their affection
was. in fact. extended in ample meusure 1o even those who subjected
thers to various hardships and afflictions,

TIRTIHA-KARA’S UNIVERSAL AFFECTION

‘Esi Bhagavtt ahimsd ja sa aparimiva-nanadansapadharelin
silaguna-vipaya-tava-safijama-ndyakehim Titthaikarehim
savvajagavacchalehiv tiloga-mahielisi Jinacandehivh sutthu digtha I’

Thatis. — The Tirthainkara-Jinas that are endowed with unbounded
knowledge and vision, that are leaders in the matters of righteousness,
humility. penance, and restraint. that have affection for all the living
beings of the world and that are venerated by all. know well aboul this
goddess called non-vielence.

Comments - There is a special meaning in calling the Lords
Tirthankaras as having affection for all the creatures of the universe.
This special quality in them points towards their unbounded feeling of
kindness and compassion for ali.

SERMON FOR AFFECTION
Caduvanne sanghe cadugadisarnsaranittharanamidhe |
Vacchallair kadavvari vacche gavi jaha giddhi |l
- Miildedra. 5.06.
That is — One must have as much affection for the four fold
religious order (consisting of monks, nuns, lay male followers and lay

female followers), which aids the liberation of an individuaf aspirant
practitioner, as a cow has for its calf.

Anavaratamahimsdayin sivasukha-
laksminibandhane dharma |
Sarvesvapi ca sadharmisu
paramar vatsalyamalambyai ||

- Purusarthasiddhyupaya. 29.
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That is. — One must have affection for goddess non-violence,
dharma that gives the eternal pleasure of liberation and the coreligionists.

Vatsalyait  ca  kidyika-vdacika-manasikanusthdanail
sarvaprayatnenopakaranansadhaharavakasa-sastradidanail sanghe
kartayyamiti | - Mildcdra, Vr. 5.66.

That is. — One must always be well disposed towards the religious
order and display his affection for it by giving monastic equipages,
medicine for the sick. food. shelter, and scriptures for studying (te the
monks and nuns).

Virsalyari samanadharmikasyaharadibhil pratyupakara-nasit |
Uktam ca - ‘Sihammi ya vacchallasih ahardisu hol savvattha
Aesagurugiline tavassibaldissa visesa |l

- Wvavaharabhasya Malayva Vr, 65, p. 27.

That is, — To support the coreligionists by giving food elc., is

affection. As has been said, “One who cares for the coreligionists and

especially for the mendicants, spiritual masters, the sick, the austere
and the young members of the order, etc.. is said to be affectionate.”

MERIT AND SPIRITUAL PURITY

Dharmal sadvedyasubhaynrnamagotralaksanam punya,
uftamaksamadisvariipe vd, tatsadhyal kartysubha-phaladah
pudgalaparindmoe va, jivadivastuno yathdvasthita-svabhavo vi |l -
Nydvaku. {. p. 3.

That is. — Merit (Punya) that results in the fruition of pleasurable
feelings. auspicious lifespan. auspicious bedy. good social status, is
dharma. The activities that result in the bonding of such auspicious
karmic matter that gives these auspicious results is dharma. Itis natural
to the living beings and is, therefore. dharma.

Sammaitena sudena ya viradie kas@yaniggaha-gunelim | fo
parinado sa punno || - Milacdara, 5.37.

That is, — What is imbued with and associated with righteousness,
scriptural knowledge, detachment and passion-centrol is merit.
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Pundtydtmanam piayate’ neneli v punyar |
- Tarvarthavdrtika, 6.3.4.

Pundtyamanamiti punyam piiyate pavitrikriyate aneneti vd
punyarit | - Tantvarthavrti Sruta, 6.3

That is, — What purifies the soul is said to be Purya or meril.
Punyarit karma subharn prokiam | - Adhvanmasara, {8-60,
That is, — Auspicious activities are meritorious.

Comments — Those who consider purva or merit as deplorable
must ponder over the abovementicned quotes from the sacred scriptures.
Even if we accept that activities of kindness. compassion, charity, etc..
result in meritorious karmic bonds, there is no harm because eventually
the meritorious acts go to purify the soul.

Pavam havai asesam punnamasesaiit ca havai parindind |
Parinamadoe bandho mukkho, Jfinasdsape ditthoe |}
- Biviivapdahnda, 114,

That is. — It is the volitional disposttion that results in merit and it
is the volitional disposition that results in sin. That 1s how the Jaina
preceplts go.

DHARMA IS IN MILDNESS

Kula-riipa-jadi buddhisu tava-suda-silesu garavar kivici |
Jo na vi kuvvadi samano maddavadhamman liave tassa ||
- Dvadasanupreksa, 72,
That is. - The mildness of a monk lies in not being proud of his
high caste. good uppearance, good family, sharp and keen intellect.

severe penance undertaken. scriptural knowledge gained. and
righteousness of conduct.

Jatyadimadavesadabuimanabhivo mardavam |
- Sarvarthasiddfi, 9.6.

That s, — Abscoce of pride. borne out of arrogance of high caste
etc.. is mildness.
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Nicairvrtyanutsekau mardavalaksanam | Mrdubhiave mrdu-
karma va mardavar, mananigrahe manavighita-scetyarthah | Tatra
méanasyemanyasfan sthanani bhavanti | Tadyatha ~ Jatih kunlam
riiparh aiSvaryam vijianam Srutar labhak viryar iti || - Taineartha
Bhdsya, 9.6.

That is. — Humility and absence of pride is mildness. Mildness
comprises mild disposition as well as mild actions and means
overcoming and destroying pride. The pride manifests itself in eight
ways, such as — pride in the caste. pride in the family, pride in the
beauty, pride in the wealth, pride in the specialised knowledge. pride in
the scriptural knowledge, pride in the gain and pride in the power.

DHARMA IS IN SIMPLICITY

Yogasyavakratd arjavam | Yogasya kava-vanmanolaksana-
syavakratd arjaveanityucyate | - Tantvarthavartika, 9.6.4.

Vanmanahkdyayoganimavakratvari tadariavarit |
- Tatrvarthasara, 6-10.

That is. — Absence of crookedness in the activities ol the mind,
body and speech is called simplicity or straightforwardness.

Ajjavanit ndma wjjugattanai ti va akedilattanarh ti va | Evam
ca kunaminassa kammanijjard@ bhavai, akuna-mdnassa ya
kanunovacayo bhavai | - Tativarthasara, 6-16.

That is. — A straightforward and nen-crooked disposition is said
1o be simplicity. honesty or uprightness. One who adheres to such
simplicity sheds the karma and one who does not bonds more karma.

Ljjutabhavo afjavar | - Dasavaikalika Ciirni, p. 18,

That is. — A straightforwardness of disposition is said to be
simplicity or rectitude.

Parasminnikrtipare’pi mayaparityagal arjavaii |
- Dasavaikatika Niryukti Haribhadriva vrnti, 10-349.

That is. - To be non-decciving even in the face of others’ deceit
is said to be rectitude.

Appendices 245



Jo cintei pa vankar kunadi na
vankan na jampae vankat |
Na ya govadi niyadosam
afjavadhammo have tassa ll
- Kdrtikexanupreksd, 396.
That is, — One who does not think crookedly. does not act

crookedly. does not speak crookedly and does not hude his own flaws
is said to adhere to the dharma called simplicity or honesty.

Mettianam kudilabhavam pimmala-
hidayena caradi jo samane |

Ajjavadhamman: taiyo tassa
du sambhavadi piyamena |l
- Dvadianupreksa, 73.
That is, — The monk, who relinquishes crookedness and acts in a
straightforward manner with a clear heart, certainly observes the third
monastic dharma of simplicity.
Bhavavisuddhiravisarhvadanam  carjavalaksanarit |
Ritbhaval rjukarma virjavaeit bhivadosavarjanamityarthafs ||
- Tattvartha Bhésva, 9-6.
That is. - A purity of disposition and straightforward-ness of
speech are the characteristics of simplicity. In other words,
straightforward disposition and straightforward action constitute
simplicity. Such a disposition is devoid of any flaw.
Cittamanveti viig yesim vacamanveti ca kriyd |
Svaparanugrahaparal santaste viralih kalau |\
- Anagdaradhrmamyta, 6.20.

Such saintly persons, who do well by themselves and by the others.
whose speech follows their thoughts and whose actions follow their
speech are rare. Meaning. the saintly persons say what they think and
do what they say.
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NON-VIOLENCE AND ITS IMPORTANCE
Ahirs@ ninna ditha, savvabhiiesu safiijamo |
- Dasavaikalika, 6.9,

That ts. — The full import of non-violence is to act in a restrained
manner towards all living beings.

Hirmisae padivakkho hoi ahiisd ||

- Dasevaikalika Nirvukei, 45.

That 1s. —~ Non-violence is the opposite of viclence.

Aydi ceva ahivisd, ava hirhsati nicchao eso |

Je hoi appamatio, ahirisao hirhisao iyaro ||
- Oghaniryukti, 754.
That 1s. ~ Absolutely speaking the soul itself is violence and it is
non-violence. too. A vigilant soul i$ non-vielent and the negligent one

is violent.
Asubho jo parindme sd hiisa ||

- Visesavafvakabhasva, 1768

That 15, — According to the absclute standpoint. the inauspicious
disposilion of the soul 1s viclence.

Savvao vi naie kamena, jaha s@yarammi nivadanti |
Taha bhagavai ahivitsae, savve dhamma sammilanti |
- Sambodhasatiari, 6.

That 15, — As ail rivers merge into the sea, so do all religious
streims merge inte non-violence.

Ahimsaiva samisara-mardvamrtasaranih |l
- ¥Yogasasra, 2.50.

That is. ~In the desert of the world only non-violence is the spring
of nectar.

Ahivtsaiva jaganmata’ himsaivanandapaddhatil |
Ahisaiva gatily sadhvi, Sriralimsaiva §asvesi il

- JRanarnava, 8.32.
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That 15, — Non-violence is the universai mother, non-viclence is
the only way to pleastre. non-violence is the only giver of good destinies
and non-violence is the only eternal wealth,

Pane ya niivaejja, se samie ti vuceai 1di |
- Uttaradhvavana, 8.9.

That is, — The living beings must not be subjected to violence.
The non-viclent only are said to be comported. The sin goes out of the
comported cnes just as the water flows away from the land.

Apradurbhavah khalu ragiadinam bhavatyahirseti ||
- Purusrrthasiddhyupéva, 44.

That 1s. — Non-violence is nothing but the nonexistence of the
volition of attachment.

Comments — It says that attachment is the basic cause of violence.
Therefore. only the detached one can be fully non-violent. This is a
very fine distinction of non-violence and cautions against even giving
way to attached disposition and to curb such tendencies in the very
beginning only.

Ahiisd nama pandativayavirali |l
- Dasavaikdlika Cirni, p. 15

That is, — To abstain from depriving the vitalities of the living
beings is non-violence.

Sriivate sarvasasiresu sarvest samayesu cq |
Ahimsalaksano dharmastadvipakasaSca patakam ||
- JAgnarnava, 8.3/,

That is. — According to all precepts and all scriptures. it 15 well
known that dharma is characterised by non-violence and its opposite
(violence) 1s sin.

Akbimsd bhittanar viditarie braluna paraman ||

- Svayambhiistotra (Samantabhadra), 21.4.
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That is. — Non-violence towards the living beings has been said
10 be the Supreme Being.

Ahinsaisd matd mukhiyd, svargamoksaprasadhani'|
Etatsarraksandrihari ca, nyavyanm satyvadipalanai |l
- Haribhadriva Astakaprakarana.

That is, — Non-violence, which is the giver of heaven and
liberation, is the main thing. For being non-violent one must adhere to
truth. etc...

Comments — Here. the vow of non-viclence has been suid 1o be
the main vow amongst five vows of nen-viclence. truth. non-stealing,
celibacy and non-possessiveness. All these vows are for upholding
and protecting the vow of non-violence and they all merge into it.

NON-VIOLENCE AND THE VOWS
Ahimsa paramo dharmaly ||
- Lati samhig, 2.1.
That is, - Non-violence is the supreme and the most important
duty {dharma).
Dhammahimsasaman netthi |l

- Bhakiapurind, 91.

Thatis.— There is no duty (dharma) hike non-viclence: itis unigue
and incomparable,

Devatatithiprivarthart mautransadhibhaydye ca |
Na hivisy@h praninaly sarve ahimsd nama tadvratait |l
- Vardhngacarita, 15112,

That is. — Cne may not indulge in viclence towards any creature
even for pleasing the gods and the guests and not even on account of
casting spells, medicine and fear. This is the vow of non-violence.

Trasahimisaparityidgataksana’nuvratd’ haye ||
- Latisanthitd, 5-281.
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That is. — The minor vow of non-violence is characterised by the
renunciation of violence towards the moving creatures.

Comments — The householder cannot give up violence fully.
therefore. it is for him that the minor vow of non-violence comprising
giving up of deliberate violence towards the moving ereatures has been
prescribed. However, he. too. may not indulge in avoidable violenee
towards the immobile one-sensed creatures but only when it becomes

unavoidable.
NON-VIOLENCE AND ITS CAUSES
Pramattayogds pranavvaropanatit liivisa 1|
- Tatrvdrtha sdera, 7.8.
Thai is — To deprive or to comprommuse the vitalities of the living
beings due to negligence is violence.
Yatkiicit samsare saririndiy, duhkhasokabhayabijam |
Daurbhadagyadi samastarm, taddhinhsasanbhavan jiieyan ||
- Jiidrnave, 8.58.
That is, — In this world violence is the basic ¢ause of misery.
grict, fear and misfortune. etc...
Na hane panivo pine, blravaverdo uvarae |l
- Untaradhyavana. 6.7,

That 15. — Those that have overcome fear and animosity do not
indulge in violence towards any living beings.

Appege himsisu me i va vahanti,
Appege himsanti me ti va vahanti,
Appege hirisissanti me i va vahanii |
- Acardiga, 1.2.6.
Some indulge in violence thinking. *He hurt me’. Some indulge

in violence thinking, ‘He hurts me’. Some indulge in violence thinking.
"He will hurt me’.
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Afthd hananti, anattha hananti |l
- Prasnavyakarana, 1.1
That is. - Some kill on purpose. some kill without purpose.
Kuddhd hananti, luddha hananti, muddha hananti, |l
- Prasnavyakarana, 1.1,
That is. — Some kil! due to anger, some kill due to grecd and sorne
kill due to ignorance.
Sayamgavesamand parassa dukihanm udiranti ||
- Acaranga nirvukri, 94.
That is. — Some inflict pain on others in the search of pleasure for
themselves.

KILLING IS FEARSOME
Panavahlto cando, ruddo, khuddoe anariyo,
nindhino, nisasitse mahabbhayo ||
- Prasnavyikarana, 1.1,

That is, - Viclence {terminating. hurting or compromising the
vitalities of living beings) is fierce. terrible. mean, ignoble. merciless,
cruel and greatly frightening.

Panavaho nama esa niccarit Jinehin blhanio nikkaluno il

- Prasnavvakarana, 1.1.3

That is, — The Lords Jina have termed the violent as merciless,

VIOLENCE GIVES PAIN AND MISERY

Se bemi —

Santie tasd pand, taiijahd - andayd polayd jarauyd rasayva
samseima santucchimd ubbhiyd uvavtdiva | Esa sariisive tti pavuceati |
mandassa avivanao |

Nijjhaina padilehitta pateyasr parigivvanarit | Savvesint ha
pandparh savvesis bltistanant savvesish fivanam savvesiti sattanar
assatart aparigivednam mahabbha-yvam dukkhari ti bemi |
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Tasanti pana pavise disasu yal Tattha tattha pasa atard
paritaventi | - Acaranga, }.1.6.49

[ say that —

The moving creatures are these — Cnes that are born from an egg.
born with a skin-cover. born from womb. bormn from fermentation of
liquids, born from sweat. born without conception. vegetation born from
sprouts and creatures born through sudden manifestation. This s the
wortld. This worldly transmigration is for the dul! and the ignorant.

I say this after due thought and contemplation that evervone wants
peace. Lack of peace and tranquility and lack of pleasure are fearsome
and miserable for all creatures and for all living beings.

All these creatures feel miserable from all directions and in
between and from all sides. Just sec how the pleasure loving humans
torment these creatures everywhere.

Comments — One can refrain from causing pain and misery to
others only by feeling for their pain and misery. By such feelings alone
can arise the feelings of mercy, kindness and sympathy and one can set
about to mitigate their miseries. Thus. there 1s a need to feel for others.

Na ya panavaham annjane, muccejja kavai savvadukkhanan |
Eydriehim akkhdyarm, jehint me sahudhammo pannatto ||
- Uttaradhvavana, 8.8

That is, — Anyone that approves of vielence or of lerminating,
hurting or compromising the vitalities of living beings can never liberate
from all his miseries. This kind of Sramana dharma has been
propounced by the noble sages.

SENSITIVITY OF VEGETATION
Se bemi -
Iinaiie pi jatidhammayaiit, eyt pi jatidhammayari
Tmarie pi vuddhidhammayai, eyain pi viddiidhammayain

frrin pi cittamantayani, eyam pi cittamantayam
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Tmant pi chinpa nilat, eyanm pi chingariv mildti

Iman pi aharagam, eyaiit pi dharagar

Tmasi pi anitivam, eyam pi anitiyari

Imarit pi asasayari, eyant pi asasavarit

Imarit pi cayovacaiyami, eyam pi cavovacdiyaii

Imam pi vipparinamadhammayar, eyarit pi vipparinama-
dhammayar - Acaranga Cavanika, Aph. 12,

{Compating the human and vegetational lives) I say that -

- These (humans) are also prone to be bom, they (Vegetational
creatures) are also prene to be born:

- These are also prone to grow. they are also prone to grow:
- These also have consciousness. they also have consciousness:

- These also become sad when cut. they also become sad when
cut;

- These also need food to eat. they also need food to cat:

- These are also prone to perish. they are also prone to perish;

- These are alse prone to be transient. they are afso prone to be
transient:

- These are also prone to growth and decay. they are also prone
to growth and decay:

- These are also prone to change with time, they are also prone o
change with time.

Comments - By comparing the human life and the vegetational
life, the Lord has shaken our consciousness. He let us know that as
human beings we must not consider the rest of the living world as
meant for our enjoyment only. We must realisc that they too are as
endowed with consciousness as we ourselves are. and that we must
refrain from being violent towards them. With various reasonings the
f.ord has tried to cxplain to us the equivalence between the two forms
of life. These observations by the Lords, made more than two and a
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half millenniums ago have been proved true by the modern scientific
research. llere. the message of the Lord is loud and clear — whereas
the ordained ascetics are bound by their vows to refrain lrom any kind
of violence - physically, mentally and verbally as well as by themselves.
through others and by approval - towards these lesser forms of life, the
householders must aiso be carceful when dealing with this form of life
and be minimally violent towards them and that, too. of necessity. This
minimalism will be possible only by realising the pain that they oo
suffer when subjected to violence. On understanding the consciousness
of the vegetational hife, we must also realise that fire, air, water and
earth also possess similar consciousnesses and that as far as possible
we must be non-violent towards them also.

ALL CREATURES LIKE LIFE AND PLEASURE
Savve pand piduyd, suhasdya dukkhapadikiila,
appiyavahd pivajivino, jivinkamé |
Savvesim jivivanh pivam naivaejja kaficana ll

- Acdranga, 1.2.3

That is, — All living beings love their lives, all like pleasure and

dislike pain, they do not like to be killed or hurt and like life, and desire

to live on: all creatures love life on all accounts. Therefore. no creature
should be hurt or killed.

Savve jiva vi icchanti, jivius na marijjivm |
Tamha panivaham ghoram, niggantha vajjavanti pai ||
- Dasavaikalika, 0.11

That is. — All living beings desire to live on. none wishes 1o die.
Therefore. all knotless-detached monks forsake terrible violence towards
all living beings.

Ajjhatthari savvae savvam, dissa pdane piyaue |
Na hane panino pane, bhayaverdo uvarae ||

- Unaradhyvavana, 6.7
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That 15, — Considering the innermost desires of all living beings
and looking at their love for life. one must give up all kinds of fear and
animesities and not hurt or compromise any of their vitalities.

ALL CREATURES DISLIKE PAIN

Savvesih pandnarit savvesim blitapanm savvesin jivanam
savvesiit sattapari asdyam aparinived@narit mahabbhayan dukkham
i || Tti bemni |

- Acarange, 1.4.2.139

That is, - Lack of peace and tranquility and lack of pleasure are
fearsome and miserable for all creatures and all living beings. I'say so.

Comments — This emphasis on the tiking for pleasure and dislike
for pain by all living beings gives us the message that all living beings
are equal and we must never torment them.

Savve akantadukkhda ya, ato savve na hinnsaya |l
- Siitrakridnga, 1.11.9.

That is. — All living beings dislike pain, therefore, (we) must never
be violent towards them.

FEELING OF EQUALITY AND AFFECTION
Te atae pasai savvalee | - Sitrakrrdnga, 11215

That is, — The learned in the know of the fundamentals of the
faith sees the entire living world as equal to his own self.

Na ya vittasae paraiit | - Untarddhyavana, 2.20.
That ts. — No living being must be tormented.
Atao bajjiya pasa I« Acaranga, 1.3.2.
That is, ~ See everyone outside as equal to yourself.
Tumar si nama tar ceva ja hantavvam ti maniasi,
Tumari si ndma tarh ceva jar ajjavetavvai i mannasi,
Tumarit si ndma tarm ceva jath parita@vetavvam ti mannasi,

Tumaiit si néma fayir ceva jan parighetavvar i mannasi,
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Evam tatheeva jarr uddavetayvan 1i mannasi,
Adijii ceyart padibuddhajivi | Tamhd pa hanid, na vi ghdtae |

Anusarhveyanamappinenai jar jahantavvar nabhi-paithae |
- Acdirdnge, 1.5.5.170.

- Itis you only that you consider worth killing,

- Itis you only that you coasider worth subordinating.

- Itis you only that you consider worth tormenting.

- It is you only that you consider worth enslaving,

- Itis you only that you consider worth making anxious,

- The learned person is simple and straightforward and lives with
enlightenment. therefore he neither kills any creature nor gets any
crearure Killed by others.

- One has to suffer the consequences of one’s actions. therefore
do not desire to kill or hurt any creature.

Comments ~ In this aphorism an effort has been made 1o establish
a relationship of equality, on the emotional plane. with other creatures.
The Lord urges us to put ourselves in the position of the other creatures
and then to decide as to how we would like to be treated ourselves and
to treat them accordingly.

Virate gianadhammehim, je kei jagati jaga |
Tesith attuvamayde, dhdmarn kivvam parivvae ||
- Sarrakytdanga, 11133,

That is. —~ The monk must rise above the demands of his sense
organs and treat all the living beings as his own self and ought not to
torment them. He must endeavour to protect them and proceed on the
path of his monastic duties,

Avatile payasu \| - Siatrakrtange. 1.10.3,
That is. — Consider other living beings as equal to your own seif.
Dahare ya pane vaddhe ya pane, te atato pasati savvaloe |

~ Sitrakrianga, 11218
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That is. = In this universe there are small creatures and large
creatures. The monk with right vision considers them as his equal.

Se jahda namae mama assayei dandena va atthina va mufthina
va, lelina va kavilena va, dudifjamanassa va, hammamdanassa va
tajjijjamanassa vd, uddavijjamanassa vd java
lomukkhananamdtamavi himsékaram  dukkhanr bhayan
padisaivedenti, iccevam fina savve pind java sattd dandena vi java
kavilena va Gudijjaméand va, hammamand va tajfijjamana va,
tadijjanind vaparivavifjamand va, kilamijjamanda va, uddavijjiamana
vd java lomukkhanana-mitamavi hisasakaranr dukkhatir bhayai
padisarivedenti | Evam nacea savve pand java savve saita na hantavvd,
na ajjavevavva, na parighetavvd, na paritaveyavva, na uddaveyavvi ||
- SirrakriGhga, 2.1 679, -

That is - Just as [ feel miserable when someone beats me with a
rod or a bone or a clod of earth or a stone or a piece of broken curthen
pot or a whip or Lthreatens me by pointing a finger at me or chides me or
punishes mec or admonishes me or torments me or quarrels with me or
distresses me or oppresses me or frighlens me or even if someone just
plucks one hair from my body so do all the living beings. all the creatures
all the living existence fee! pained and miserable when they are beaten
with a rod or a bane or a clod of earth or a stone or a piece of broken
carthen pot or a whip or when they ave threatened by pointing a finger
at them or chided or punished or admonished or tormented or quarreled
with or distressed or oppressed or frightened or even if just one hair
from their body is plucked.

Knowing this, one must not kill or hurt or torment any living
beings. any creatures or all the living existence. Also, they must aeither
be subordinated. nor enslaved nor tormented nor distressed.

Comments - Others’ pain can be felt only on the basis of pain
suffered by the self under different circurnstances. This quotation from
the Sitrakrtdnga vividly depicts, by companng it with the pain suffered
by us under similar cireumstances. the pain that the other creatures

may suffer when subjected (o violence,

(353
L
]

Appendices



RELINQUISHING ENMITY
Bhitehiviv na virufihejja (| - Satrakrdnga, 1.15.4.
That is — Do not increase conflict and enmity with any living
being.
When someone Kills one moving creature, he also kills other
associated creatures.

Verdnnbaddha narayarit uventi | - Unarddhyavana, 4.2,

That is — Those who remain tied up with enmity, definitely go to
heil.

Comments — Violence gives rise 1o animosity and repeating it
results in increase in the existing enmity. Enmity results in rise in
passions like anger, eic.. and it is no wonder if such passionate beings
go to hell.

Sayari tividyae pane, aduv@ anneliinit ghayae |
Hapantai v@’nujanai, veram vaddhai appano |l
- Satrakyténga, 1.1.1.3.

That is — Anyone who kills the living beings or gets them killed
by others or even approves of others Killing them increases animosity
for oneself.

Ruhirakayassa vatthassa rulirenan ceva
pekkhdliffamanassa parthi sohi |
- Jratddharmakathanga, 1.5

Washing it with blood cannot clean a blood stained cloth. That
is. violence is no remedy for overcoming violence.

Pabhii dose nirakiced, na virujjhejja kenai |
Manasd vayasé ceva, kiyavvi ceva antaso il
- Siitrakridnga. 1.11.12.

That is — The sense-conquerred aspirant must overcome his flaws
and must not harbour any animosity towards any living being physically,
mentally or verbally,
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Himsappasiitainm duhaim manta,
veranubandhini mahavvaydni |l

- Sittrakrtanga, 1.12.18.

That is — The misery borne out of violence causes frightening
animosities. Knowing this. one must give up vielence.

Verditih knvvato veri, tato verelti rufiali |
Pivovagd ya arambha, dukkhaphisi ya antato ||
- Siutrakrianga, 1.8.7.

That is — On initiating enmity. one gets to be attached with that
animosity. which sets up a tradition of enmity. In the end one has to
suffer great pain and misery because of this animosity.

Bhiitehirh na virujjhejja, esa diamme vusimao |
Vusimari jagam parigndya, assin jivitabhavana |
- Sitrakrtdnga, 1.12.18.

That is — Do not have enmity towards the living beings. this is the
teaching of the Tirthafkaras or the well-restrained sages. Therefore,
the well-restrained monks know the true nature of this world and adopt
the faith. preached by the fully detached Lords. in their lives.

VIOLENCE A CAUSE OF HARM AND IGNORANCE
Atthi satthan parena parari,
Natthi asaithai parena paran
- Acdrdnga, 1.3.4.
/That is - Weapons (viclence) are each greater than the others but

non-weapons (non-vielence) are not any greater than the other. 1tis
unique and there is no practice greater than the practice of non-vielence.

Esa khalu ganthe, esa khalu mole,
esa khalu mare, esa halu narae ||

- Acaranga, 1.1.2

That is. — This violence itself is the (inner) knot. it is the delusion,
it is the death and it itself is the hell.
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Evamkhu ndanine saran, jait na hitiisai kificane |
~ Sttrakrtanga. 1.14.10.

That is. — The essence of being learned is that one might not kill
or hurt any living being.

Nissdaram pasiva pani | Uvavdyair cayanait naced anannam
cara mahane | Se na chane, na chandvae, chagantarit péanajanpati 1 -
Acaranga Cavanika, Aph. 61.

That is. — O learned one! See and understand from the sapless
conditions of life. O non-violent one! Know about the miserable nature
of births and deaths and act with equanimity. For. one that acts with
equanimity neither kills nor gets killed by others nor he approves of
anyone else killing any creature.

Comments — Biragvin Mahdavira has depicted non-violent conduct
as the essence of being learned. and has given the message that truly
learned is one that does not indulge in any kind of violence. One can
be vielent only as long as one 1s ridden with delusion and ignorance.
The light of knowledge brings hum face to face with other creatures’
consciousness and then one replaces violence with non-violence.
friendship, compassion. and service and comforts the living beings
rather than tormenting them.

Imassa ceva jiviyassa parivandana-manana-piivapde jati-
marana-moyanaya dukkhapadighatahenm se sayameva
pudhavisattham samdrambhanti, annehim va pudhavi-satthasi
samarambhaveti, anne va pudhavisattham sama-rambhante
samanijanati | Tam se ahitde, tam se aboliie 1|

- Acaranga Cavanikd, Aph. 6.

That 1s. — For the suke of protecting this life or for gaining praise
or respect or worship. or for gaining a good afierlife or for fear of death
in the present life or for gaining liberation and eternal peace or for
dispelling miseries someonc kills a lor of earth bodied living beings or
has them killed by others or approves of thewr being killed by someone
else. However, for him that vielent act becomes the cause of harm and
for lack of enlightenment.
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Comments — In this aphorism the Lord has drawn our attention
to many causes of indulging in violent activities. Someone may kalt,
getkilled or approve of the Killing. for the sake of getting prsise. respect
and worship: others may do so for fear or for future gain. The Lord
terms this violence indulged due to attachment for some worldly causes
as a cause for harm and ignorance and urges us to give up such violence.

BENEFICIAL NON-VIOLENCE
Ahimsa tasa-thavara-savvabhiiyakhremankari |l
- Prasnavvakarapa, 2.1.

That is. — Non-violence is benefical for all moving and non-moving
livig beings.

Comments — Violence tarnishes the consciousness of the
perpetrator: it also inflicts pain, misery and death on the victims of
violence. On the other hand non-viclence benefits both the practitioner
as well as those on whom it 1s practiced.

IMPORTANCE OF VIGILENCE IN NON-VIOLENCE
Na ya hithsamettegam, savajjendvi hiritsao hoi !
Suddhassa u sampatti, aphald blhaniya Jinavarehi |
- Oghanirvakti, 758.

That is. — No onc becomes violent only by externally visible
vialence. If the innerself of the practitioner of essential external violence
is devoid of attachment and aversion, the Lords finesvara have said
that his external violence is not a cause of karmic bondage and 1s.
therefore. fruitless.

Ja jayamanassa bhave, virdhand suttavilisamanassa |
5 hoi nijjaraphald, ajjhaithavisolijunassa l\
- Oghaniryukti, 759.

That is. — Even the minor violent acts inadvertently done by the
vigilant spiritual aspivant that is pure of heart and acts according to the
canonical dictates. become the cause of his karmic separation.
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Caradi jadam jadi niccam, kamalarit va jale niruvalevo il
- Pravacanaséra. 3.18.
That is. — If the spiritual aspirant acts with vigilence. he remains
as unsoiled as lotus in water.
Javam care javai citthe, jayamase jayan sae |
Jayami bhwitjanto bhasanto, pavakammaiit na bandhai |l
- Dasavaikalika, 3.18.

Anyone that walks, stands. sits. sleeps. eats and speaks carefully
does not incur karmic bondage. That is. any vigilant activity does not
result in any karmic bondage.

Comments - In Jaimsm there is a prescription for doing any
activity with care. Here. care means vigilance and discretion.
Carelessness or negligence and indiscretion always result in kaurmic
bondage and may result in disastrous situations at times. It must be
noted that even the auspicicus activites such as works of compassion
and service, etc.. must also be done with care and discretion. Even
these become flawed 1f done with a desire to earn name and fame.

Ahacca hirhs@ samitassa ja tu, sa@ davvato hoti pa bhivato u |
Bhavena hithisa tu asaifjatassa, je vavi satte pa sada vadheti ||
- Virartkalpabhdsya, 3933,

That is, - Even if a violent act is committed by arestrained aspirant it
15 only material violence and not volitional violence. However. an
unrestrained one may not kill but he constantly commits volitional violence.

WHEN IS VIOLENCE FLAWED?
Asubhaparinamahei jivabaho tti to mayaii hithsé |
Jassa u na so nimittarit santo vi na tassa sa himsall
- Visesavasvaka bhisyva. 767.

Any harm caused to a living being due to inauspicious volition is
violence. Where there is no inauspicious volition. there is no violence
as such even when there may be physically violent acts. That is. such
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acts do notresultin karmic bondages. Similar facts have been mentioned
in Qghaniryukti also {Verses 748-758).

Radit va jivadu va jive, ayaddcarassa nicchidd hirsa |
Payadassa natthi bandho, hirnsamettena samidassa |l
- Pravacanasara, 3.17.

That is. — Externally, the creature may live or die but internally
the negligent is always violenl. However. anyone that tries to be
comported and vigilant does not incur karrmc bondage merely by
external violence towards any living being.

Comments - In the matter of violence and non-violence the
volitional disposition 1s of great importance. Many a great man acts
with compassion even when they appear to be violent externally, while
many a wicked oncs are emotionally violent even when they do not
commit any physical violence. Due to their auspicious volition the
former do not incur any Karmic bondages even while appearing to be
violent and due to their inauspicious volition the latter incur karmic
bondage even when they appear non-violent.

ETERNAL DISCOURSE ON NON-VIOLENCE

Savve pand savve bhiitd savve jiva savve saltd na hantavwd, na
ajjavetavva, na parighettavvd, na paritdveyavvd, na uddaveyavva | Esa
dhamme suddhe pitie sasae samecca loyarm kheftanppehit pavedite | -
Acdranga, 1.4.2.

No living being, no creature. no living existence ought to be killed.
subordinated, enslaved. tormented or distressed. This non-violent faith.
preached by the learned sages in the know of the living set, is pure,
permanent and eternal.

Se bemi - Je ya atitd je ya paduppana je ya agamessa Arahanta
Bhagavanta savve te evamdiikkhanti, evarit bliasenti, evasi papnaventi,
evain paruventi — savve pand java savve safta na hantavva, na
ajidvevvd, na parighettavvd, na paritaveyavvd, na uddaveyavva | Esa
dhamme suddhe nitie sdsae samecca loyarit khetannehith pavedite |

- Sitrakrianga, 2.1..680.
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L. (Sudharma Svamiy. say that — all the [Lords Arifiantas
{Rsubhadeva. etc.)n the past. the Lords that are at present (Blragvan
Mahavire) and the ones that will be in future preach, discourse, tell and
propound that no living being. no creature, no living existence ought to
be killed. subordinated. enslaved. tormented or distressed. This non-
violent faith. preached by the learned sages in the know of the living
set, is pure. permanent and eternal.

Comments — The violence towards other living beings has been
proscribed by relating it with their consciousness. This also gives
expression to compassion. which is the volitional and emotional side
of non-violence.

Hiriisagnitar va pa kaham karejji |\ - Stirakreanga, 1. 10.10.
Do not tell violent tales or the ones that may cause violence.

Comments — Why should no living being be Killed? The
abovementioned aphorisms bring out many reasons in support of non-
violence. Bhagvan Mahavira cstablished oneness with the
consciousnesses of the other living beings and thereby came 10 know
of their desires 1o live on and not to die. He. then, preached for upholding
their desire for life and thus the preaching for nen-violence.

Tart parinunaya mehavi neva sayam chajjiva-nikavasattharir
samiarambhejjd, weva’nnehim chajjivanikdya-sattham
saméarambhavejja, neva’nne chajjivanikayasarthath samédrambhante
samanujanejjd i Jassete chajjivapikaya-satthasamarambha
samdrambhejji parinnayd bhavanti se hu nunt parinuayakanune ti
bemi t - Acaranga Cayanikd. 17.

Having understood the results of those violent activitics the wise
person neither indulges in violent activities towards the living set of six
calegories himself nor does he have any viclence towards the hving set
of six categories caused by others nor does he approve of any violence
towards the Iiving set of six categories to be caused by others.

Anyone who has come to understand the form of violence towrds
the living set of six categories is 5o wise as to know about such violence.
[ say so.
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Comments — The characteristics of the wisc monk in the know of
various forms that vielence towards the living set of six categories can
take are important from the point of view of granting a gift of
fearlessness (o the living beings of the set.

VIOLENCE TOWARDS ALL CATEGORIES OF LIVING
BEINGS IS NOT EQUAL

Egariv isivit hanamdne anante jive hanai | - Bhagavaii. 9.34.

Anyone that kills a sage is, in a way. guilty of killing infinite
number of living beings.

Comments — From the consideration of violence. the stage of
development or evolution, from the points of view of the vitalities.
senses. knowledge, cle., at which o particular living being is. is very
important. The violence towards a more developed creature is more
depiorable as compared to that towards a less developed creature. In
this connection the example of Husti tdpasa given in Sitrakrtanga
{2.6.52-33) is also worth consideration.

NON-VIOLENCE: THE MEANS OF LIBERATION FROM
PAIN AND MISERY

Uddhe ahe tiriyarit ca, je kei tasa-thavard |
Savvartha viratint kufid, santi nivednani ahiyaic |l
- Siirratkrtanga, 1LHL L

One must refrain from violence towards all the moving and the nen-
moving creatures in the upper, lower and the middle parts of the universe.

USEFULNESS OF AUSPICIOUS ACTIVITIES
Asuhéde vinivitti, suhte pavitti ya jana caritiam ||
- Acdrva Nemicandre,
Refraining from inauspicicus activities and indulgence in the
auspicious ones is the right conduct.

Bhananta akarenta ya, handha mokkhapaigninnoe |
Vavavirivamettena, samdsdasenti appayvan |

- Uttarddhyavana, 6.0,
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Those who believe in the principles of bondage and release from
them and also believe in the fupdamental knowledge to be a means of
liberation, but do not act in accordance with them only console
themsclves on the strength of their volubility.

Comments - Only the knowledge of the fundamental principles
i5 not enough for Liberation. Tt has to be put into practice. The
abovemenlioned verse brings out this fact very vividly and urges us to
accept this truth, Another thing that it clarifies is that — as the right
knowledge without right conduct cannot liberate, so the right volition
without the matching right conduct also cannot liberate. A combination
of emortional and practical aspects is essential for gaining the desired
fruit of liberation.

UNIVERSAL WEAL

Savvajagajivarakkhanadayatthavae

pavayanait Bhagavayd sukahivarit |
= Prasnavyakarana siitra, 2.1.22,
The Lord preached for protection and mercy for the living beings

of the entire world.
Ahimsa tasa-thavara-savvabliiyakhemankart |t

- Prasnavyakarana, 1.5,

Nen-violence is for the benefit of alt the moving and the non-
moving creatures.

Bhiitahitam ti ahitisa |\
- Nandi civrpi, 5.38.
Non-violence means doing well for the benefit of the living beings.

Tae nam se Kanhe Vasudeve Baravare nayvarie majjhar-
majihenart nigacchamdne ekkam purisam junnam jara-jajjarivam-
delrarir java (auram jhisiyari pivasiyam dubbalar) kilantam
mahadamahdalaydoe ittagardsio ega-megarit itfagari galidya bahiva
ratthapahae antogiham anuppavisamanari pasai |
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Tae nasit se Kanhe Vasudeve tassa purisassa annkampanatthde
hatthikhandhavaragae ceva egam iftagam genhai, genhittd bahiva
ratthdpahde antogiliam anuppavesie |

Tae narh Kanphepamt Vasudevepam egae iffagae gahiyde
saméanie anegehim purisehith se mahalae iftagassa rasi bahiya
raithdpahdoe anteghararsi anuppavesie |

- Amtakyrddasanga sitra, Varga 3.

Then at that time. as Krsna Vasudeva was passing through the
town of Dvdrakd. he saw a very old and feeble man very painfully
taking one hrick at a time from a great heap of bricks and shifting it
from the side of the main road to the inner part of his house,

Out of compassion for the old man Krsna Vasudeva, from the
clephant back only, lifted one brick from the heap by the side of the
miin road and threw it to the inner part of the house.

Seeing Krsna Visudeva lifting one brick, his many followers hifted
bricks from that great heap and shifted them from the side of the main
roud to the wner part of the house.

Comments - This reference from the Anrakrddasanga sitra urges
us to help and cooperate with the old and the feeble.

Paiicahint thanehim suttant vieja, tafijaha -
L Sangahatthayde,
2. Uvaggahaithayde,
3. Nijjaratthayde,
4. Sutte vé me pajjavaydte bhavissai,
5. Suttassa vd avocchitti-nayatthayae,
- Sthandnaga, 5.3
The scriptures must be taught for five reasons -
1. For making the disciples canon-learned.
2. For favouring the disciples out of kindness.

3. For shedding the karmic bondages,
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4. For strengthening own scriptural knowledge, and
5. For perpetuating the wadition of canenical studies.

Commenis — The canonical knowledge 1s transmitted from the guru
10 the disciples not onty for uplifting the own spirit but also for the benefit
of the disciples and for perpetuating the wadition of canonical studies
and knowledge. This means that the canonical authors have held the
benefit of the others as equivalent o their own benefit. This also supports
the principle of others’ benefit as a part of positive non-violence.

Cauvviftd kaha panuatti, taitjahd -
i. Akkhevani 2. Vikkhevant
3. Saritvegenii 4. Nivveyani
- Sthandnga sittra, 4.2,
The religious stories are of four types. such as -
I Aksepani - The stories that attract the itstner or reader
towards right knowledge and right conduct.
2 Viksepani — The stories that establish the right faith,

3 Swirvegani — The stories that encourage detachment by
telling about the destructibility and preponde-rance of misery in the

world, and

4, Nisvedani - The stories that promote neutrality towards
the mundane life by telling about the incvitable retribution of one’s
auspicious and imavspicious actions.

Commoents ~ It seems that these four types of religious stories

have been categorised for others” benefit only.
Agilie dhammamaikkhijja | - Sttrakrtanga, 2.1.690.

That is. - Preach the faith happily without weariness.

Comments — The faith is preached for the benefit of the world at
targe. Therclore it must be done happily.

Dasavidhe dhamme paunate, taiijahd — gima-dhamre,
nagaradhamme, ratthadhamme, pasandadhamme, kuladhamme,
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ganadhamme, sanghadhamme, suyadhamme, carittadliamme,

atthikayadhamme | - Sthandnga, Sthana 10

Dharma has been said to be of ten (ypes. such as -

i

™1

0.

Grama dharma - To ubide by the raditions and order in the
village one lives in,

Nagara dharma - To abide by the traditions and order in the
town one lives in,

Rastra dharma - To discharge one's duties towards the
country one belongs to.

Pdsanda dharma —To abide by the conduct that obviates the
possibility of sinful activities.

Kila dharma - To abide by the traditions and order of the
family one belongs to,

Gana dharma - To abide by the traditions and order of the
republic one belongs to,

Sangha dharnma - To abide by the traditions and order of the
religious order ong belongs to.

Srusa dharma - To regutarly study the sacred scriptures and
to abide by the provisions mentioned therein.

Cdritra dharma - To abide by the prescribed code of conduct
and lead a restrained life, and

Astikéya dharmea - To know about and appreciate the natural
attributes of the astikdyes or aggregated living and non-living
matter.

Comments - Here. in these ten types of duties to be observed by

any faithful person. we find the mentions of both — the spiritual duities

as well as the social duties for the general weal. From the practical

standpoint a person has some duties towards the village. town, country

or the society ene lives in and these duties have also been given aplace

as dharma in the canonical works.
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MUTUAL COOPERATION
Jarir icchasi appanato, jar ca na icchasi appanato |
Tt iccha parassa vi, ettivagarh Jinasasapayait |
- Vrhatkatpabhdsya, 4564.

What you wish for yourself and what you do not wish for vourself.
wish the same for the others as well. This is the essence of the discipline
propounded by the Lords Jina.

Jaha me itthanitthe suhasuhe taha savvajivanan ||
- Acdranga Citrni, 1.1.6.

As the pleasure and pain are desirable and undesirable for me so
are they for all the living beings.

Parasparopagraho jivandit | - Tattvartha sitra, 5.21.

All living beings coexist and benefit from each other.

Atmavat survasattvesu sukhadulikhayoh priva-
privatvadar$anena parapidaparihareccha |
- Sastravaria Tikd, 9.5.

Knowing that pleasure and pain are respectively desirable and
undesirable for all living beings we must try to mitigate the pains of
others like we try to do the same for ourselves.

Comments — Thinking that other living beings also desue pleasure
and do not desire pain, we must treat them accerdingly. In the Acardnga
Ciirni. a paraliel has been drawn between the self and the others. The
message of Siizra-krt@nga, contained in its aphonsm, ‘Avatule payasi’
is also similar. A proper human and humane behaviour with others is
possible only after this realisation. The Sarzskria literature also conveys
the same message in *Annanah pratikalani paresan na samdcaret’ that
is. we ought not to treat others in a way that we do not like for ourselves.

One ought always to remember that as the adversity and bad behaviour
are painful and undesirable for one, so are these for the others.
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