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Editorial

It is a matter of great pleasure to place before the world of Schol-
ars and common men, the volume on ‘Proceedings of the National
Seminar on Jainism’, jointly organized by the Department of Philoso-
phy, Gujarat University, Ahmedabad and Bhagwan Mahavira 2600th
Janma Kalyanak Mahotsava Samiti, Gujarat Pradesh, on 10th and
11th December, 2001.

Bhagwan Mahavira’s contribution to Indian Culture is unique par-
excellance. His teachings are universal. The eternal truth, the eternal
values preached by Lord Mahavira transcend religious denomina-
tional barriers and give them universal relevance. They are to bring
harmony and everlasting peace in this modern nuclear age of
compitition and conflict.

The Anekantavada and the Five great vows are the two most
important, precious gifts given by the Lord Mahavira to human kind.
The philosophy of ‘Anekanta’ preached by Lord Mahavira is a non-
absolutist philosophical system which claims manisideness of reality
and reconciles divergent view points. The application of Anekanta,
certainly, will help us to solve disaggrements in our daily lives. It also
teaches us to become more tolarent of disaggrements while promot-
ing freedom of individual thought. Lord Mahavira gave the message
of Ahirsa—non-violence, truthfulness, non-stealing, self-restraint and
non-acquision. These great vows point out how we can play vital role
in the well-being of the planet.

The principle of Ahimsa--non-violence, implies respect for all liv-
- ing beings, including all life forms and eco-system. Violence to be
esthewed, is not just physical but also vocal and mental. Therefore,
the principle of Ahimsa, enjoins us to restrain not only from physical
aspect of violence, but also from vocal violence or abuse and even
violent thoughts.

Jainism firmly believes that global peace can be established through



non-violence--Ahirisa. Ahirisa is not a negative principle, but posi-
tive doctrine of love and friendship, equanimity and fraternity amongst
all living beings of the universe. ‘I have friendship with all, enmity with
none’ (&1 % gdyy) - declared the Lord Mahavira.

Ahimsa is renouncing hatred and cultivating compassion towards
all; feelings of kinship with all life forms. Ahirnisa is not just theory, it is
a way of life. As a way of life, Ahimsa promotes an attitude of
tolarance, of live and let live.

In contemporary world, the need of non-violence has become
more pressing than ever before. At present situation, either we have
to adopt way of peace through non-violence or we have to face
distruction. There is no third way. Even brief servey of present day
global picture makes this idea very clear. The make-up of communi-
ties, cities and even nations reflects unprecedented diversity today
and this diversity when not accompanied by a strong spirit of mutual
understanding and appreciation, is prone to fuel tensions that result in
a variety of violent behaviours. Tragic examples of violence, we wit-
ness every day range from political terrorism, mass killings, and road
rage incidents. Today, especially, terrorism is shaking the moral fibre
of entire humanity. Killings of inocent people, hatred, dishonesty are
the order of the day. There is a political, social, moral, spiritual and
environmental crisis, which endanger the vitality, quality of life and
future of the world. At present, the whole world talks about peace
and the whole world prepares for war. Mankind is powerless against
mankind. Threat of nuclear destruction looms over the world. Inspite
of scientific and technological advancement, man is not at peace at
heart.

Ecological point of view, the highly ambitious human race, which
wants to establish sovereignty over earth, is exploiting the nature from
all sides. We are witnessing an unprecedented destruction of natural
environment, rackless exploitation of natural resources. Thousands
of square miles of forest have disappeared, taking with them many
species of founa and flora. Numerous species have become already



extinct and many others are on the verge of disappearing. The atmo-
sphere has been poluted by Industrial and chemical waste and exces-
sive use of cars. The great rivers and oceans which are the repository
for many water animals, have been poluted and poisoned. The in-
creasing use of chemicals, fertilizers and pesticides have poisoned the
pure mother earth and endangered the entire food chain. This ruthless
and rapacious plundering of our earth is taking place on account of
our materialistic philosophical outlook, which denies the spiritual di-
mension to mother earth and looks upon it as merely a material sub-
stance, a ball of mud, to be manipulated at will. If this environmental
destruction continues, time may come that this planet may become
one day unfit, not only for animals, birds and plants, but for entire
human race. Today, maintanence of ecological balance and conser-
vation of nature is not only a question of gaining spiritual merit, or
self-satisfaction, but of a sheer servival of our own and that of gen-
erations yet un-born.

In this critical hour, the message of Lord Mahavira is again be-
coming viable and significant. His teachings, however ancient they
may be, are as relevant today, as they were in the era of Lord Mahavira.
His message of Anekanta and Ahimsa, show the right way of peace-
ful co-existence in the world in which we live. These two doctrines,
preached by Mahavira, are acquiring universal relevance as well as
great practical significance, at this dawn of 21st century. It is also
very important to understand and examine the applicability and utility
of these concepts in our social, political and ecological contexts.

This National Seminar on Jainism was mainly organised to dis-
cuss about the following points : Is it possible to transform Lord
Mahavira’s teachings authentically in the light of today s political, so-

~ cial and ecological challanges ? Can Jainism, at this critical hour of
unrest, crisis, violence and hatred, provide some kind of practical
solution ? Can Jainism, distinctively contribute to the development of
global ethics ? How can the proper understanding of Anekanta, help
us to become more tolarent of disaggrements, while promoting free-



dom of individual thought ? In what way the application of doctrine of
Anekanta and the principle of non-violence (Ahimsa) will solve
disaggrements and hatred in our daily lives ? We can find some kind
of answers to all these questions, in the pages of this volume. More
than forty-five papers were presented in the seminar by the learned
scholars. But it is not possible to include all these papers in this vol-
ume due to financial restraint. We have selected few papers, strictly
related to appliéation of Anekanta, Ahimsa and ecology.
Anekantavada respects freedom of thought of every individual. There-
fore, editors are not responsible for the views expressed by the schol-
ars in their papers. _

We acknowledge our gratitude towards, university authorities,
scholars and donors, making this seminar very successful. We are
also thankful to Mayank Shah for printing this volume, very neatly
and in time. ’

Ahmedabad : - Prof. Dr. Yajneshwar S. Shastri,
July, 2002, Shri Shubhakarana Surana.
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The Holistic Non-violence in Jainism and
Gandhism
- Professor Ramjee Singh

It is common misgiving that the concept of non-violence
within Jainism and Gandhism is passive and negative. The worst
thing is that it is regarded as a benevolent personal virtue. But
it is a profound error to suppose that “whilst the law is good
enough for individuals it is a not so for the masses of mankind.”!
Both the Jain Tirthmkars as well as Gandhi did not regard
non-violence merely as a weapon of personal salvation but it
was used as an instrument of social and cultural revolution.
Hence it was bound to be social in character and also positive -
and dynamic in behaviour. It is true that literally the term ‘non--
violence’ sounds negative but its meaning is highly positive. In
its positive form, ahimsa means the largest love, greatest charity.”
Generally, Ahimsa is understood as non-killing of living beings
but its meaning is much more compnehensnve It. connotes
secrifice, love and kindness of the hlghest order. The positive
values most akin to Ahirisa are friendliness (maitri) and com-
passion (Karuna).® In Jainism, Ahimhsa is used as opposite to
hirhsd (violence) which means to separate the ten vitalities by
a careless person.* Friendly feeling is the positive aspect of
Ahirhsa. Such ideas of friendship (Maitri), expressions of glad-
ness and devotion to see the self-controlled and wise, equipped
with knowledge, austerity and penance and indifference towards
those who are against Jaina Dharma help in practicising ahimsa.

Similarly, non-violence is a dynamic virtue. In its dynamic
condition, it means “conscious suffering. It does not mean meek
submission to the will of the evil-doer but it means the putting
of one’s whole soul against the will of the tyrant.”® Ours should
not merely be a ‘passive spirituality’ that spends itself in idle
meditation. but it should be an active thing which will carry
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war into the enemy’s camp.” Lord Mahavira and Gandhi both
had believed that ‘never has anything been done on earth
without direct action. They were apostles of Path of Action
so the term ‘passive resistance’ is insufficient as it term “‘passive
Resistance” smacks of ‘“weakness” after all Lord Mahavira
and earlier Tirthamkaras from Bhagwan Rsabha to Lord
Parévanath were not mute spectators of social injustice and
structural violence. They fearlessly tried to bring down ‘on its
kness an arrogant prusthood, Christ drove out the money
changers from the temple of Jerusalam and drew down curses
from heaven upon the hypocrites and Pharsises.® Non-violence
presupposes power to strike. It is a conscious, deliberate and
extremely active force, and restraint putting upon one’s desire
for vengance. But vengence is any day superior to passive,
effeminate and helpless submission. Forgiveness is higher still.
Vengence too is weakness which comes out of fear of harm,
imaginary or real.” A man who fears no one on earth would
consider it troublesome even to summon up anger against one
who is vainly trying to injure him. Ahimsa is the extreme limit
of forgiveness.'” But forgiveness is the quality of the brave.
Ahirhsa is impossible without fearlessness. Non-violence and
cowardice go ill together. True non-violence is an impossibility
without the possession of unadulterated fearlessness.!’ He is no
follower of Mahavira, the apostle of Jainism or of Buddha or
of the Vedas who being afraid to die takes flight before any
danger by destroying the person causing it. He is no tollower
of ahimsa who does not care a straw if he kills a man by
inches by deceiving him in trade, or who would protect by
force of arms a few cows and make away with the butcher
or who, in order to do a supposed good to his country in
a vague thing intended to satisfy ones variety to soothe a singing
conscience.

Non-violence challeges both the frame of the mind and
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structure of our socio-economic life.

There are two approaches of non-violence-subjective and
objective. The subjective approach is generally advocated by
the religious saints and sages. According to them, peace does
not dwell in outward things, but within the soul. According to
Jainism five great enemies to peace inhabit with us, viz, avarice,
ambition, envy, anger and pride.!? If these enemies were to
be banished, we should enjoy perpetual peace. Hence, they
hold that if we have not peace within ourselves, it is vain to
seek it from outward sources. Almost all our religious teachers
emphasise this subjective aspect of peace-making and hence
prescribe necessary moral discipline and meditational practices.
This is known as Yoga which aims at internal peace through
the cessation of mental activities.

This religious-spiritual or the subjective approach of non-
violence is traditional ahd centuries old. Their basic tenet is that
if we can change the individual, society will be automatically
changed. Wars can be abolished outside, if we can reduce war-
mentality within. “The Paradise is within Thee” or the “kingdom
of God is within our own hearts and soul. As the found of
fragrance is within the musk-dear, peace is within our inner self
or soul. All these look to be good principles but it will be
the height of folly and impertinence of any man conceitedly
argues that it is no use renouncing the performance of certain
actions but it is the internal mind alone ought to be uncon-
taminated. Hence the external and the internal influence each
other, and in most cases the internal preyaudis the external.
Thus in no case, the outward commission of Himsa without
the presence of internal commission of Himsa, can be vindi-
cated. He who exclusively emphaisis the internal at the expense
of the external targets the singificance of outward behaviour."
Both the NiScaya and Vyavahara Nayas i.e., both the internal
and external aspects should occupy their due places."”” Hence
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any one-sided and individualistic approach is unrealistic and non-
holistic.

Non-violence demands a comprehensive and pragmatic
supplementary approach. Firstly, we should know that non-
violence is not only the negation of violence as peace is only
the absence of war. Even interpreted in the Indian context, the
term non-violence (Indian equivalence of peace) seems to be
of negative import or form. Non-violence is not only the
absence of violence but have abundance of love for the op-
posite party. Its root is not in hatred but love So Gandhi says
: If I am a follower of ahimsa, I must love my enemy.” Hate
is the subtle form of violence. We cannot be really non-violent
and yet have hate in us.'®

It is a general misconception that non-violence and peace
are meant only for saints and sages. But if we see the lives
of Jaina spiritual teachers, their sermons are meant for both
the householders and the ascetics. The Ahirsa doctrine preached
by Rsabha Deva is possibly prior in time to the advent of
the Aryans in India and the prevalent culture of the period.
The Institution of Sramanism grew up among the imperfectly
Aryanised communities of the east, spread, flourished and became
highly popular and with the remarkable elasticity which is
characteristic of Brahmanism was latter affiliated to the Aryan
system, becoming the fourth A$rama.'*  Hence, we can
conclude that both Jainism and Gandhism are not more indi-
vidual practice but for the practice by group and communities
and nations. This shows their societal demension. According to
Gandhi, non-violence is a universal principle and its operation
is not limited by a hostile environment.'® In fact to him, “Truth
and Non-violence are no cloistered virtues but applicable as
much in the forum and legislatures as in the market place.”'®
Some people think that non-violence has no place in politics
and worldly affairs. But Gandhi did not agree to it. He said
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I have no use for them as a means of individual salvation.

Their introduction and application in everyday life has been my

experiment all along.”'® We have to make truth and non-

violence. not matters for more individual practice by groups and .
communities and nations.”?

(a) Domestic Non-Violence v

Non-violence begins at home. Domestic violence has be-

come a writ large phenomenon these days when children are

ill-treated, wives as mal-treated and often burnt and murdered,

sex servants treated worse than lower animals and so on. But

we practice domestice violence in our home and our schools.

“We must disarm the nursery”. We must not allow toy-soldiers

or gun-toys in our homes. Our homes should be the temples

of peace. In Jainism, there are very many prescriptions for the

observance of domestic non-violence. Jainism deals a lot about

the conduct of the house holder for the observance of
Ahimsanuvrata or vows for non-violence/ the householder should

avoid the use of 1. wine, 2. meat, 3. honey, 4. and five kinds

of fruits. Drinking wine, breeds certain unhealthy and base -
passions like pride, anger, sex-passion and the like which are
nothing but the different aspects of Himsa. Secondly, it stupifies
the intellect, which sinks virtue and piety and results in the
commitment of the mean and morally deprived deeds of Hirhsa.
Code and conduct for observance of ahimsa are given in details
in many books.?> These are vows in limited forms meant for
lay-man called anu-vratas or small vows of non-violence like
abstenation from gross violence (sthula-Pranatipata-virmana) in
any form. These anuvratas are subdivided into seven classes-
Dik-vrata, De$-vrata, Anartha-danda vrata, Sankhyaki,
proS$adhopavasa, Upabhoga paribhoga-Parimana and Athiti-
Samvibhaga with their sub-divisions. To take only one example,
Adipurana® prescribes six kinds of livelihood for people (1)
Asi (to earn livlihood by means of using sword) (2) Masi (to




6 Proceedings of the National Séeminar on Jainism

earn livlihood by means of writing), (3) Krsi (to earn livlihood
by means of agriculture) (4) Vidya (to earn livlihood by means
of knowledge) (5) Varija (livlihood by trade, and (6) Silpa
(handicrafts etc.) There are five bhavanas®* of non-violence (1)
To move within a limited place in such a way that no pain
is caused to any Jiva (2) To give up all thoughts connected
with attachment and hatred (3) To maintain purity of meals or
to control speech (4) to take caution in taking up and laying
down a thing and (5) to take food and drink in broad day
light in proper time by examining. There are also given trans-
gressions (Aticara)® which are signals which we should not
cross in order to observe the vows of non-violence (1) Bandha
(Tying up living beings), (2) Vadha (Mutilation) (3) Cheda
(beating) (4) Ati-Bhara Niropana (over loading), (5) Annopana-
Nirodha (stopping food and drink). The Jainas have gone into
minutest details to find out violation of the vows of non-violence
in every walks of life. Hence, non-violence is not simply a
matter of sermons or ideology but it is much more structural
and practical.

Political Non-violence .

Some people think that non-violnce has no place in politics
and worldly affairs. This is totally wrong. Dr. Glenn D.Paige
in his book To Non-violent Political Science has suggested
cycles of growth from violence to non-violent awakening, to
exploration of non-violent alternatives and a work for global
transformation. A centralised structure is bound to lead to
violence and exploitation. Similarly, totalitarianism, aggressive and
narrow nationalism and theocratic fundamentalism are bound to
lead to violence. Political violence is rooted in absolutistic
thinking. Today there is politics of power. The king making
rituals of the Middle kingdom of Egypt remain at the heart
of Free masonic ritual to this day. We need a ‘New World
Order’, in which unipolar politics and national sovereignty require
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alternative. We have to develop consensus politics rathar than
irrational Veto system in the U. N. Security Council. The days
of nationalism are over. We must move towards a world state.
In fact, nationalism has become a tribalism and anti-peace
agency.

(C) Non-violence Economics. Today, we have unbalanced
development. The U. S. with a world population of only 6.5%
enjoys HO-45% of world consumption, while the half of the
world population is ruling under poverty, malnutrition and ill-
health. This over consumption and extravagance not only leads
to economic disparity but also leads to environmental pollution.
Jainism and Gandhi understand this phenomenon, hence both
equally stress upon the doctrine of non-possession (Aparigraha)
and non-stealing (Asteya). In fact, non-violence is impossible
without observing non-possession. Possession itself is a kind of
violence. So Proudhan has said that property is theft. Marx
has also decried the very institution of private property. But
Jainism and Gandhi go a little far and decries over consumption.
Both emphasise upon simple living. This is most relevant in view
of six-fold increase, geographically as well as across the income
starts. There is a new breed of consumerist culture as reflected
in automation, gaditry and all that goes by the name of
modemity. The pattern of urbanisation and industrialisation pursued
in the west and which the ruling elite in the Third world are
aping is highly resource-sqandering and pollution-generating. The
arrogance to control and conquer nature for trivial comforts and
senseless consumerism has done great harm to the web of life
and link between all living creature. Thanks to the ingenuity
of the Jain saints and thinkers, who had visualised the root
cause of present ecological threat and civilization crisis. They
had prescribed many vows - guna-vratas, Sikéﬁ-vratas etc. to
put a moral check upon our limitless enjoyment. If we follow
even 10% of these vratas, there will be no exploitation, no
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economic cut throat competition no conflict. Gandhi had visualised
the tenets of Jainism and he practiced it. which is at the basis
of an alternative life-style. an alternative model of development
and peaceful economic order.

(D) Pedagogy of Non-violence. The dream of a non-violent
social order is impossible without a pedagogy of non-violence
and peace. The present system of education neglects moral
values and becomes a vested interest. Pauls Fairire has therefore
advocated the “Pedagogy of the Oppressed”. Then there is
structural violence in present system of education due to regi-
mentation, so Ivon Ellich has advocated “deschooling” or “non-
formal” education. The very concept of education. based on
competition between man and man leads to structural violence.
At present, there is education in Military Science in the
Universities and there is National Cadet Corps to train the youth
in the modern war fare but there is hardly any scope for
imparting peace-education, conflict-resolution and conflict pre-
vention. We have been spending 800 billion dollars every year
on amassing armaments and destructive weapons. In Jainism,
non-violence is ingrained in its moral and ethical codes of
conduct. There should be training in non-violence - how to
control greed, fear, anger, egotism, cruelty, intolerance, absolute
thinking and absolute behaviour we should learn to face a
violent situation and remain peaceful in face of highest provo-
cation.

(E) Holistic Non-violence. Non-violence cannot be achieved
through piece-meal manner. It requires a total revolution - (a)
Transformation of the individual through moral and religious
practices (b) Social Transformation i.e., Transformation of social,
political, economic and educational order. One sided approach
has failed. we have seen that the religious saints have been
trying to bring peace on earth by trying to reform the individual
but it has not yielded sdtlsiactow results. Even there has been
uuél” and’ dxvaxtmo b()l]ﬂlg e ?’vctn one religion and the other.
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There is no conflict with the main principle that we must reform
the individual before we want to reform the society. But individual
lives in a society. How we can think of a non-violent man
in a fully violent social order ? Hence, there should be two
pronged attempt - we should try to improve the individual as
well as should also reform the social order. Though, Jainism
might appear to be only subjective being a religious order but
in fact, we have seen that it is a combination of subjective
and objective elements as Gandhiji has also done.

* kK
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The Concept of No'n-violence in Jainism and Other
Religions
- Prof. Sagarmal Jain

Non Violence : A Universal Law

The concept on non-violence has been preached by almost all
the religions of the world. All the thinkers of humanity and the founders
of religious orders universally accepted it as a core principle of hu-
man conduct and cardinal religious virtue. In Indian religions in gen-
eral and Jainism in particular non-violence is considered as a supreme
moral virtue (Ahimsa paramo dharmah).

In Acaranga, a canonical Jaina Text of 4* cent. B. C., Lord
Mahavira declares that “All the worthy men of the past, the present
and the future say thus, speak thus, declare thus, explain thus, that all
the breathing, existing, living and sentient creatures should not be slain,
not treated with violence, nor abused, nor tormented. This is the pure,
eternal and unchangeable law or the tenet of religion.' ‘Bhaktaparijna’
also mentions the superiority of non-violence over all other virtues. It
says “just as in the world there is nothing higher than mountain Meru
and nothing extended than the sky, so also (in the world) there is
nothing excellent and universal that the virtue of non-violence. It is
considered as a shelter to all the living beings. In Jaina text
PraSnavyakaranasutra Ahimsa is equated with sixty virtuous qualities
such as peace, harmony, welfare, trust, fearlessness etc.* For Jainas
non-violence is a wider term comprehending all the virutes. It is nota
single virtue but a group of virtues. Acarya Amrtacandra in his fa-
mous work Purusarthasiddhyupaya maintains that “all moral prac-
tices such as truthfulness etc. are included in Ahimsa (non-violence),
similarly all the vices are comprehended in Himsa (violence), because
virtues do not vitiate the real nature of self while vices do vitiate.
Thus, in Jainism non-violence represents all the virtues and violence
all the vices. In Prasnavyakaranasatra we have sixty names for non-
violence such as peace, harmony, equanimity etc. which shows that it
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represents all the virtues.

The same view is also propounded in the famous Hindu work
Mahabharata. It says ‘As the foot-prints of all smaller animals are
encompassed in the footprint of an elephant, in the same way all the
virtues (dharmas) are included in Ahimsa (non-violence).® Further it
maintains that there in nothing higher than the virtue of non-violence
because it comprehends all the virtues.*Lord Buddha in Dhammapada
also remarks enmity is never appeased by enmity, but only by non-
enmity - it is an eternal law.” In other words it is not the violence, but
non-violence that can be accepted as an universal law of human con-
duct.

Not only in indigenous religions, but in the Sematic religions also
non-violence is accepted as religious virtues. ‘Thou shall notkill’® is
one of the ten commandents, which is perscribed by prophet Moses.
In the Holy Bible Jesus Christ also said ‘Love the enemy’.? In Islam
the supreme being (Allahz) is called the beneficent (Al Rahman) and
the Merciful (Al-Raheem). These injuctions of the great prophets and
law givers of the world show that it is the doctrine of non-violence
which can only be a universal law of an advanced human society.

Variations regarding the meaning of non-violence

The universal acceptance of the ideal of non-violence does not
mean that the ideal has been practised by all the religions of the world,
in the same spirit and by all the means. In Vedic religion we have the
injuction such as “Consider all the creatures of the world as your
friend”' or “See all the beings as your ownself”,'! yet in practice we
find that; in early Vedic religion there are sanctions for not only animal
sacrifices but for the human sacrifices also. In Vedas, we have the
prayers to the deities for the total destruction of the enemy and vic-
tory overit.'” This shows that the primitive religion and early Vedic
religion also were not very much cooped with the doctrines of non-
violence. It is also true in the case of Judaism and Islam. Though in
Judaism ‘thou Shalt not kill” is accepted as one of the ten command-
ments. but for the Jews people. this injunction only means not to kill
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the people of their own group and faith. In it we have the sanction for
Jehada. Both of these Sematic religions also have sanction for animal
sacrifices. Thus, we can say that in early Vedic religion, Judaism and
Islam alongwith the other primitive form religions of the world. the
concept of non-violence is only confined to the non-violence towards
the people of one’s own group and faith. In the history of Sematic
religion Christianity for the firsm time totally condemned the human
killing. Lord Jesus Christ bestowed his compassion on all the human
beings, though in Christianity, we do not have any sanction for animal
sacrifices in the name of religion, but for the sake of human food
animal killing is allowed in it. In the history of indigenous religions
Vaisnavism, Jainism and Buddhism, condemmed all the violence to-
wards the animal kingdom. Though in Buddhist countries meat-eating
is acommon practice yet we must be aware of the fact that this does
not have any religious sanction on the part of Buddhism. Vaisnavism
do not prohibit the violence towards the vegetable kingdom. It is
Jainism for the first time that the violence towards the vegetable king-
dom as well as other subtle being of the water, earth, air and fire is
totally shunned off. A Jaina monk neither can eat raw vegetables, nor
canbe accept the meal which is prepared for him. He can drink only
boited: water or watzr which is completely lifeless. He observes non-
violence by all the nine means, i.e. (1-3) not to do violence through
mind, body and speech, (4-6) not to order for violence through mind,
body and speech and (7-9) not to recommend violence through mind,
body and speech."? So far as the conduct of house-holder is consid- -
ered, he has been prohibited only from the intentional violence of
mobile beings.

In Pali Tripitaka'?, Buddha himself prohibited the meat-eating to
the monks, if it is seen, known or heard that the animal was killed for
them. Though, Buddha allowed his monks to accept invitations for
meals i.e. to accept the meals which is prepared for them. Buddha
also not prohibited his monks from eating raw vegetables and drink-
ing the water of well or river. All this shows a development in the
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meaning of the term non-violence. This development did not take
place in a chronological order, but through the cultural and rational
development in the meaning of the term non-violence is three dimen-
sional : (1) torefrain from the violence of human beings, to vegetable
kingdom and life existing in the finest particles of earth, water, air and
fire (2) to refrain from the external act to the internal will of violence
1.e. from outward violence to inward violence and (3) to refrain from
the violence of other self to the violence of one’s own self.

Religious sanction for violence and Jaina view-point

The acceptance for the inevitability of violence in the social and
individual life is something different from giving it a religious sanction.
Though Jaina thinkers accept that complete non-violence as they con-
sider it, is not possible in this worldly life. Yet neither they gave the
religious sanction to the violence nor they degraded this ideal of non-
violence by saying it as impracticable. Even if some sort of violence is
permitted to the house-holders and in some cases to monks in the
Jaina scriptures such as Nisithacurni'® etc., they never say that this
type of violence is not violence at all. For example, in building the
temple of Jina, there will be intentional violence of one sensed ;peing
of earth, water etc. and there may occur unintentional violence of two
or more sensed beings. But they never said that violence done in the
name of religion is not violence at all, as Vedic scriptures propound.
They say that it is a violence, done for the sake of the greater merit. If
in a situation violence is inevitable, Jaina thinkers advice to opt the
lesser violence for the greater good. Intentional violence of immobile
one-sensed living beings for lively-hood and in religious performance
is permitted to house holders only.

Rational Foundation of Non-Violence

Macknzi, an eminent Western scholar, believes that the ideal of
non-violence is an outcome of fear.'® But Indian thinkers in general
and Jainas in particular never accepted this view. For them the basis
of non-violence is the concept of equality of all beings. They based
this ideal not on the emotional basis but on the firm footings of reason.
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The Dasavaikalika, a Jaina canonical text of 3 century B.C. men-
tions that every one wants to live and not to die. For this simple rea-
son Nigganthas prohibit the violence.'” It is also mentioned that just
as pain is not dear to oneself. having known this regarding all other
beings, one should treat all the beings equally and should keep sym-
pathy with all of them on the simple basis of equality.'* The simplest
rule or our behaviour towards the others is whatever you desire for
yourself and whatever you do not desire for yourself, desire that or
do not desire that for others.'” This experience of likeness of all be-
ings and the regard for the right of all to live are the basement for the
practice of non-violence. It is not only in Jainism, but in Buddhism
and Hinduism also non-violence is supported on the rational ground
of equality of all beings.

In Dhammapada Lord Buddha also remarks ‘All men tremble at
torture and love life and fear death, remember that you are like unto
them, so do not kill nor cause slaughter.?’ In I$opanisad (6-7) it is
declared “‘For a man who realises this truth that all beings are his own
self when one thus sees this unity, what delusion and what sorrow can
one have.” This idea of ISopanisad is echoed in the Gita “the man
whose self has been integrated by yoga sees the Self in all beings and
all beings in the Self: he sees the same everywhere, “Sarvatra
Samadarsinah.” One who sees, by analogy with oneself, the same
everywhere, whether it is pleasure or pain, is the best yogi-
Atmaupamyena samari pa$yati. (Gita 5.29, 32) Our classical com-
mentators have rightly brought out its implication. By analogy with
oneself (atmaupamya) when one realizes that what is good or bad for
oneself must be so for others, who would always do only what 1s
good for others. He would be engaged in the welfare of all beings
(Sarvabhutahita), hating none, and with friendliness and compassions
for all.

Non-violence is nothing but to treat all living being as equal. The

concept of eqality is the core of the theory of non-violence. The ob-
servance of non-violence is to honour each and every form of life.
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According to Jaina point of view, all the beings have equal right to
lead a peaceful life. Though violence is unavoidable yet it can not be
the directive principle of our living, because it goes against the judge-
ments or our faculty of reasoning. If I think that nobody has any right
to take my life on the same ground, I have also no right to take
another’s life. The principle, ‘live on others’ or ‘living by killing" is
self-contraditory. The principle of equality propounds that every one
has the right to live. The directive principle of living is not ‘Living on
others’ or ‘Living by killing’ but ‘Living with ohters’, or Live for oth-
ers (Parasparopagrahojivanari).”! Though in our worldly life com-
plete non-violence is not possible yet our motto should be ‘Lesser
violence is better Living’. It is not the struggle but co-operation is the
law of life. I need other’s co-operation for my very existence and so
I'should co-operate in other’s living.

The meaning of Non-violence in Jainism

The term non-violence (Ahimsa) has various cannotations. Gen-
erally, it means not to kill, slain or hurt any living being. Ahimsa means
abstention or refraining from himsa, Himsa means violence, injury,
harm, deprivation, mutilation, disfigurement and causing pain and suf-
fering to others. In Tattvarthasutra the term violence is defined as to
hurt the vitalities of a living being through the operation of intense
passion infected activity of mind, body and speech. This definition of
himsa covers two aspects external and internal. In Jainism, violence
is considered of two types - Dravyahimsa and Bhavahimsa.” The
art of harming or hurting is Dravyahimsa i.e. external violence and the
intention to hurt or kill is Bhavahimsa i.e. internal violence. There is a
causal relation between Dravyahimsa and Bhavahimsa. Generally.
Dravyahimsa caused by entertaining impure or passionate thought
activities such as anger, pride, deceit, greed, sorrow, fear, sex-desire
etc. An outer act of hurting other’s vitalities if proceeded by impure
though activity i.e. illwill then it really becomes an act of violence. On
the basis of dravya and Bhava himsa we have four alternatives of
violence (1) both intention and act of killing. (2) only there is an inten-
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sion of Killing, not the act of killing. (3) act ofki]ling minus intension of
killing and (4) neither the act of killing and nor the will,?' though ap-
parently it seems an act of hurting.

In Jainism, violence not only invilves the killing or causing harms
to other beings but it is also related to our ownse]f. To hurt the vitali-
des of other beings is called para-hirhsa, i.e. violence of others, while
to entertain impure thought activity or ill-will is the violence towards
our ownself. Impure thought activity or ill-will injures the real nature
of this soul by disturbing its equanimity. The evil thought activity viti-
ates the purity and equanimity of the soul hence called sva-himsa i.e.
violence of our ownself. This violence of our ownself is more sinful
than the violence of others, because the later may only be possible
when former had taken place. Generally, we cannot kill or cause harm
to others without impure thought activity or ill-will i.e. the violence
towards others implies the violence of our ownself. Bhaktaparijiia
mentions “killing of other beings is killing one’s ownself and cospas-
sion for others is the compassion for one’s ownself.” Thus, will is the
mother of all activity. Ill-will causes sinful activity. The violence to-
wards others can only be committed after committing violence to-
wards one’s ownself. Acaranga says, “he who ignores or negates
other beings, ignores or negates one’s own self. He whom you wish
to kill or control or on whom you wish to inflict suffering is your-
self.”?* We can not kill or harm other without killing our ownself i.e.
without vitiating our equanimity, the real nature or ourself. It is the
attachment and hatred which make violence possible. In the state of
equanimity i.e. non-attachment and non-hatred commission of vio-
lence is an impossibility. Thus, passions necessarily lead to the vio-
lence of our ownself as well as to otherselves. Acarya Amrtacandra
in his famous work Purusartha-siddhyupaya mentions “The absence
of attachment and other passion is non-violence, while presence of
these is violence. This is the essence of Jaina scriptures. There will be
no violence even if vitalities are injured, when a person is not moved
by the any kind of passions and is careful in his activity. But if one acts



18 Proceedings of the National Seminar on Jainism

carelessly moved by the influence of passions, there is certainly a
violence whether a living being is killed or not. Because a passionate
person first injures his ownself through the self. It does not matter
whether there is subsequently an injury is caused to another being or
not.”’? The will to injure and act of injuring, both constitute violence,
but of these two, first is more vital, so far as the principle of bondage
is concemed. Thus, in Jainism every activity of mind, body and speech
infatuated with passions and carelessness is called violence and ab-
sence of violence is non-violence.

Positive aspect of Non-violence

Further, we must be aware of the fact that in Jainism non-vio-
lence is not merely a negative concept i.e. not to kill; but it has posi-
tive meaning also as compassion and service to living beings. Once a
question was asked to Mahavira ‘O Lord, one person is rendering
his services to the needy persons while other is offering Poja to you,
of these two who is your real follower. Mahavira answered ‘first one
is the real follower of mine, because he is following my teaching.”® To
serve the living beings is the greatest virtue. Non-violence does not
mean only non participation in destrictive activity, it also means to
participate in constructive activities such as »ervice to the needy, poor
and disable beings.

Non-violence and War

Just as peace and non-violence are synonymous so are the war
and violence. There can be no war without violence. One who is
engaged in war is definitely engaged in violence. Though agressive
and unjust wars have been condemned by all the religious preachers
yet defensive wars are considered as moral and just. Judiasm, Islam,
Christianity and Hinduism all support those wars which are fought for
areligious and just cause. Islam consideres Jehad as a religious duty.
In Hinduism Bhagavadgita supports war for the sake of just cause.

Now, we shall consider the position of Jainas in this regard. Jaina
thinkers advocate non-resistance towards all the force whether used
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Justly or unjustly. Jaina monks are totally prohibited for any resistance
which involves violence. For Jainas, war is always immoral act, for it
is always waged due to our attachment and involve violence : external
as will as internal. In Jaina canons it is said “what is the use of fighting
with others. If one wants to fight he should fight with himself, because
itis your passionate self which is to be conqured. One who conquers
his ownself, conquers four passions and five senses and ultimately
conquers all the enemies.”” All wars have their origin in passions and
attachment and so generally speaking are all unjust. Jaina monks are
not permitted to violent resistance even for the protection of their
own life, but as an exceptional case if the very existence of Jaina
order is in danger, they are permitted even for the violent resistence.
In Jaina canons we have the example of Acarya Kalaka, who en-
gaged himself in warfare against the king of Avanti for the rescue of
his run sister Sarasvati. But all that resistances of that nature are con-
sidered as an exception.

So far as the house-holders are concerned, they are allowed to
involve in such wars, fought for the just cause. But it shoud be noted
here that war fought for the just cause must be a defensive one and
not an offensive one. The aggressive wars fought by Jaina kings were
never considered by Jaina thinkers as moral act.

It was Jainism that gave the idea of wars, where in violence was
not involved. This spirit may be understood by the story of Bharata
and Bahubali, Bharata, who wanted to be a Cakravarti King attacked
Bahubali to accept his sovereignty. Both were engaged in war, when
Bahubali refused to accept that, but when they were suggested for a
non-violent method of war, both of them agreed to it and decided to
fight themselve without any weapon and without using armed force.
In our age Mahatma Gandhi had démonstrated the way of passive
resistance i.e. Satyagraha. According to Jaina thinkers aggressive war
and violence are due to the will for passession. It is the will for possesion
and attachment or aversion towards the objects and individuals are
the sole cause of violence and war. Violence and will for possession



20 Proceedings of the National Seminar on Jainism

are intimately connected.
Different stages in the observation of Non-violence

Jainism sets its goal as the ideal of complete non-violence, exter-
nal as well as internal : The realisation of this ideal in the practical life
is by no means easy. Non-violence is a spiritual ideal, fully realisable
only in the spiritual plane. The real life of an individual is a physio-
spiritual complex; at this level complete non-violence is not possible.
According to Jaina thinkers the violence is of four kinds (i) deliberate
(Sarhkalpi) or agressive violence i.e. intentional killing (ii) protective
violence i.e. the violence which takes place in saving the life of one’s
own or his fellow being or in order to make peace and ensure justice
in the society (iii) occupational i.e. violence taking palce in doing ag-
riculture or in running the factories and industries (iv) violence, is
involeved in performing the daily routine of a house-holder such as
bathing, cooking, walking etc. The first form of violence must be
shunned by all, because it relates to our mental proclivities. So far as
the thoughts are concerned, a man is his own master. So it is obliga-
tory for all to be non-violent in this sphere. From the behavioural
point of view, deliberate violence is aggressive. It is neither necessary
for self-defence nor for the living.

The second form of violence is defensive taking place in the ac-
tivity of self defence. It becomes necessary for the security of one’s
self. External circumstances may compel a person to be a violent or
to counter attack in defence of his own life or that of his companions
or for the protection of his or their belongings. A person living in
family is unable to keep away competely from this type of violence,
because he is committed to the security of family members and their
belongings. It will not be possible for him to resist non-violently with
success. Only a man, unattached to his body and material objects, his
heart free from malice, can protect his rights non-violently. A non-
violent oppossion only may be fruitful against an enemy with human
heart.

So far as occupational violence and the violence taking place in
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the routine activities, such as bathing, cooking etc. is concerned ev-
eryone cannot shake it off. For so long as a person has to earn his

livelihood and to seek fulfilment of his physical needs, deliberate vio-
 lence of vegetable kingdom is unavoidable. In Jainaism intentional
violence to mobile animals by a house-holder has been forbidden
even when it becomes necessary for the maintenance of life and oc-
cupation. '

Undoubtedly, one or other form of violence is inevitable in our -
life, but on this basis we can not take decision that the observance of
non-violence is of no use in the present. Just as violence is inevitable
in the world for living, non-violence is also inevitable for the very
existance of human race. So fas as the existance of human society is
concerned it depends on mutual co-opertion, sacrifice of ones inter-
est of his fellow-beings and regard for other’s life. If above men-
tioned, elements are essential for our social life, how can we say that
non--violence is not necessary for human life, though some forms of
violence are unavoidable, yet it can not be the directive principle of
our living, because it goes against the judgements of our faculty of
reasoning and the concept of natural law. If I think no one has any
right to take my life on the same ground of reasoning I have also no
right to take anothers life. The principle live on others or living by
killing is self-contradictory and against the natural justice. The prin-
ciple of equality propounds that every one wants to live, and not to
die. According to Umasviti the directive principle of living is not liv-
ing by killing or live on others but living with others
(Parasparopagrahojivanam). Though in this world complete non-vio-
lence is not possible yet our matto shold be lesser killing is better
living. According to Jainism the law of life is not struggle for existance,
but co-operation. If I need others co-operation in my living, it is my
duty to co-operate others in their living. Society does not stand on
violence but on non-violence, not on fulfilment of self-interest but on
sacrifice of self-interest, not accepting our own rights but in accepting
the rights of others as our duty. Thus, we can say that the non-vio-
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lence is an inevitable principle of existance, for human society. At
present we are living in the age of nuclear weapons and due to this the
existance of human race is in danger. It is only the observance of non-
violence, which can save the human race. It is mutual credibility and
the belief in the equality of human beings which can restore peace and
harmony in human society.

Age of Science and Non-violence

Our’s age is the age of science and technology. Science and tech-
nology has given us all the amenities of life. Due to the tremendous
advancement in science and technology now a‘days, life on earth is
so luxurious and pleasant that it was never before, yet because of
materialistic and mechanical outlook and selfish nature, which we have
developed these days, no body is happy and cheerful. Our desires
have no limits. These unfulfilled desires create frustrations and ten-
sions. We are living all the times in tensions and deprived of even a
sound sleep. The people and nations, in scientific-technology more
advanced and materially more affluent, having all the amenities of life
are more in the grip of mental tensions. Medical and psychological
reports of advanced nations confirm this fact. Tendency to consume
alchoholic and sedative drugs is increasing day by day in these na-
tions, which shows that we have lost our mental peace at the cost of
this material advancement. Not only this, we have also been deprived
of our natural way of living, due to this scientific advancement. S.
Bothra maintains “what unfortunately happened is that the intoxica-
tion of ambition and success over nature has made us forget even the
natural descipline which we inherited from animal kingdom.” “We
have not only denied to accept social and religious check-post but
we have also denied natural check-post. Now our life has only accel-
erator, no brake. Our ambitions and desires have no limits, they al-
ways remain unfulfiled and these unfulfilled desires create frustrations
and frustrations or resentments are the cause of our mental tensions
as well as war and violence. Thus we, not only, are deprived of men-
tal peace and happiness but social harmony and social peace.
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Secondly, owing to tremedous advancement in science and tech-
nology, we have light legged means of transportation, physical
distences have no bars to meet the people of different nations, cul-
tures and religions. Now a days world in shrinking, but unfortunately
destences of our hearts is increasing day by day. Unluckily and dis-
dainfully, instead of developing mutual love, faith and co-operation,
we are spreading fear, hatred and hostility, while Jaina Acaryas al-
ways maintain that our essential nature is co-operative.

Thirdly, the advancement in our scientific knowledge has removed
our religious superstitions and false dogmas, but unfortunately side by
side it has also shakened our mutual faith and faith in higher values of
life. The old social and spiritual values of life, acting as binding force
were washed out by the scientific and logical out look. Today we
strangly rely on the atomic power as our true rescuer which is in no
way our true rescuer, but destroyer. We know much more about
atom and atomic power than the values needed for a peaceful and
meaningful life.

The advancement in all the walks of life and knowledge could not
sublimate our animal nature, the animal instincts and passions lying
within us is still more dominating on our individual and social behaviour.
Owing to scientific advancement our success has made us more greedy.
We remain all the time greedy and self-centered. Science and tech-
nology provide us atomic weapons for our safty, but they remain un-
able to provede a sense of security, they instead of giving security
generate fear and thus sense of insecurity in the opposite party which
causes a mad race of weapons. Lord Mahavira had seee.this truth
centuries before that there is no end of this mad race of weapons. He
declared that there are number of weapons superior to each other,
but nothing is superior than non-violence. One thing which I want to
clear here that science is neither good not bad but it is the use of
scientific knowledge and technology which makes it good or bad.
Thus in this age of science and technology we need the non-violence
as only alternative for the survival of mankind.
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Non-Violence and the Jaina Warriors
- Dr. Nagarajaiah, hampa

1.01. A clearcut dichotomy of vyavaharika olim laukikadharma,
the practical or feasible virtue vs paramarthika dharma, the spiri-
tual truth, has posed a valid challange to Jaina thory of Ahimsa,
non-violence. Jaina philosophers and literateurs could comprehend
this duality long ago. While drafting the code of conduct and moral
ethics, ancient pontiffs and preceptors or the Jaina law-givers, had
the worldly wisdom. The way in which the early ascetic scholars
handled the perplexing enigma of ahirhsa versus hirisa and recon-
ciled the teachings of religion with the way of day to day life,
without repudiating the kernel of ahirhsa, requires an inextenso
discussion.

1.02. The metaphysical question of himsa versus ahimsa is the
pivot round which the whole gamut of Jaina philosophy is fash-
ioned. The ahimsa has been the hall mark down the centuries, its
scope has been, not exactly redefined, but in the socio-political
milieu, debated at length.

1.02.1 Semantic range of the word himsa, violence, is wider
enough as to include nearly 30 Prakrit synonyms. Albeit, it ulti-
mately boils down to any act of carelessness, actuated by pas-
sion, leading to destruction of life forces or law of love.

1.02.2. Inspite of all the delicacies involved in the debates of
himsa, abstinence from all forms of himsa becomes absolute.
Amrtacandra and Amitagati Acaryas forbid killing per say, even
destructive animals.

1.03 Religion has offered recourse to its code of ethical life
through which the laity could seek the goal life, orienting the whole
of life. Religion and society, being complimentary to each other.
shape each other in human history. Occassionally local culture and
traditional elements may affect the outer layer of religion without
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affecting the core of it. Allowing reasonable margin for the ‘new-
ness’ to life, basic outlook of religion continues to be ‘constant’
or ‘changeless’. These two innate qualities lend promotion and
protection to Religion by making it simultaneously flexible and rigid.

1.03.1. Ancient preceptors and pontiffs, envisaging such an
inevitable encounter, did not remain ambivalent on this issue. They
have prescribed a practical way of life, making allowance for un-
attached violence, for the lay votaries so engaged in unaviodable
dutybound activities. This may need further clarification.

1.03.2. Early apostles, who continued to propogate the ahirnsa
philosophy of Jinas, had mad a distinction between muni-dharma,
individual ethics, and §ravakadharma, social ethics which shows
the polarity of the ascetic and the householder. This, infact, has
been one of the characteristic features of Jaina ethics. For the

. frair, the negation of compromise is the cardinal principle, and for
citizen moderation must be the keynote of existence since his life
is rooted in compromise. A transparent and categorical segrega-
tion of arambhaja himsa, occupational violence, and virodhi hirhsa
countering violence with violence, as opposed to ahirhsa helped
the expounders of the theory to reasonably explain the tangled
position. Jaina law givers expressly forbade intentional hirnsa and-
time and again emphasised to renounce sarikalpaja hirsa, willfull
violence.

1.04. Of all the challeges that ahirsa cult, the philosophy of
non-injury faced, the major problem revolved round the axis of
justification of ksatra-dharma, military conduct olim duty of the
martial race. Fundamentally ahimsa vs himhsa are poles apart, some-
thing essentially opposed. This contrariety had to be logically and
convincingly disposed.

1.04. 1. Before proceeding to examine the issue from its his-
torical perspective, I would rather prefer to quote a relevant por-
tion : “Indian history, even until Gandhi, has accepted violence as
a means to promote social good. The Mahabharata says that there
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are two things : ‘abstenation from injury and injury done with righ-
teous motives. Of these two, that which brings in righteousness is
preferable. There is neither act that is entirely pure nor any that is
entirely simple. In all acts, right or wrong, something of both pre-
vails’ [Sekhar Vincent, S.J. : 2000 : 172].

1.05. 1. “It also demonstrates the fact that a stage comes
when the welfare of the Sangha and the propagation of the faith
become more important than the personal salvation of the indi-
vidual. The individual does not then hesitate to do something for
the Sangha which he may never do for himself. His acts is justi-
fied on the ground that the Sangha is essential for the propogation
of the only right path. Such act also suggests the belief that the
ends justify the means, as against the basic ethical postulate that
means are as important as the ends” [Swami Brameshananda :
1992 : 249].

1.05.2. It is the intention and inclination with which a weapon
is used and the injury is caused. Two illustrations may elucidate
the point under discussion. A medical practitioner using a knife in
the operation theatre cuts affected portion of the human body with
an intention of saving the patient. On the contrary, a thief, using
the same knife wounds a person to steal whatever is possible.
The former act does not amount to himsa, where as the latter is
considered as a clear violence of ethics. “For it is the intention
which is the deciding factor, not the external act which is incon-
clusive. From the real point of view,; it is the evil intention which is
violence whether it materialises into an evil act of injuring or not.
There can be non-violence even when an external act of violence
has been commited and violence even when it has not been
commited” [cf. infra].

1.05.3. “Jinadattasuri, writing at a time when Moslem destruc-
tion of temples and interference with pilgrimage was causing the
Jain community great trouble, stated bluntly, in a manner more
reminiscent of Islam itself, that anybody engages in a religious ac-
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tivity who was forced to fight and kill somebody would not lose
any spiritual merit but instead attain deliverance” [Paul Dundas :
140]. This reminds of the retaliatary act of Visnukumara that oc-
curs in Neminatha Purana. Therefore, “violence as such is ethi-
cally bad, but .in true life one has to consider the whole situation
before deciding whether the use of violence is justified as a mixed
good. The whole situation may not be domina‘-d by one, single
ethical principle” [Sekhar Vincent : 172].

1.05.4. Analogous with this, a soldier killing his enemies on
the battlefield will not make him a criminal and he will be persona
grata. But, if the same warrior murders or harms somebody whom
he does not like warrants punishment as it amounts to violence,
and he will be persona non grata.

1.06. Participation in the war, causing wholesale himsa, is the
most debatable part of the doctrine of ahimsa vs himsa that has
often spawned controversies. The illustrations (Mahameghavahana)
Kharavela (c.2nd cent. B.C), possible the greatest king of war
and peace, was perhaps the best and earliest of Jaina kings who
so brilliantly but appropriately handled the problem to strike a
synthesis. He openly came out with a seminal dictum to set right
the confusion of the Ksatriyas. Kharavela, king of Kalinga, himself
a staunch devout Jaina by faith and a true Ksatriya by profession,
comprehended a concordance between the riddle of hirisa vs
ahimsa. He reiterated that Ksatradharma, the duties enjoined to
Ksatriyas, should sustain.

1.06.1. He even went to the extent of making provision, for
the Ksatriyas, of performing yagas, a religious sacrifice, with which
the Ksatriya derives satisfaction and inspiration. He held his Jaina
council at Udayagiri in the 13th regnal year. He performed rajasuya
yaga in the sixth year of his reign. “Thus, the kings who did not
give up the traditional grove of Ksatriya way of life, were not
antagonistic to the ceremonies of Yaga. The rulers primarily, as
the dictum of Kharavela’s charter proclaims, were sava-pasanda
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pujako, the worshipper/respector of all sects, and sava-devayatana
samskarakaraka, the repairer of all temples. As such anekantamata
seldom came in violent conflicts with other contemporary faiths™
[Nagarajaiah. Hampa : 1999-1 : 10].

1.07. Kharavela and other later Jaina heroes of several suc-
cessive battles were evidently aware of the concept of virodhi
himsa, of countering violence with violence. Those connoisseurs
who expdunded the axiom of ahimsa paramodharmah, that non-
injury is the paramount religion, and the maxim of jivo jivasya
jivitam, live and let live, had made a reasonable provision of
arambhaja and virodhi himsa. Thus, the final crux of the entire
puzzle of violence was solved when the peasants were allowed to
cultivate, traders to transact bussiness activity, warriors to wage
war only in order to defend their people. Ipso facto, by virtue of
the same fact, discharging one’s dutybound actions are justifiable.
Loyalty to the land and religion need not contradict each other.
For the Ksatriyas waging war was unavoidable since it was their
way of life. Jaina canon had to accept and assimilate this aspect
of bare reality. Almost all the 63 great men of eminence, including
Tirthankaras, were Ksatriyas. Transfer of Mahavira’s embryo (fe-
tus) from the womb of Brahmin lady to the womb of Ksatriya,
was an understandable symbolic affirmation in defence of estab-
lishing the Ksatriya superiority.

1.08. When once the religious sanctity was accorded to par-
ticipate in the war, everything went in its favour. But the genius of
the Jaina cannoissurship rests not in making a marginal
accomodation in allowing each one to follow their profession, but
in meticulously protecting the basic tenets intact. The nucleus of
non-violence was not let loose. For the Ksatriyas there was scope
for their prowess, and at the same time there was no room for its
glorification. For them the real battlefield was the human body
itself, the veritable war was against their own self. True victory
was against one’s own self. “Jainism’s emphasis on non-violence
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might foster the impression that this is tradition that emphasises
mere meekness or docility. Such an impression, however, would
be quite mistaken. Martial values, albeit in transmuted form, are
crucial to Jainism’s message and to its understanding of itself. The
Jina is a conqueror.. he is also one who might have been, had he
chosen to be a wordly King and a conqueror of the world. But
instead the Jina becomes a spiritual.king and transposes the venue
of war from the outer field of battle to an inner one.. the meta-
phor of transmuted martial valor is basic to the tradition’s outlook
and integration” [Lawrence A. Babb : 1998 : 5].

1.09. “Acarya Simhanandi, celebrated teacher and promoter
of the Ganga dynasty, laid down the following Jaina code of con-
duct for his protege, rightly swept up in the spirit of the age and
history, and fusing religion, prowess and patriotism together :

If you fail in what you have promised

If you do not approve of the Jaina teachings
If you seize the wife of another

If you eat honey or flesh

If you from relationships with low people

If you do not give your wealth to the needy
If you flee from the battle field

Then your race will go to ruin

1.09.1. “All the Gangas faithfully adhered to these aeonial com-
mandments almost verbatem; they fought bravely and won many
decisive battles, whole-heartedly approved the Jaina teachings,
maintained sterling character, remained virtuous, followed vegetari-
anism, aimed at altruistic principles, distributed their wealth to the
needy. A number of the Ganga charters go to approve that they
are celebrated for their unswerving fidelity to the plighted world.
They continued to include the cognomenic appellation of Dharma-
mahadhiraja and stya-vakya olim Nanniya Ganga (‘the Ganga in
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Truth’) to aver their guru, adept Simhanandi” [Nagarajaiah, Hampa
: 1999 B : 75-76]. Jaina thought did not confine to preach an
attitude of life negation. It also maintained an attitude of life affir-
mation. With this radical and secularised imminence Jainism culmi-
nated in social service without sacrificing spiritual sap. The novel
orientation was not intended to persuade a reluctant warrior or
joining battle. The oecuminical positive approximation allowed the
religious ambiguity to be sloghed off, and enhanced a more in-
vigorated pluralism.

1.09.2. Once, Dadiga and Madhava, Ksatriya brothers in dis-
tress, approached ascetic Simhanandi leading the life of austerity
at the outskirts of the city. Taking pity on the forlorn brothers,
adept Simhanandi made them indulge in proper education, and
blessed them with a boon, a sword and a kingdom. Madhava,
with all his might, struck the stone pillar which broke with crack-
ing noise. Convinced with the power, prophet Simhanandi placed
a coronet of the petals of Kamikara flower, Blessed by scattering
aksata, rice grains. Thus the saint with a pleased mind gave the
Gangas a kingdom with a crest a cognizance, making his pifica
olim rajoharana, peacock feather whisk broom, a laficana for them,
furnished with numerous attendents, elephants.and horses, and
played the role of king maker. With matured consideration
Simhanandi not only promoted the Ganga kingdom, but probably
initiated a neo-military concept in the Jaina Church which pro-
vided moral courage with all its spiritual sanction.

1.09.3. Contemplating on the historical significance of
Simhanandi’s charter, Prof. Vasantha Kumari aptly writes : “It was
only a change introduced with regard to ahirhsa in practice and
not in theory. Without this change, Jainism would have remained
merely as an impuissant or as an act of myth like a king without
‘might’, or a religion without ‘many followers’. The political sov-
ereignty of the Jaina rulers was thus made possible and military
services and warrior profession received spiritual sanction. These
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changes helped the Jaina rulers to raise themselves to the trend of
the period.... Thus the spiritual concept of ahimsa, the military
concept of impreialism were amalagamated and the impossible was
possibly achieved, which in fact led to the political and cultural
matrix of Jainism in Karnataka” [Vasantha Kumari : 1991 : 179].

1.09.4. Gangaraja, chief commander of the Hoysala army, and
the crest jewel of perfect faith in Jainism, had imbibed to the core
the moral-ethical code prescribed by Simhanandi Acarya. One of
his inscriptions has brilliantly crystallized his noble aim and stan-
dard of morality almost echoing Simhanandi’s charter of religio-
political wisdom :

To be false in speech

To show fear in battle

To be addicted to others wives

To give up refuges

To leave suppliants unsatisfied

Forsake those to whom he is bound

Live in treachery to his lord.

2.01. Inspired by this ideal, Jaina community produced not
merely bhavyas, devout Jainas, who could execute orthodox du-
ties to gain salvation, but mighty commanders of armies as well,
‘who while being faithful Jainas themselves, liberated their country
from its enemies : “The greatest claim of Jainism at the hands of
posterity is that it gave to Indian men who truned it into a phi-
losophy of action, and clearly showed the importance of the fact
that ahimsa, which was the keynote of their great faith, instead of
being an obstacle in the path of their country’s liberation, was
really an adjunct without which no freedom could be affected ei-
ther in the field of religion or in that of politics” [Sushil Jain : 1996
- 13].

2.02. Wether it amounted to reconciliation or relaxation of the
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rigid rules. Jaina pontiffs even entered into politics. enthroned or
dethroned kings in the interest of the people at large and for the
survival of the Sangha. Earliest of similar instances of historical
significance comes from the life of Kalakacarya (c¢. 2-1st cent.
B.C.). Gardabhila, king of Uljjain, kidnapped a Jaina run to satisty
his sexual desire, who happened to be Kalaka's sister. Outraged
by the unpardonable behaviour of the king, Kalakacarya ap-
proached the neighbouring Sahi kings and incited them to invade
Ujjain. Accordingly Gardabhila was punished, Jaina nun was freed
from the king’s seraglio, and Sahi rule was established. Buddhism
also considers danda, punishment and a righteous war as unat-
tached violence.

2.03. We have solid instances of devout Jaina emperors, kings,
ministers, generals, queens and the hierarchy of soldiers who had
engaged themselves in sanguanary wars. Srivijaya, Butuga,
Marasimha, Cavupdaraya. Saﬁkaraganda, Punnamayya, Nagadeva,
Gangaraja, Mariyane, Nimbaraja, [rugappa are some of the brave
generals in the galaxy of those who fought many successful wars,
and by faith were Jainas. Similarly women warriour like Saviyabbe
(975), Danacinatamani Attimabbe (950-1017), Rani
Cennabhairadevi (1153-1607), Queen Abbakka the Senior and
Abbakka the Junior (17th century) who both defeated the Portu-
guese Armada, are second to none on the battle field. Thus Jains
do profess that there is no himsa which was purely pleasent and
agreeable consequences. But, waging a righteous or duty bound
war, a necessary evil, has sought its legitamate justification. Jaina
friars do not brand those valiant fighters as mithyadrstis, heretics,
because of blood they shed during wars, considering the fact that
those fighting men have discharged their professional duties with
. dignity. The warriors have met the inevitable death with a smile on
their face, but with a strong and steady determination to stick to
the rigid rules of their religion. Here, the Jainas may appear to
have shared the pan-Indian belief, but not so.
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2.03.1. “Contrary to the widely held belief that death on the
battlefield is almost equal to holy martyrdom. the Jaina answer as
put in the mouth of Mahavira shows extraordinary courage of their
conviction that death accompained by hatred and violence can never
be salutary and must therefore lead to unwholesome rebirths”
[Padmanabh S. Jaini : 2000 : 14]. Thus, Jaina approximation de-
parts drastically from the following non-Jaina conviction :

Hato va prapyasi svargam
Jitva va bhokgsyse mahim
[Bhagavad - Gita i1. 37].
Slain, you will attain heaven,

Conquering you will enjoy on earth.

It may be recalled that even Laksmana, Krsna, Srenika ended
up their lives in hell for the hirhsa they had committed and reborn
as human being and: attain the highest status of eternal bliss by
observing austerity. - ’

2.04. Jaina literature, canomcal and non- canomcal did not re-
main non-committal on the subject of hlmsa The Nisitha Gatha
and other canonical texts cite such examples - “Once a group of
monks had to pass the night in a forest infested with wild beasts.
An exceptionally robust monk was deputed as a guard. The monk
on duty killed three tigers and saved the Acarya and others. His
act, though blatantly against the vow of ahimsa, was not con-
demned. According to another exception, monks were permitted
to take recourse to violence, if need be, to protect nuns” [Swami
Brameshananda : 1992 : 249].

2.05. Jaina literature contains many accounts of the dialogues
between Mahavira and king Srenika. Once Srenika asked
Mahavira the reason for his being born in hell. Mahavira said to
the king : “Yes, it has to be. On account of your deep interest in
hunting in the past you have acquired karma leading to birth in
hell. And for following my path you will be born again as a human
being, and just as I am the last Tirthankara of the present phase
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of the time-cycle, so you will become the first Tirthankara named
Padmanabha. in the nest phase. Hearing the great prophecy, king
Srenika became consoled.’

2.06. The pre-Aryan Jaina concept of Ahimsa and animism is
unique. Heinric Zimmer and Noel Rettig endorse the view that
Jaina religion, representing pre-Aryan system of thought, is the
oldest of all Dravidian born philosophies. It would indicate that

. ahirhsa, reverence for life, and non-intention to kill is a more primi-
tive practice than human and animal sacrifice.
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Environmental Concerns In Jainism
- Dr. (Mrs.) Sunanda Y. Shastri

Last twenty five years have seen increasing concern about envi-
ronment in the world. Unthoughtful destruction of natural resources, .
unnecessary killing of numerous species of animals, birds, fishes and
trees etc., is now bringing forth its dire consequences. Suddenly new
light of understanding has dawned upon human kind that if nature and
its all components live then survival of mankind is possible, if they die
out, then our days are numbered. Indeed, this thought is not new to
us. Scriptures of different religions have already warned and tried to
stop the destruction of environment. Here, few thoughts found in Jaina
tradition are discussed.

Jainism in its outset is environmental friendly and believe in pre-
serving its own existence without harming co-existing others. It is in-
teresting to see how Kc.ﬁréﬁgasﬁtra (AS.) stresses peaceful co-ex-
istence. Acarangasitra speaks about Prthvikaya jivas, Apkaya jivas,
Agnikaya jivas and Vanaspatikaya jivas.' A. S. describes those jivas,
gives proof of their life, and prohibits their destruction. Influenced by
different kind of passions people inflict pain to Prthvikaya jivas. But,
a self-restrained person is ashamed to kill and tries to live his life
without troubling other living beings.? The subtle forms of life may not
be having developed sensory organs like humans, but nonetheless,
the Prthvikaya jivas experience pain. Though they cannot express it.
Itis just like a deaf, dumb and blind person, who when pricked with
sword can experience pain but cannot express it.* Similarly, a monk
should not kill Apkaya jivas (waterbodies).* Here, one needs to note
that Apkaya jivas are not visible life forms. A monk, naturally avoids
inflicting pain to any visible life form. It is the subtle life forms which
are not visible to the eyes. People kill Vanaspatikaya jivas’ in order
to obtain livelihood or to achieve many selfish purposes or allow oth-
ers to kill Vanaspatikaya. Plants are alive. The proof of their being
alive is that. they also are born. They also grow. They also have con-
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sciousness. They need nourishment. They wilt or die when cut. They
are also subject to different diseases.® '

Eightkind of *Trasajivas’’ are enumerated in the Acaranga Siitra,
viz. 1. born from egg (37=), 2. born from womb (4); 3. Jarayuja
- like cow buffallo etc., 4. born in the foodstuff like curds and milk, 5.
born due to sweat; 6. ants etc. (%iqqu), 7. born in the soil; and 8.
hellish and divine beings. Co-existence of all these kinds of jivas is
‘Samsara’. All different kind of living beings are categorised in these
eightkinds. People kill all kinds of living beings for different purposes
or somethimes even without purpose.® Different kind of living beings
are killed for the purpose of eating, due to blind faith or for the sake
of their bodyparts like hide, tooth, nails, flesh, feathers, fat, horns etc.

Vayukaya jivas are very subtle life forms. Their killing is prohib-
ited.” Acaranga Sutra says that, ‘one who understands one’s own
pain and joy, only can understand pain and joy of other beings.”'°
This explicitly conveys the message that one should consciously think
about one’s own self and about other beings. This consideration leads
to the understanding of first vow of the Jainism, viz. ‘Ahirhsa’. Ahirhsa
is possible only when there is respect for and protection of all life
forms. If you have to consider every other living being at par with
one’s own self, then an ant or a blade of grass must receive the same
treatment and respect as one does to one’s own self. This view auto-
matically leads to vegetarianism. As Frances Moove Lappe puts it,
“Abstention from eating meat not only spares the lives of animals, but
also helps contribute to a healthy ecosystem.”

The third vow of Jainism ‘3w '? (Asteya) i. e. non-stealing also
ultimately lead to the same ground laid by Ahirmsa. Asteya means
abstaining from taking what does not belong to oneself. Killing ani-
mals for eating or for monetary gains, is taking the life and body which
- belonged to those beings and not to the killer. Asteya does not only
mean non-stealing, but non-exploitation as well. Physical, mental or
intellectual, any kind of exploitation of human or any other living be-
ing, is inflicting physical or mental pain. Such acts are committed in
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order to fulfil selfish goals, which results in disbalancing the environ-
ment.

Fifth view of Jainism is ‘ Aparigraha’ i.e., non-possession. It has
direct bearing on environment. The greed for more possession leads
to more production and moré use and misuse of natural resources,
which consequently results in more wastage and garbage. The less
one owns the less harm has been committed to one’s ecosphere,
environment.

In the fourth chapter of Acaranga, Ahimsa is stressed as the final
Truth and Reality and true instruction to mankind. It says, “Tirthankaras
of the past, present and future preach that living beings of any kind -
should not be killed, should not be exploited in any way, should not
be treated as slaves, should not be inflicted pain and life should not be
taken from them. This is the true and pure religion. This is eternal.
Tirthankaras who knew the suffering in Samsara have preached for
monks and householders, worldly attached and detached alike.”"?

Samanasutta says, ‘as you do not like paih, in the same way
other beings also do not like pain. Therefore, be kind towards other
living beings, just as your own self, with this understanding”.!* Further
it stresses, killing of a being is kiiling of one’s own self. Kindness
towards them is kindness towzrds one’s own self. Therefore, a well-
wisher of one’s own self should abandon killing.”"* Here, one can
clearly see the emphasis on recognition of interdependence of all life
forms. Only human beings cannot survive in isolation.

Samanasutra very clearly points out the root cause of Hitnsa -
killing. It says, “Jivakills for the sake of ‘parigraha’ (posession), speaks
untruth. steals. Thus; possession is cause of all five sins.”"

Interdependence of living beings today is recognized by the mod-
ern science. Dr. Christopher Chapple has narrated in his book ‘Non-
violence to Animals, Earth, and Self in Asian Traditions'”. *American
space agency NASA asked the scientist James Lovelock to establish
criteria by which life could be detected on other planets. He discov-
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ered that the atmosphere of Earth diftfers radically from that of other
planets in our solar system and suggested that the best way to deter-
mine if life exists elsewhere in the universe is to determine the specitic
chemical composition of distant atmosphere. He began to question
what makes our atmosphere so different and come to the conclusion
that life itself produced our unusual array of gases. Specifically, mil-
lions of years ago, bacteria on Earth ate and digested rocks. In the
process, they removed Carbon-di-oxide from the atmosphere.
Thereby producing new forms of limestone and releasing nitrogen
and oxygen into atmosphere. Without the presence of bacteria. none
of the world as we know, it could exist today.”

Interdependence of the life forms and peaceful co-existence is
deemed necessary by all the religions of Indian origin. Yogasutras
ordain five restraints of self-controls viz, Ahimsa, Satya, Asteya,
Brahmacarya and Aparigraha.'® Buddhism also stresses on Ahimsa
and such virtues. Bible also forbids killing for the sake of food and
advocates vegetarianism. In the part of Genesis, 1: 19, God himself
proclaims that, “I give you all plants that bear seed everywhere on
earth, and every tree bearing fruit which yields seed. They shall be
yours for food.”

Isavasyopanisad says, ‘one who sees one’s own self in every-
thing and everything in one’s own self, does not hate anyone. One
who realizes this identity with everything, he will not be suffenng from
any sorrow. Peace prevails in his heart.”"?

The other aspect viz. ‘*karma’, which is not intended to be dis-
cussed at length here, only a thought is expressed. The fruits of vari-
ous kinds of karma is enumerated in various Agamas. Good karma
leads to good fruit in the next birth or in the life hereafter. The bad
karma leads to bad fruit. As Acaranga Sutra says that, ‘using weapon
on ‘Jalakaya begets sin and that karma becomes bondage,”” *kill-
ing of Agnikaya Jiva leads to sin and that Karma becomes bond-
age.™' ‘One should not kill “Trasakaya’, since it is cause of bond-
age” . Similarly. Tattvarthasatra says, “killing and other four sinful
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deeds lead to worldly troubles and unhappiness in the world hereaf-
ter.”* These and such statements instill fear of consequences in a
faithful person’s mind and keep the majority away from committing
untoward deeds. This theory of Karma and its fruits definitely saved
many living beings from the death and suffering. When it comes to
today’s modern materialistic world, the concept of sin and merit seems
to have less effeet. The principles of self restraint, ahimsa and
aparigraha are not enough to save this world and its inhabitants from
being extinct. Wide application of Ahirhsa with help of strict laws and
acts is necessary, since, killing is not limited to animals and birds, but
deaths of rivers and lakes, mountains and trees are taking place, due
to innumerable factories emitting acid rain, suffocating and killing soil
through unlimited garbage, killing of Apkaya through massive oilspills
and deforestation and such human activities. The effects of all such
activities are now coming to our view. Everyday we hear about land-
slides in Himalayan region due to deforestation. Marine life on the
long west coast of Gujarat is almost destroyed. The famous coral
reefs of Australia are dying out. Every year almost 300 species of
animals, birds, insects, are becoming extinct, simply because there is
no forest for their habitat. To save this earth and establish peaceful
co-existence of the living beings. constructive efforts on part of gov-
ernment and efforts with understanding from the lay people are ut-
most necessary. Otherwise, we all are going to committ the biggest
Himsaever committed, that is, killing and snatching this beautiful world
from posterity, from our children. We will be denying them right of
living peacefuliy in this world. |

Notes :-

1. Acarangasutra - I. 1-5.
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The Relevance of Teachings of Lord Mahavira
- Dr. Hemanta Shah

Introduction :

Like any great religion, Jainism has its evaluation and
developed its various concepts, rituals, ethical codes and
philosophy. Though, in modern times, less popular amongst the
western scholars, Jainism has always, “exerted abiding influence
not only on the minds of its devotees and admirers but also
on their creations, thoughts, and ideas expressed through
administration, art (including iconography), literature (in addition
to canonical or other religious texts) and sciences (including
pseudo - scientific ideas and practices)” 1. Prof. S. N. Dasgupta
says “The Jain literature was written in Prakrit and from its
general trend one would regard it as a sort of fold philosophy
interested in overcoming the moral aspects without any theistic
bias. The folk philosophy had however elements in it which
in the hands of later writers were connected into logical doctrines
remarkable for their originality, acuteness and subtlety” 2. Jainism
has been wrongly understood as a revolt against Vedas.

It is far from true and it is necessary to recognize that
“neither Jainism nor Buddhism was a ‘reaction’ to the religion
of Vedas, but both emerged and existed in their own rights.””

It will also be wrong to state that Mahavira was the founder
of Jainism. According to Jain tradition there are 24 Tirthankaras
and Lord Mahavira was the last of them all. “Bihar is the cradle
of Jainism, through its founder, Rsabha, was born at Ayodhya.
22 out of 24 Tirthankaras, including Bhagwan Mahavira were
born in Bihar and achieved nirvana in that state™. Not discuss-
ing much about Jainism’s meta-physics, epistemology, the dizzy
height of Syadvada dialectics and extraordinary cult in ahimsa
(non-violence) let us note that “such a religion. no doubt, is
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not for the majority; but it may not be without appeal for a
selected few who are disillusioned of historic cults and are
brought face to face with the eternal twins, Soul and Truth,
the undeniable categories of human life and consciousness™. The
great French Scholar Louis Renou in his 1953 lectures on the
religions of India, observed that ‘the Jaina movement presents
evidence that is of great interest, both for the historical and
comparative study of religion in ancient India and for the history
of religion in general. Based on profoundly India element it is
at the same time highly original creation, containing very ancient
material, more ancient than that of Buddhism, and yet highly
refined and elaborated™®.

Such a great religion, the Jaina religion exists and shines
today “as the only religion with an uncompromising faith in
peace and non-violence in thought and deed”. Jainism, is one
of the oldest, as old as Vedas, religious traditions of the world.”
Lord Mahavira is the twenty fourth Tirthankara of the present
era. As earlier said, he was not the founder, but was a great
propounder of this great religion. Though there are differences
amongst the scholars about the date of Mahavira, there is a
general acceptance that he lived in the 6" Century B.C. (599
BC to 527 BC). He preached Jainism 2500 years ago, and
“his preachings are relevant even today and bear special sig-
nificance for the spiritual advancement of mankind. His message
is full of pragmatic optimism, self reliance, and self purification
to develop inherent and infinite potentialities of human self.
Mahavira’s Life :

According to the Jaina view, no one is God at birth as
Gods are not born, they became God. Mahavira, at birth was
not God. but was a Kshatriya prince. We find the biography
of Mahavira in great details in Jain literature. To be brief and
precise we may note that he was born in 599 B.C. in a royal
family as a prince. He was named Vardhamana. At the age
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of thirty with the consent of his elder brother and his relatives,
Mahavira accepted renunciation. For twelve and a half years
he spent as an ascelic, practicing rigorous austerities till he
achieved omniscience (Kevala jnana). In the thirteenth year he
attained infinite intuition, infinite knowledge, infinite power and
infinite bliss. After attaining omniscience he began to preach his
message of Truth and Non-violence. In Jain tradition the
congregation before which he preached is called Samavasarana.
He preached for thirty years i.e. till the age of seventy two
when Mahavira passed away in perfect health and while
delivering his last Sermon, at Madhyama Pava. Lord Mahavira
preached Jaina faith, its metaphysics, its ethics, its great prin-
ciples emphasizing purity of thought and action. His preachings
were in the language of the common people, in Prakrit and
in Ardha maghadhi. His central theme was leading a life towards
spirituality to attain Eternal bliss and freedom.

According to Jaina view many abuses had crept into the
people of Mahayira’s times in general, and into Jainism in
particular. Mahavira did his utmost to remove them and to bring
a spiritual awareness amongst the mass. He brought some
changes even in the traditional religion coming from his pre-
decessor Par§va. He added the vow of chastity (Brahmacharya)
and made the system more systematic. Mahavir was a great
reformer who also possessed a great organizing capacity.

Teachings of Mahavira :

As earlier mentioned Mahavira was not the founder but a
reformer of the existing Jainism and Jain community. He gave
a sound philosophic justification of the rules and doctrines
concerning human life, its bondage and its freedom. We find,
in Jain literature a very detailed and exhaustively elaborate
record of Mahavir’s teachings which he did for Thirty long
vears. “The preachings of Mahavira are embodded in the
canonical texts, and they are interpreted by series of commen-
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taries known as Niryuktis, Curnis, Bhasyas and Tikas. Indi-
vidual topics are discussed in manuals and further illustrated by
extensive narrative literature. The doctrines are logically de-
fended by a number of authors in comparison with and in
contrast to other Indian systems™. Since we are concerned
about the relevance let us see what Mahavira said about 2500
years ago, which beomes so relevant today.

Metaphysical :
Metaphysics is concerned with real or reals. In all religions
we find God is the only real or ultimate reality. The Jainas

have not seen reality in this way. To them whatever exists, ever
existed and never to end, is real.

Mabhavira has expressed this subtle doctrine in three words
: Utpada (genesis), Dhruvya (permanence) and Vyaya (destruc-
tion). To regain the pristine purity of Souls which are in
bondage, right religious endeavour is necessary. The sole object
of the analysis of Soul and matter, in Jaiﬁism, is liberation of
the soul.

Ethical :

Mahavira’s main concern was purification of human life and
thus the upliftment of mankind. He gave five cardinal principles
of five vows - non-violence, non-falsechood, non-sex, non-theft
and non-accumulation. In other words, Mahavira taught ahimsa
(non-violence), satya (truthfulness), asteya (non-stealing or hon-
esty), aprigraha (non-possession) and brahmacharya (celibacy).
“Among the five vows he gave much importance to the first
vow, non-violence or ahimsa, and that is why he has been
called in the Jain world ‘the apostle of non-violence’. Con-
sidering the socio-economic condition, the aggressive and violent
practices in forms of various yajiias which prevailed in his time,
Mahavira’s non-violence was not only superfluous but was very
subtle. Mahavira taught non-violence in action. in thought and
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in speech. Non-violence as taught by Mahavira was not only
against killing somebody but ‘was against mutual jealousies,
hatred, conflicts and pride. resulting from wealth and the feeling
of high and low,” Dr. A. N. Upadhyc notes. Dr. Saletore who
rightly observed “The principle of Ahimsa was partly responsible
for the greatest contribution of the Jainas to Hindu culture -
that relating to Toleration™'°.

“Of all the Indian Darshanas, Jainism is the only one which
has the principle of Ahimsa as its central doctrine. The other
Darshanas also speak of Ahimsa whenever convenient but they
never offer such loyalty to the principle of Ahimsa as is found
in Jainism™''.

Mahavira explained Truth in a different way. To him truth
does not mean abstaining from falsehood only, but also to see
the world in its natural and real form. Truth harmful to others
1s not permitted. Truth is always to be upholded through noble
speech and peaceful mind and one should practice it. To be
exaggerative or harsh or fault finding in speech, is untruth.
Mahavira says ‘absence of artificiality is the observance of truth.
Such truthfulness lies in the heart of non-violence, as untruthful
speech is always hurting others.

The literal meaning of the world asteya (non-stealing), the
third vow, is abstention from taking a thing of some one else
which is not given: Lord Mahavira elaborated it to all sorts
of dishonesty and conceit to be avoided. The significance of
this vow lies in attaining social equality. Jainism regards stealing
as a severe kind of violence.

The principle of apirigraha (non-possession) is highly ethical.
Craving, as the Jain Texts say, never ends, and brings greed
and lust and attachment. Mahavira insisted people to accept
the vow of aparigraha as the solution to harmony and peaceful
co-existence. Aparigraha also refers to simplicity of life and is
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an important requirement to non-violent way of life. According
to Mahavira the root of all sufferings was attachment towards
the objects of worldly enjoyment. He advised that wise man
should not develop attachments even with his/her own body.
He has preached that “It is only when attachment is vanished
that the human becomes free from all tension and emotional
disorder.”

Non-possession is the foundation for spiritual and humanistic
contemplation. The lust for possession instigates several sins, like
injustice, fraud, hatred, bitterness and socio-economic inequal-
ity”'2. Mahavira preached non-possession for peace and pros-
perity of the society. This vow, and also others, are very strictly

and uncompromisingly, to be observed by the ascetics.

The fifth, and the last, vow is Brahmacarya (celibacy).
Earlier till the time Par§vanath it was a part of aparigraha. Lord
Mahavira separated the two and defined celibacy in the way
it was needed then. To free the people from worldly and
sensual pleasure, to free from several unethical and unsocial
activities, he insisted on celibacy. He showed the conditions
under which celibacy could be realized. Mahavira considered
Brahmacarya (celibacy) of prime importance for Right Character
(Samyak Caritra) which is one of the requirements for liberation.
Life without character would make a person weak, lazy and
corrupt; would make the society chaotic and unjust. Mahavira’s
vow of celibacy is “the self developed idea of co-ordination
or equality of men and women. It is regarded as the highest
point of purification, where the sexual distinction vanishes and
passions die.”

Mahavira along with these five vows also added confession
compulsory for the monks and his followers. This idea of
confession for monks is not much known. However, Mahavira
as a reformer and a great spiritual teacher insisted on the purity
of mind. body and soul for the ultimate liberation.



The Relevance of Teachings of Lord Mahavira 49

Philosophical :

Mahavira prescribed certain rules of conduct and changes
in the social order. To him not the birth but the deeds or karma
should decide the caste or “vama’. This was a very revolu-
tionary idea regarding one’s caste or creed or status. Ae also
believed in equality of men and women and so he allowed
women also to eriter into the sangha. He organized the Jain
community into four groups : Sravakas, Sravikas (lay men and
lay women). Sadhu and Sadhvis (monks and nuns). Thus women
were considered equal to men in all regards including spiritual
upliftment. Apart from metaphysical and ethical teachings,
Mahavir’s philosophical teachings also include the Nayavada,
Syadavada, Anekanta and the doctrine of Karma. All these,
though highly subtle and highly difficult in understanding, Mahavira
made them simpler by relating them all to morality, purity,
equality and mutual co-existence. He said “Live and Let Live™.

The beauty of Mahavira’s teachings lies in its direct appeal
as it is related to life and its liberation. He takes an integral
view of life and does not compartmentalize. According to him
combination of Right Faith, Right Knowledge and Right Conduct
is the path to liberation. Lord Mahavira says, “By knowledge
one understands the nature of Substances, by faith one believes
in them, by conduct one puts an end to the flow of Karmas
and by austerity one attains purity™'*.

We know every teaching and every lesson taught by
Mahavira was of great importance. But what was the most
important to Mahavira himself ? The cardinal doctrine on which
the edifice of Jainism rests from times immemorial is Ahimsa
or non-violence. In ‘Prasna-Vyakarana. it has been called
Bhagavati. Mahavira called Ahimsa. Bhagvati Ahimsa or God-
dess Ahimsa.

Mahavira’s teahings brought great revolutionary, positive and
commanding changes. Dr. S. B. Deo in evaluating Lord Muhavira.
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writes, "It is well over two and a half thousand years that
the personality of Lord Mahavir illuminated the religious horizon
of India. And yet with the passage of several centuries, the
influence of his tecaching, instead of waning. as happened in the
case of several others, is on the increase. His name still remains
a revered memory and an envigorating spiritual force to thou-
sands of people”'?. :

Relevance of Mahavira’s Teachings :

The teachings of Lord Mahavira proved to be of a very
high value and significance in his time. It brought not only
spiritual upliftment and hope for individual’s progress and
betterment, but also bought socio-economic changes. He could
make everyone realize about morality through Truth, Non-vio-
lence, Non-possession and Celibacy, about equality of men and
women and the status not by birth but by deeds. He could
make the people tolerant and peace loving.

Lord Mahavira’s teachings, as it was then, so it is now,
equally very valuable, very significant and very relevant. When
we say now naturally, we mean in the present age. And how
the present times ? Present age is an age of propaganda and
we all live in a world of social inequalities, economic disparities,
moral crisis and political insecurities. The values have deterio-
rated and there is a mad rush after materialistic and sensual
pleasures. Childhood is miles away from Godhood, youth is
simply wasted and caught in frustration; and old age has
become a curse. The discriminatory power to decide and
choose between Good and bad, between temporary and
permanent, between material and spiritual, is almost neglected.
Education system for children and youth is full of contradictions
and narrow commercial motives. Nothing is Life or Value
oriented; everything. everywhere, everybody is out to become
rich and enjoy worldly pleasures. What man has done of
man !
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In the present times, at the dawn of new millennium. instead
of love and compassion, hatred and killing is seen. The perverted
religiousity, the false patriotism and the narrow political con-
siderations to grab power and money. all these have made our
planet highly chaotic. There is pollution everywhere. The air,
the water and the earth, the minds of individuals and traditions
of the community, the strategies of the nations and the senseless
egoistic swing (sway) of the internationally powerful agencies
- all these need purification.

Present time, full of disorder and frustrative activities, greatly
need reformation. What we need is, going towards Purity and
clarity. What we need is building peaceful and cordial human
societies. What we need is Love and not hatred; Compassion
not Killing, construction and not destruction. The religious fa-
naticism and fundamentalism, with violence as a weapon, exhibit
an extreme senseless, meaningless and valueless act of killing
and destruction. In short, today, we feel the time is not good.
There are crisis in all spheres of life. Morality and spirituality
are thrown out, as out dated orthodox ideas; Love and Friendship
have become calculative and pseudo. There is knowledge without
wisdom, there is life without living. To conclude, we can say
that the picture from nation, society, family and individual pomt
of view, is dark and dizzy.

In the midst of such a dark and dizzy situation we have
a ray of hope, we have a torch. We have the teachings of
Mahavira. The teachings of Mahavira, today, can lead us from
ignorance to knowledge, from darkness to light. In fact
Mahavira’s teachings have a direct and blissful effect on Indian
Social stucture and they do heip for the welfare and upliftment
of the entire humanity, irrespective of sex. class, colour or
nationality. The five vows show a path to economic equality
through non-possession: to a total eradication of curruption and
lust for sensual pleasure through the law of celibacy: a positive
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end to violent and terrorist’s activities through Truth and non-
violence. Mahavira’s philosophy of Soul and doctrine of Karma
can bring equality and make everyone earn his future and be
the master of his own destiny. Peace, unity and brotherhood
for co-existence and social justice is possible if we seriously
take note of Mahavira’s teachings and start practicing them.
Today when we find religious and spiritual sentiments are at-
tacked by materialistic attitudes, when we find instead of peace,
friendship and justice, bad effects of massacres, exploitations
and selfishness, the only solution is Mahavira’s teachings. The
teachings of Mahavira are still relevant, and relevant to a great
degree.

It will not be wrong to say that in the present condition
we are fed up and tired of the tense life. There is a great
need of such a society in which there would no fear, no
exploitation, no discrimination and no malice. “To get rid of
all evils, miseries and pain, we will have to abandon the
materialistic attitude and develop the spiritual one. To obtain
the real truth of life, we have no other option but to think
of the solutions in the very background of the principles of
Jainism and Mahavira which could be effective in provinding
us peace, happiness and prosperity”'s.

Concusion :

Lord Mahavira’s tachings are in the language of the common
people. His teachings are relavant even in our own life and
in the society at large. When we find cruelty and killing
everywhence Mahavira’s Ahimsa (non-violence) becomes rel-
evant, when we find lust for material gain and a blind rush
for wealth and riches Mahavira’s Aparigraha (non-possession)
becomes relevant. when we find people lost in sensual pleasure
Mahavira’s Brahmacarya (celibacy) becomes relavant, when we
find ecology is disturbed and animals as well as birds are killed
for human luxury and comforts. Mahavira’s philosophy of Soul
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becomes relevant; when we find people or families or nations
fighting with each other on superiority or inferiority grounds,
Mahavira’s teaching : ‘caste not by birth but by deeds’ becomes
relevant, when we find women neglected by men and treated
as inferior, we find Mahavira’s teaching all souls (male as well
as female) are equal, becomes very relevant. When there is
a disagreement, a conflict and differences Mahavira’s philosophy
of anekanta (non-absolutism) becomes relevant. If we want
people to live with peace, understanding and broadmindedness;
people to live with Love, compassion and friendship, people
to live like a hero fighting not with others but one’s own vices
~and becomes a Jina (a conqueror), if we want people to live
with tolerance, simplicity and humility - for all these we find
Mahavira’s teachings soundly relavant.

Mahavira stressed the purity of means we well as the purity
of ends. Through his teachings we see in ‘him, an ideal reformer,
an able organizer, and an upholder of the quality of all human
beings. He remained, still remains and shall ever remain relevant
to humanity at large’.
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Anekantavada : A Vision of Multidimensionalism
- Dr. Nitin J. Vyas

Introduction :

Jaina thought has its roots since a long ancient past. Inspite
of it, its relevance has not only diminished with times, but it
is becoming more and more significant with the advancing age
of science and technology. This is not only so with philosophical
schools with ethicospiritual foundations and outlook. This is also
uniquely true for philosophical doctrines with epistenological
approach in reasoning the nature of Reality. For instance, along
with the doctrines of non-violence (ahirsa parmodharmah) and
relativity of knowledge (Syadvada), the multidimensional per-
spective of knowing the nature, being (anekantavada), (0o remains
a distinct contribution of Jainism to the world of thought
universally. The plurality and varieties of multiculturalism in the
world of humanities is slowly gaining acceptability and recog-
nition as a matter of fact. Extremism in any uniform imposition
of any sort of ideology and similar preconceived obsessions
would meet with stiff corresponding conflicts in man’s existence
now after the September 11 frightening tragedy. The
multidimensionalism of Anekantavada of Jainism as in line with
other epistemological theories in Indian thought, can be effec-
tively considered for all objective criteria in human knowledge
with matching creative evaluations in spatiotemporal changes
taking place all over. It is not a mere cognitive philosophical
method as such but an intuitive process as well in realizing
philosophy in life.

The nature of Jaina metaphysics is realistic and relativistic
pluralism. Making philosophical interpretation of the world and
seeking liberation of human spirit from world of bondage are
its main aims. Everything of the universe is of the nature of
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Being.

Unity. duality and plurality are inseparately connected in this
structure of Reality. Being is permanent through its changing
modes known as paryaya. Thus origination, destruction and
persistence are continuous three aspects of Being. Hence
substance or reality cannot be defined for all time. Whatever
one expresses of it, it is only from the particular space and
particular time.

In Jain Thought, Reality is of infinite characteristics (anant
dharmakama vastu). It is really cognised and understood in its
totality (pramana) or when precisely determined pointing to an
aspect of the Reality with infinite traits (naya). According to
Jainism, emphasizing one aspect of reality to the exclusion of
the other aspect means biased estimation and thus affecting
man’s ethical judgements in the process. True knowledge cannot
be an extremistic and monodirectional in nature. Both affirmations
and negations exist in it. It is one, universal, eternal from the
point of substance and it is plural, particular, and momentary
from the point of attributes and modifications. The reality being
realistic and plural, the truth is potentially realized relatively and
not in absolute and extreme views at all.

The doctrine of Anekantavada (manysidedness of views)
basically originates in the objective contextual reality only. It is
a relative pluralism as against absolution of Vedanta and mere
pluralism in Buddhism. Not only every object of this realistic
pluralism is different from one another, it is complex within its
own nature. As there are differences in the object, the same
relativity is reflected in knowledge. To know an object fully.
is 1o have an absolute knowledge of it. Anekantavada presup-
poses interconnection of all realistic elements in the world. It
aims at freeing man from all self-centred and tainted prejudiced
perspectives. Becoming as a witness and a neutral seer, with-
draws from narrow prejudicial likes and dislikes.
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Anekantavada : A Vision of Multidimensionalism

Anekantavada and the Present Period :

This approach of multidimensionalism of Jainism is worth
exploring in the present context of globalisation taking place all
over. The world is fast expanding as a global village. Man’s
inner life since goneby times might be remaining as it is, and
yet at the same time, man continuously tries to outreach to
the outer world more and more by becoming a part of the
collectivity. For this, thus beginning gradually from his small
social units of family and surroundings, man has to grasp and
interact with larger organized units of community, state, nation,
world etc., etc. Man has to make a reasonable and balancing
understanding about the innumerable varieties and inherent
relativities and differences with them as they are. The condi-
tioned mind is to be ceaselessly assessed and processed for
greater and more matured approaches. Man has to review the
conventional views and ideas of all such affairs held extremely,
noting the conscious and unconscious prejudices and identifi-
cations with them. In this process of knowledge in
multidimensionalism, the methodical knowledge of theory of
anekantavada is fruitful as it makes no mutual denying and
rejecting of realities of matter of facts at all.

This is a significant method of approach for example when
grasped in the context of some modern theories in. social
sciences such as Marxian -analysis or society of Freudean
analysis of ‘unconscious’ in human psychology. They tend to
make extreme and absolute approaches with respective extremistic
angles. Thus in the process it has ready-made experts precon-
ceiving the object of discussion. To them. such theories become
an established views as torchbearers of “Truth’, ruling out any
other interpretations in the process of knowledge. Such onesided
methodologies in social sciences are very often uncreative with
prejudiced stagnancies and thus hampering a dynamic knowledge
potentialities so essential in globalisation march today. Not only
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this, but it also leads to unnecessary conflicting views and
mutuality of enmities in the already prevailing sociocultural crisis
of man. In this background the multidimensionalism of
anekantavada would prove to be of great help in practical
realization in the global quest of universal brotherhood and social
cooperation of all types.

To be sincere with the state of affairs today. even after
much progression in civilization, distrust and differences continue
to galore fanatically in various human social institutions such as
economical, political, religious etc., etc., both within and without
mutually. It means, man has yet to understand realistic differ-
ences in spatiotemporal cultural differences in spatiotemporal and
cultural roots of such various social institutions. The doctrine
of anekantavada acts here not as an assimilating and all-
encompassing process of one into the other, but as a way of
resolving the existing varieties of standpoints with them.

Further, looking deeper, the issue for anekantavada does
not consist merely in knowing differences in objective under-
standing of realities more as it is much more concerned with
mental reactions and prejudicial views within man. It gives rise
to all sorts of conflicts. Here this Jain doctrine of Anekantavada,
through its basic aim of nonviolence, strikes savingly for the
rooted human quest of security, so essential for a new process
- of globalization.

All conflicts, both of individual and social life, get blunted
once the relativity of truths become apparent to man. In this
regard the doctrine of Anekantavada is silent intellectual revo-
lution for the welfare and well-being of all. It is not to be
constued as a principle of uncertainty, but a quest of the totality
of an objective reality, which continue to remain ungrasped as
due to their multifaceted aspects. It directs man as to how
o view the world unitively and interally, continually a-new and
afresh. both partially and whole. particularly and universally.
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Anekantavada in Practice :

It is in this respect, it becomes interesting to inquire as
to how Anekantavada could be a pointer in present day
practices by man. Jainism admits that man is not merely a
separate lone individual particular at a time. Like a multifaceted
and multisided piece of a diamond, man is multidimensional
. within him as a person at a time. For varied and multiple
reflections like a diamond take place within man continuously.
Gaining in human knowledge through sensuous instruments consist
of varying types.

Therefore, to state, that a person does only one act (eating
while eating, seeing while seeing, listening and speaking while
listening speaking etc.) is a misplaced judgement. There is a
complete involvement by man, doing and acting of many many
things at a time. For, in fact, as against this spontansity of
expression, man has to take special training and striving to put
efforts in concentrating on certain acts may say for e.g., for
listening better or speaking better for certain events and
occassions.

However man’s training thus can be termed still as incom-
pletc and non-perfect. For, man keeps on becoming lax and
casually indifferent also in doing such simulating various acts and
understanding the same. All this is due to man’s bringing up,
‘impact of relativity of sociophysical environments and deep
rooted prejudices of likes and dislikes by him and thus limiting
the human person in having imperfect and incomplete knowledge
of reality as such.

For, in the process of habitual growing, the mental makeup
of human person begins to become static and conditioned in
course of time with certain ill-conceived and pre-conceived
notions of whatever types over a certain period. He continues
to react in dogged extremistic onesided nc‘ions as end-all and
be-all. There is a total mental blockade I self-complacency
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as if, taking oneself as “master of everything’ or omniscient.

In reality. however to appreciate and focus the fact that
man 1s very much conscious and alert in different sensitivities
at the early period in the growth of one’s personality. At that
period the knowledge structure within man is quite empty of
subjective likes and dislikes. narrow ideas and prejudices of
various sorts. However, as the individual grows, a definite
identity structure sets in as a conditioned structural and defensive
system in course of time. That is why the basic cognitive power
for all of us is : Are we really conscious and attentive to our
behavioural mode individually and socially ?

Many ordinary difficulties in, day-to-day affairs in this regard
could be easily cited. For e.g., man buys something and finds
later that he did not listen to the price properly; or man making
deals with others but misses understanding on some other
important aspects in it, or misunderstanding higher authorities
in many spheres of social life is very much common; or in
family either partner asking for some special favour on certain
occassions and one does not understand leading to poignant
situations on umpteen number of occassions. :

Not only that, all these lead to host of conflicts and
problems in our daily life. One generally finds much discontent
within. Man often openly expresses too much through limited
subjective knowledge setup rather than striving sincerely in
grasping and understanding multidimensional aspects of an
objective reality. Whatever he knows consists of incomplete and
immature notions of reality. Often one party is quite truthful and -
active. the other party is just passive and indifferent and vice-
versa mutually.

The main issue is as to how a man engages in transparently
valid cognitive dialogue and discussion in the quest of true
knowledge (Samyaka Jhana). Man’s real supreme fulfilment
ensues from it. It is a meditative and contemplative Sadhana
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(means) aiming at knowledge and ultimate self-Realization. Most
of man’s joy and suffering, happiness and unhappiness etc.,
result from it. Here too, in practical social life truthful meditative
listening and understanding is of greater significance. The attested
social responsibility is a normal and mature cultivation for all
as a human person. It does not come spontaneously, it is not
a gifted capacity only, but it is a trained dispositional growth
in knowledge and experience by man.

Once again to refocus that such multidimensionalism in Jainism
does not mean self-complascent adjustment and convenient
reconciliation as commonly thought of. It is not to be concluded
as a way to social convenience for its own sake. Basically
in practical social life also, it is a contemplative frame of
knowledge which does not accept everything as stated by
others. One has to be alert always and discriminatingly segregate
illusions and appearances from ‘Reality’. Especially it is so in
modern times when there is a peak of consumerism. All
advertisings in context of this need to be subtly examined. One
needs to be constantly cautious in all political guarantees and
electioneering declarations. All high talks of disciplines and social
services, glaring oaths for ideals and cultures require to be
‘minutely discriminated against. '

The question of all questions : Do we have time for such
a compact and comprehensive understanding of TOTALITY in
the fast moving modern world ? Anekantavada is a contem-
plative process which inquires at deeper levels in the ‘way’
of issues and not ‘how’ of an apparent types. Inspite of the
limitations in the doctrine, it is very much relevant in slolving
human issues today. individually and socially.

th



Doctrine of Karma and Jaina Ethics
- H. M. Joshi

Jaina ethics is essentially strict and rigourous in its principle
of action, orientation of practice and vows of physical, life-
controlling, mental desires and ideas. In Jainism ethics is an
integral part of its metaphysics. According to Jaina metaphysics
the quality of consciousness pervades in all bodies and organ-
isms in varying degrees. As the body and soul are inextricably
related by the link of moral chain, the normative principle of
karma plays a significant role in building up the positive union.
Jaina philosophers have propounded the principle of causation
which is the pillar not only of natural events and phenomena but
that of human activity also. ‘karma’ in Jaina philosophy is not
only physical and material. but it is psychical and normative too.
Al the outset it may be mentioned that the docrine of ‘karma’
in Hinduism and in Jainism are not identical and that their con-
notations are differest in both the philosophies. ‘Karma’ in Jain
philosophy and in ethics is apparently a part of the personality
and empirical self. However, as an aim and ideal of Individuality
it admits of self-discipline, control and gradual elimination in the
ascent of transcendent self.

All the forces of nature whether physical or psychical obey
the law of cause and effect. Every action of our body, speech
or mind is the result of certain force or power which is its
cause. At the same time that which is an effect of some cause
becomes in turn the cause of some other effect and thus the
chain goes on extending its field. There are two principles as
regards causation and causality in Indian philosophy, they are (1)
satkaryavada and (2) asatkaryavada. According to satkaryavada
the effect is lying implicitly in the cause. Whatever develops in
nature and in the world at large is the result of previous internal
power and agency known as cause. On the other hand
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asatkaryavada holds the view that cffect is the new beginning
and novel event and it is not internally related with the cause.
At times this is called *arambhavada’ according to which the
production of the event is the new beginning and it does not
depend upon previous event in an internal manner. Jain episte-
mology @nd ontology support both the views. It attempts to
observe truth in both the principles of cause and effect. In its
metaphysical view Jainas believe in two fundamental principles
such as jiva and ajiva, living and non-living entities. Jiva is a
general form for all living beings, both liberated as well as bound.
Human beings or persons form only one category of the souls
that are bound. This conception of soul implies that persons
have in themselves the inherent capacity to realise their immense
potentiality of knowledge, intuition, power and bliss.

Jaina thinkers do not regard this universe as a mere aggre-
gate of six substances set together by certain supernatural au-
thority. They hold that it is a system in itself, subject to certain
definite laws inherent in its constitution. Jainism regards sould to
be real and indefinite in number. Each soul possesses certain
individual characteristics different from others. The doctrine which
gives us certain explanation of our individual characteristics, that
is some satisfactory answer to the factors of our individuality
which we have at present and tells us how these factors were
produced as the result of the forces generated in the past, i
known as the doctrine of karma.

According to Jaina philosophy every individual soul possesses
infinite intuition, infinite knowledge, infinite power and infinite bliss.
All these attributes belong by nature to every soul in its perfec-
tion. Mundane soul are not perfect because their knowledge,
energy are found to be limited. They are not perfectly free to
enjoy complete knowledge and unrestrained bliss. What is the
reason of this restriction ? Is it a check on their innate faculty
of knowing 7 Jainias reply that they arc infected by something



64 Proceedings of the National Seminar on Jainism

foreign which veils their natural faculties. This foreign element is
known as ‘karma’. Jainism does not mean by karma ‘work or
deed’. According to Jaina conception karma is an aggregation
of material particles which arc very fine and are inperceptible to
the senses. The aggregate enters into the soul and produces
charges in it. It is a form of matter which produces certain
conditions in the mundane souls that are suffering from the shack-
les of birth and death from beginningless time.

The entire world is full of that kind of fine matter which can
become karma. Through the actions of body, mind and speech
the fine matter gets into the soul and is tied to it according to
the modifications of consciousness consisting of kasayas, i.e.,
anger, pride, deceit and greed. Therefore there is an influx of
karmic particles and then there occur certain activities of mind
which are responsible for the actual bondage. In the state of
bondage, soul and karma are very much mixed like milk and
water. Once matter enters the soul, it causes various kinds of
effect on it. The bondage is of four kinds, according to its
nature, duration, intensity and quantity. The activities of thought,
speech and body are responsible for the nature and quantity.
The duration and intensity result from attachment and aversion.
Karma may remain latent in the soul for a definite period with-
out emerging into appearance. When the moment for its enjoy-
ment arrives, it becomes apparent and releases itself.

Bondage and Its Kinds

As has already been mentioned, the soul has been eternally
infected by matter which means that its association with karma
has no beginning. Morcover it is gathering new matter every
moment. The liberation of soul from matter is possible by certain
means in which the moral vows and the will of the individual
have a vital role to play. o remove ‘le§yas” and “kasdyas™ which
are parts of mind-body complex in the individual jiva. The jivas
are infinite in number and are of different kinds as (1) nityasiddha
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or ever perfect; (2) mukta or the liberated and (3) baddha or
bound. The second kind of jivas will not become embodied.
They have achieved their purity of character and consciousness
and they are in a state of supermundane perfection not related
with worldly affairs. To get liberation from karma is the ulterior
aim of the individual jiva. There is an influx of karma already
flowing in one’s body and vital life if one introspects within. The
soul must stop the influx of new karmas and eliminate the ac-
quired ones. Through this two-fold method, it can attain the
ultimate goal, that is, emancipation. All obstacles which obstruct
the manifestation of its true nature are then automatically over-
come because it is released from the foreign domination of karma.
This being the situation, when liberation is attained it can
undisturbedly make manifest its innate knowledge which is infi-
nite.

There are four kinds of bondage according to the atoms
which have become karma, they are : (1) according to their
nature (prakrti), (2) according to duration (sthiti), (3) according
to their intensity (anubhaga) and (4) according to their quantity
(prade$as). When karma penetrates the soul, it is changed into
eight kinds of prakrti which make up the ‘karmana $arira’. These
eight kinds of karma include the ‘jidnavaraniya’ or that which
obscures the unborn knowldege of the soul producing different
degrees of knowledge or ignorance and ‘dar§anavaraniya’ or
that which obscures right intuitions, vedaniya or which obscures
the blissful nature and produces pleasure, pain and ‘mohaniya’
or that which disturbs the right attitude of the soul with regard
to faith, conduct, passions and emotions and produces doubt,
error and other mental disturbances. The other four deal with
the status of an individual being such as ‘ayuska’ or that which
determines the length of life in one birth; ‘nama’ or that which
produces various circumstances or elements which collectively
make up an individual existence, the body with its general and
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specific qualities; “gotra’ or that which determines the nationality,
caste, family and social standing of an individual; and ‘antaraya’
or that which obstructs the inborn energy of the soul and pre-
vents the doing of good even when there is a desire for if.

Each of the above species is divided into a number of sub-
species with the result that the entire number of karmas is exceed-
ingly large. However, the significant nature of karma is its natural
inflow into the soul and its deformation. Jaina philosophers hold
the view that karma is an external factor spoiling the purity of
the soul. There is the bhavakarma along with the dravyakarma,
which constitutes the complexion of gross as well as subtle
activity. It is the bhavakarma which is imperceptible to the eye.
Such ‘karma’ or activity has a moral bearing in so far as it
involves subtle discipline for control and channelising towards
purity of consciousness. The state of the soul is produced by its
inborn nature and the karma with which it is associated. To
enumerate various types of ‘bhava’ and ‘dravyakarma’ is essen-
tial so that it may be possible to control the influence and re-
move it for the purity of soul. The ‘ajiva’ in Jaina philosophy
consists of five entities of which four are immaterial, amurta such
as space, time, dharma, adharma and pudgala is material or
murta. These five categories constitute the world of loka, and
that which is beyond is called aloka. The concept of pudgala
required elaboration as it is constituted both by material as well
as conscious particles according to Jainism.

Nature of ‘Pudgala’

Before we discuss the nature of ‘bhava’ and ‘dravyakarma’
and its bearing of self-disciplene, it would be proper to expound
the principle of pudgala and show its significance in Jaina theory
of karma. Jaina philosopher attribute motion to atoms and they
hold that space, dharma and adharma are responsible for bring-
ing change in atom and consequently in the material world and
cosmos. Primary atoms are indeed static and immobile but later
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when they join with dharma and adharma of conscious organ-
isms they become dynamic and change into pudgala. If a dis-
tinction is made between atom and molecule, then ‘pudgala’ is
molecule. It is material but it is consisting of numerable, innu-
merable and indefinite parts according to our consideration of
molecular combinations. Pudgala is homogeneous combination of
different matter such as earth, water, light and air. In this sense
pudgala is neither conscious nor entirely material. It is uncon-
scious in so far as it gathers the qualities of matter and carries
forward to the ‘jiva’. Pudgala is having ‘form’, as it can be
touched, tested, seen and smelt. It is ‘rupin’.! Although pudgala
is ajiva, it accumulates the karmas of the person and carries
them to the next birth, when the soul gets embodied. With the
concept of pudgala Jaina realism marks out new shade in Indian
realistic school, as Jainas do not divide reality into spirit and
matter, but they propound ‘unconscious’ which is neither mate-
rial nor spiritual. In the entity called ‘unconscious’ certain imma-
terial substance is included also. It paves a new direction in the
school of ‘Panpsychism’ also as there is distinct category of
‘unconscious’ entity in which the karmas of the individual are
gathered and constitute the reality to be treated by the moral
agent for the endeavour to achieve liberation.

‘Tattva’ and Ethical Relationship

‘Padartha’ is classified in the canons and later philosophical
works into nine categories in Jaina philosophy. In ‘Sthananga
sitra’ as well as in ‘Samayasara’ of Kundakundacarya we find
there are nine categories as, ‘jiva’, ajiva, punya, papa, asrava,
bandha, samvara, nirjara and moksa’ described. The whole world
is divided into jiva and ajiva and it is held by Jainas that the
rest of the seven categories are meant for preparing and achiev-
ing the goal of liberation. The essential characteristic of a jiva is
consciousness, purity and bliss but through the beginningless chain
of karmas, bondage is there and the jivas enjoy weal (punya)
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or woe (papa). Punya is produced by our auspicious bhavas
(activities). The auspicious bhavas are said to consist of freedom
from delusion, acquirement or right faith and knowledge, prac-
tice of reverence, observance of five vows, etc. Papa, on the
other hand, is produced by inauspicious bhavas. These bhavas
consist of delusion, wrong faith and knowledge, violence and
falsity, stealing, indulgence, attachment, anger, pride, deceitful-
ness, greed, etc. Some writers like Umasvati and others have
expressed the view that there are seven categories as against
nine described above and they have said that papa and punya
are not separate categories. These two were included by them
under ‘asrava’ and ‘bandha’. It has been observed by Umasvati
that punya and papa are nothing but the auspicious and
inauspicions influx of karmas. '

Asrava has two divisions as ‘bhavasrava’ and ‘dravyasrava’.
That modification of soul by which karma gets into it, is to be
known as ‘bhavasrava’ whereas dravyasrava is the karmic mat-
ter itself which enters a soul. In other words bhavasrava is
nothing but activities, while dravyasrava is a pecular type of
matter. That conscious state by which karma is bound with the
soul is called bhava-bandha, while the interpretation of the
prade$as of karma and the soul is called ‘dravya-bandha’. How
does this bandha (bondage) come into existence ? It comes into
existence on account of the modification of consciousness con-
sisting of ‘kasayas’, i.e. anger, pride, deceit and greed by which
karmas are tied to the soul. It is attachment and aversion which
constitute the fundamental cause of bandha. Bandha and asrava
are intimately related as it is the non-self which binds the self to
the influx of karma. In Jaina ethics there is significance of all the
three apsects of dar$ana, jfiana and caritra in case of the com-
prehensive self. The unhappy state of our empirical life is due to
asrava. The self is associated with a body (kaya), the internal
organ of mind (manas) and function of speech (vak) all of which
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are modifications of matter or material energy. These three are
mostly in continuous states of activities which are peculiar to
each of them. The self is essentially different from matter and
material phenomena but as it is closely associated with them
from the beginningless past, it remains embodied in them and
has a tendency to receive in itself these foreign materials. In
Jaina psychology the term ‘yoga’ is used in a special manner.
When one’s body, speech and mind are active, his:self has a
sort of automatic vibration set up in itself which prepares it for
receiving the inflow of matter. This preparedness for or prone-
ness to receiving the material inflow, on the part of the self, is
called ‘yoga’. '

Asrava and Yoge : Their Control

Asrava is caused by wrong belief (mithyadar$ana), non-re-
nunciation (avirati), carelessness (pramada), passions (kasdya) and
actions set up in the soul through mind, body and speech (yoga).
Mithyatva is simply taking a thing for what it is not, while inflow
and bondage are the results of wrong karma. Stoppage and
shedding are owing to proper type of conduct. The distinction
between bhava and dravya is found constantly among the activi-
ties. In as much as the vibrations occuring in the pradesas of the
soul by reason of the activity of speech, body and mind
synchronise with the inflow of karmic particles the asrava is the
yoga entering the soul. At times the endevour of the soul is also
called yoga. Yoga is called the karmic matter drawing towards
the soul. The whole responsibility and burden for the attraction
of karmic particles towards the soul devolves upon yoga. On
this account there have been different types of bandhas which
are shown above. :

The asrava may be considered from various standpoints. It
is either good (Subha) or bad (aSubha). In the former case it
introduces the ‘punya’ or the meritorious activities and in the
latter, the ‘papa’ or the vicious activities. It would be seen that
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yoga modifies the soul in a specific manner. In order that soul
is adequately related with passions and gets affected it is coloured
by ‘kasayas’ and such actions are called ‘samparayika’-asrava
or the inflow which keeps them down within the mundane sphere.
While the soul awakes and it attempts to shake off the passins
they have the ‘irya-patha’, which though a mode of inflow is the
most meritorious and is immediately succeded by the blissful
emancipation. The mundane inflow is said to be of thirty-five
forms of expressions. The Jaina thinkers point out that there is
a difference in the asrava in different persons even when it is
caused in them by the same form of activity. The material en-

_ergy which is made fit for assimilation to the self is called karma
It is the karma which limits the free state of the self for the time
being. The asrava is made possible by corresponding fitness
both in the receiving self and in the incoming non-self; it intro-
duces the foreign matter into the self and culminates in the
‘bandha’ or bondage of the later.

~ In Advaita Vedanta the nature of maya may be compared
with the nature of karma in Jaina philosophy. Maya in Advaita
Vedanta is that which limits the nature of the self. However
Maiya is conceived as belonging to the self. It is held to be a
Sakti not only of the self but that of “Reality”. It may be true
that this is a part of ignorance and illusion but it is indeed
thought to be a part of individual and Brahman. Whereas in
Jaina philosophy karma is of purely material form, it is foreign
to the psychical essence. Again in Advaita Vedanta maya is
thought of having two aspects called as avarana and viksepa. In
the first aspect the real nature of the self is covered or envel-
oped, while on account of the activity of the maya which is
called viksepa the self appears as different from what it really is.
The Jaina conception of the ghatiya (destructive) and the aghatiya
(undestructive) forms of the karma can be compared with the
two powers of maya in the school of Advaita Vedanta. While
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the essential nature of the karma is to limit the infinitude of the
self, its four ghatiya forms destroy the four essential attributes of
the soul and the aghatiya present it in various modes of finitude.

It may be noted that the influence of foreign elements into
the soul causes its bondage. It is asrava which serves as the
channel for the inflow of those foreign elements. It is to be
observed that the-soul cannot be subjected to bondage even if
it comes in closest contact with things of sense, unless it is
already in a weekened state. This is a recognition of the fact
that there is an empirical self which is subject to vital forces of
the nature of greed, desires, passions, envy, dullness, weakness
of will, inward mental conflict and openness to external sensuous
vibrations. The datum of empitrical self as against transcendent
self requires to be taken cognizance of in Jaina ethics.
Kundakundacarya has taken cognizance of this datum in his well-
known work Samayasara. The self or the soul is understood in
two ways-really and phenomenally. Even Kundakundacarya thinks
that the “fall’ is due to the karmic shackles, the result of which
is the empirical existence. As it is pointed out in Sankhya and
Vedanta philosopheres sattva, rajas and tamas work in conjunc-
tion and help either in progress of human personality or in its
downfall. All the karmic elements cannot be foreign to the self.
In the personality of the individual the vital, physical and mental
layers of consciousness are at times inviting the regressive course
of mind and inner being of the individual.

Kundakundacarya recognises three kinds of self-the bahiratma,
the antaratma and paramatma-the outer self, the inner self and
the transcendent self respectively. The first kind of self on ac-
count of ignorance identifies himself with the body and other
external objects. The second kind recognises that his true nature
is quite different from material objects. This initiates him further
in the investigation of the self (atmavidya). In the course of such
a search the person remains either bound or becomes liberated.
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The third is the case of paramatma-svarapa which refers to the
perfect being the realisation of which comes through tapas. This
- transcendent self is beyond all relational aspects representing the
highest nature of reality and the goal of life. Jina Sasana is the
discipline in which there is ‘discriminatory knowledge of the self’
or the personhood. A person who is lacking in discriminative
knowledge is apratibuddha-the unenlightened person. The em-
pirical jiva, whatever may be its kind - ekendriya, dvindriya,
etc. owing to the bodily difference is interpreted from the prac-
tical point of view. The spiritual nature of the person is that
which is ‘unattached’? The paramatman or the highest spiritual
entity is one who is beyond comprehension or descriptive levels.
One who has crossed the cycle of births and deaths because he
is a unity intrinsically ‘unassociated’® with anything else. Hence
he is called the ‘svasamaya’, ‘self-in-self’.

Kundakundacarya holds that it is mithyatva or perversion
which is adverse to right belief. The constituent elements of right
belief are, (i) nis$anika or doubtlessness, the doubtless is free
from fear, fear relating to life, fear relating to future life, fear of
being without protection, fear of desclosure of what is kept in
secret, fear of pain, accident and death; (ii) niskanksa or
desirelessness, he is free from desire for pleasure resulting from
karmas; he is free from desire for all qualities of things; (iii)
nirvicikitsa or without abhorrence, he does not exhibit any dis-
gust towards unpleasant situations in life and environment; (iv)
amugdhadrstitvam or quality of non-delusion, he is free from de-
lusion as to the nature of things; (v) upagtihana or the charitable
concealment of defects-he forebears all kinds of defects in oth-

‘ers, especially the defects of helpless persons such as children
and invalids due to their ignorance and incapacity; (vi) sthitikarana
or firmness in faith, there is no wavering in the believer since he
is endowed with steadfastness; (vii) vatsalya or attitude of love
and devotion—this éttitude sustains the person in the right path to
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moksa; (viii) prabhavana or proclaiming the truth — this emphasises
the social aspect of religious faith. A person, who is equipped
with knowledge of reality, should place the benefit of his achieve-
ment of self-realisation at the disposal of society.

It may be observed that the unenlightened person is one
who does not have the thoughts of the omniscient but says that
“he lives because of himself; he makes others live, again because
of himself. In the same way he is happy and makes others
happy due to his own self. Similarly he is miserable and makes
others miserable, all because of him. However the truth remains
that life, happiness, misery, death are due to their respective
karmas* and not due to the person himself. To identify oneself
with these is a false notion, an erroneous belief and an illusion.
The essential attributes of the self, such as knowledge and per-
ception, are known as ‘upayoga’ in Jainism. These are based
upon the real nature of the self whereas all other characteristics
or impure emotional states are not intrinsic to the nature of the
self and therefore they are accidental to it. The power that
makes it possible is the discriminative knowledge between asrava
and nirjara which carry the moral agent and individual towards
the recognition and realization of the aim of life. An individual
who has this discriminative knowledge which is pure and free
from error is not burnt by karmas howsoever one may try in
one’s own way. Kundakundacarya compares it with gold which
even if heated does not lose its intrinsic purity.” This issue of the
relationship between knowledge and ‘karma’ is a crucial one
and it seems that Hindu docrine of ‘karma’ has certain signifi-
cant contribution in this respect. In the first instance a distinction
should be mode between ‘karma’ and ‘kriya’ in as much as
karma is substantial and it is attached to self or soul for long
time as ‘papa’ or ‘punya’ whereas kriya is a continuous activity
being performed by self on different parts of personality. It is in
this sense that ‘kriyamana’ activity can be stopped by moral
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agent by becoming ‘non-attached” as advocated in Bhagvadgita.
However ‘sancita’ and ‘prarabdha’ karmas cannot be avoided
by the soul in spite of the hard efforts by the soul. At the most
such past actions may be changed into attitudes of endurance
and joyful activities. If one looks into the biographies of great
saints and yogins one would observe this point that past karmas
are irrevocable and have to be endured by the person con-
cerned. However the future actions may be done in the way of
a ‘jivanmukta’.

When Jainism holds all actions done by empirical self to be
checked and controlled and eventually to be dried up by aus-
terities and rigorous vows, it bypasses two significant points about
(1) notion of karma as positive association of self and (ii) self as
detached consciousness involving as ‘psychic self” in ‘action’.
Kundakundacarya emphasises the necessity of right knowledge
and awareness along with observance of austerities and vows in
order to control the manifold actions in past and present. What
is right knowledge and awareness ? Jainas do not hold the view
that knowledge burns the actions and activities done by the
moral agent. In spinte of the knowledge of good and bad ac-
tions the moral agent gets fallen and becomes subject to unde-
sirable passions and desires. According to Jainism it is the char-
acter and will-power which are more protective and directive to
the soul of the individual. Knowledge and awareness consists of
wide span of mental and psychic disposition-chalked out by
methodical ascent and seeking of purity of mind, vital force and
physical behaviour in the steps of asrava, sarhvara and nirjara
leading finally to liberation of the individual.

Awarness alone cannot check the past karmas and its accu-
mulation either in previous birth or specially for this present birth-
in order to purify consciousness. It is the firm determination of
the will in the individual not to allow outside flow of action to
enter the consciousness of mind and psychic disposition which
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can help the individual soul to maintain the virtues of individual
character. This point of total purification of will and conscious-
ness involves two pertinent questitions; (i) is it possible to resist
past karmas ? and (ii) what about collective responsibility and
liability as in railway, steamer, community and group living ?
Such and similar questions are bound to arise and they demand
answer which is beyond individual effort, will and character.

Karma and Action-Oriented Approach

So far we have observed that in Jaina ethics the term ‘karma’
as in Vedic school and in Jaina philosophy is understood differ-
ently. In Vedic school ‘karma’ is understood as part of the self
and it is regarded as its store. However in Jaina philosophy
‘karma’ is understood as an alienated force entering the self
from outside and an entity to be resisted by soul-force. With
regard to its doctrine of liberation Jainas hold the view that so
long as there is single iota of ‘karma’ attached to the soul, it
cannot qualify for liberation. Karma is regarded as ‘ari’, an
enemy to be vanquished as in a battle waged by the soul against
extenal dispositions. In this context it is held that ‘pudgala’ is the
store-house of actions and mode of activity pertaining to self of
the individual. It is a pertinent question as to how can pudgala
which is material become store-house of psychical activities done
by the individual ? Moreover, it is held in Jainism that ‘pudgala’
is the carrier of the soul to the next birth along with its store
of past karmas performed so far by the individual. At times
‘pudgala’ is said to be psychical portion of the individual soul
also. The question is whether ‘pudgala’ which is said to be
partly material and partly psychical can become the custodian of
the ‘karmas’ and activities of the individual and carry forward in
the next birth of the soul of the individual 6

In recent times Acarya Tulsi has attempted to bring innova-
tion in Jaina ethics by bringing the docrine of ‘anuvrata’. He has
enunciated twenty points which ought to be followed by layman
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who is usually busy with empirical life and aspiring for higher
spiritual life. The mahavratas according to which truth, non-vio-
lence, chastity, non-possession and non-stealing are to be prac-
tised absolutely are difficult for layman and even for house-
holder. Non-violence is the most significant virtue and Jainism
has made the most unique contribution in this regard and raised
it as a principle of total life on universal religion. Mahatma Gandhi
in present century stood as the most glorious illustration of non-
violence and he in his life attempted to practise this virtue not
only in personal life but showed how it can be made effective
in national life. The gap between anuvrata and mahavrata re-
quires to be minimised by bridging the gulf between individual
and collective life. Jaina ethics shows the direction in which the
virtues of moral life are to be followed in public life in spite of
major hurdles.
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Jainism and Ecology
- Dr. Kokila H. Shah

It has been rightly observed that ‘Philosophy is to be lived
and not merely speculated.’.

Jainism is an ecological religion or religious ecology. The world
is facing the worst environmental crisis today. The present crisis of
civilazation is moral and spiritual. There is tremendous growth of
knowledge and miraculous development of technology. Yet,
parodoxically at the same time, we call this age, the age of eco-
logical disharmony. The issue of sustainable development, i.e., global
society living in harmony with its non-human environments has
been raised. The world is heading towards disaster. Any destruc-
tion of nature is justifies for the sake of development. In the age
of Information Technology, today, we have explosion of Knowl-
edge, but where is wisdom ? As it is aptly put, “Knowledge is
power but it is power for evil just as much for good. Unless man
increases wisdom as much as knowledge, increase of knowledge
only will be increase in sorrows”.! In this context, perhaps, it is
worthwhile to note the contribution of Jainism which has made to
world thought in its various aspects. Its teaching contains gems of
wisdom which may prove valuable for the benefit of entire globe.
It tries to encourage survival mechanisms for living beings through
co-operation with nature and incorporates those principles which
contribute to universal welfare. Lord Mahavira was the great bene-
factor of mankind and of all living beings. Principles propogated
by him twenty six hundred years ago are extremely useful even
today, as he adored universal values of life. Jainism is not an
asbstract philosophy or a temple religion - but a complete lifestyle,
a way of life. It offers physical, moral and spiritual rules of healthy
living. It is a system of good acts and attitudes. The latest tech-
nology and best of science can be incorporated in the Jaina Model
while reviving the old tradition. It establishes harmony between
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religious and scientific, spiritual and physical aspects, between per-
sonal independence & ecological interdependence. It is the path
of purification the basis of which is the principle of non-violence
which is the principle pertaining to environment. Jainism is a reli-
gion which is very much near to nature.

The present paper attempts to hi ghlight the environmental per-
spective present in Jaina tradition of non-violent culture. It is a
way to rediscover our spiritual strength to cope with Nature.

According to Jainism, true religion is that which sustains all
species of life and helps to maintain harmonious relationship among
them. In the fascinating words on ancient Jain text sets forth for
the benefit of all the quintessence of religion - “Non violence, self-
control and austerity are religion - auspicious and excellent”.2 In
Acarangasutra’ it is said, “Ahirhsa is pure and eternal dharma”.
Thus non-violence is the highest religion. It helps to conserve
ecology. Non-violence is not restricted to human beings but it
embraces the whole universe. Jainism goes beyond humanitarian-
ism. Non-violence has been rightly observed by Jaina seers as a
rule of nature. It is the first principle of higher life. “All miseries
arise from violence™ and also “Non violence is the crux of wis-
dom™. Not to kill or destroy is the good deed par excellence. It
is the natural law based on the principle of Truth. Ecological
problems are rooted in violence. Ecology is the study of interrela-
tionship among living organisms and their environment. It encom-
passes not only the mankind, animals, birds, insects, vegetation
and the millions of varieties of life, but the entire universe - the
planet earth, air, fire, water. Because of the actions of man, today
there is ecological imbalance - damaging the precious biosphere.
“The scenario is grim. For the materialistic growth, all the laws of
ecology are being broken. In the name of progress humans, have
emptied so many resorts of nature. Man's victory over nature by
destroying plant and animal life and the resultant pollution of earth,
water and air, the ozone depletion, acidrain. the greenhouse effect
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are some of the things disturbing ecological balance. Due to vio-

lent acts such as deforestation, cutting of trees etc. animals and
other biodeversity become extinct. This kind of greed in the name

of development is quite alarming. Jainism wants his followers to

live a simple life without disturbing nature’s balances. It means

appreciation of importance of natural environment, by respecting

natural laws. It requirs new vision of reality and implies holistic

approach, which is an ecological perspective - which is spiritual in -
its final analysis. Ecololgy is seeing things as a whole. Scientists .
like Capra and Einstein have discovered the unity of Nature.

Components of environmental are interlinked and interdependent.

This view is emphasised by Jainism which has given us the mes-

sage which concerns the interaction of men and nature.

Nature is a life supporting system. The problem of ecology -
starts when man looks upon nature as a machine. Nature is not
an unconscious object. The scientists today have come to the
conclusion that earth possesses life. Environment gets polluted by
violating the laws of Nature, when man starts interfering with the
plan of nature through destructive activities. So we have to
reorganise the relationship between man and Nature. Perhaps we
can take inspiration from the ancient and yet modern tenets of
Jainism. The wisdom of Jain seers may guide and suggest new
path. Jaina tradition is all about protecting the Earth.

Jainism can act as a saviour which can set all things right.
According to Jainism, though souls many in number, are of one
kind, as for as their essential nature is concerned. It is because of
this idea of Oneness or Taoist sense of mystic unity that Jainism
takes care for even the minutest from of life. This feeling is ex-
pressed in Daily prayer of Jainas. ‘Triyavahi’ which contains a
word of forgiveness for any harm done to life. It runs as ‘if in my
moving to and fro, I annihilated, injured or harmed organisms
having one sense or more senses, may such wrong acts of mine
be avoided’. Killing a living being is killing oneself. Onc who
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desires his own good should avoid causing any harm to living
organism, that is Nature’. Jaina philosophers, with their prophetic
vision and insight were conscious of environmental ethics. Hence,
it is expected that we should make careful and judicious utilization
of priceless gifts of nature. Jainism instructs us to use with utmost
respect and care, all the constitutents of environment, what is
required is reappraisal of Jaina Concepts. The central principles
of Jaina religion are validated by reality. The problem of Environ-
ment versus development can be tackled effectively by Jaina tra-
dition. The solution consists in realizing that blind development
should be controlled by changing our insane and wasteful life-
style-which is based on violence. Jainism offers an alternative model
of life-style. It has contributed to form a culture having universal
appeal the Chief Principle of which is non-violence and which is
manifested in practical life as a way of living in harmony with
nature.

Ecological Peinciples are hidden in our scriptures. In
Tattvarthasatra Umasvati has declared. ‘Parasparopagraho
jivanam’® All life is bound together by mutual support and inter-
dependence”. It implies principle of mutuolism. We must progress
from anthropocentricism to anthropocosmosim. Interdepenndency
is the rule of nature. The cosmos reveals order, regularly and
mutuality. All existents are linked in a web of interdependent rela-
tionship. This kind of recognition of mutual dependence of all
living objects gaurantees protection of environment and assures
hormonious coexistence of life-forms. The departure from this fun-
damental principles of environmental ethics is the cause of all
troubles. Jaina environmental philosophy emphasises responsibility
of every individual in protection of environment. Every man is
connected with every other man and every creature and even to
the so-called non-living aspects of the universe. This invisible web
of interconnectedness in recognised by Jainism which is the basis
of ecology. The motion of basic interconnectedness of nature is
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also fundamental to quantum theory. Non-violence therefore should
be extended to the whole creation. In this connection, ‘Jain Decla-
ration on nature is significant. It marks the entry of Jaina Faith into
the network on conservation and religion.’

In fact environmental problems have ethical dimensions. Jainism
is primarily an ethical discipline. Jainas have made non-violence,
the first principle of their ethical philosophy. The only way to heal
earth is through non-violence call it faith, religion, philosophy or a
way of life. The beautiful precept of Ahirhsa or not injurying living
things is founded on human feeling that all life is one. Jainas are
critical of Hindu practice of sacrifice of animals for rituals. Jainas
expect one to observe the principle of non-violence from micro to
macro level. If you are aware of all your actions and careful
about what you do in relation to other living beings, it is the act of
spirituality. Lord Mahavira was a great environmentalist. He laid
maximum stress on sanctity of life. The concept of non-violence is
based on reverence for life which is equal to reverence for nature.
It is said in scriptures - Omniscients prescribe and proclaim : ‘Do
not injure or kill any living being.”” All kinds of living beings should
not be treated with violence. This permanent eternal law has been
taught by wise men who comprehend all things”. Respect for life
is the basis of Jaina non-violence which is ultimately rooted in
hylozoism. Nature can not be dubbed as unconscious - Earth
itself is a living organism of which we are parts. It has its own
metabolic needs and vital processes which need to be protected
and preserved. Disturbance in any component of environment is
likely to have a harmful effect on ecosystem. It is clear that Jainas
view is holistic. Mahavira proclaimed one who neglects the exist-
ence of earth, air, water vegetation disregards his own existence
which is entangled with it. Jaina attitude towards the problems of
our life and existance represents a synoptic picture of man’s rela-
tion to all Sentient Creation.

Ahimsa is harmlessness in a wider sense.
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The potential of non-violence for protecting nature should be
ﬁmhex explored, as non-violence in Jainism is more than a moral
plecept It provides rules to survive. Jaina code of conduct is not
merely for salvation of the individual but for the survival of the
whole world. By following Jaina code one achieves friendliness,
compassion to others, self-control and avoids greediness. Being
religious means being ecological. Non-violence though a negative
term, has positive implication for environment, non-violence is a
practical religion. It is for the removal of suffering of people. It is
this principle which inspires one to pray for the good of the all.
‘Let there be rain in proper season. Let diseases die and famine
be now here !

In Jaina tradition, non-violence is equated with deity and is
described as the protector of the whole loka. ‘In Pra$navyakarana,
the concept of Ahimsa is analysed in detail. It is described as
divine female goodess - ‘Bhagvati’, violence is described as cre-
ator of trouble. Violence is the result of greed and lack of self-
control. It is not without significant that the synonyms for Ahirhsa
given are - Jayana - which means carefulness, Apramada,
Sarhyama or self-control, Bhadra the benefactor, Marigala - that
is auspicious etc. It is also described as Mabhati, that is inclusive
of all vows which indicates the comprehesive nature of non-vio-
lence Tt is not surprising that seers who discovered the law of
non-violence in the midst of violence were great geniuses. There
is no religion equal to the religion of non-violence in the world.
Jaina moral system is welfare oriented. Jaina ethics implies self-
restraint and the avoidance of waste. The idea is not to overbur-
den nature.. and its resources and wants should be reduced and
desires curbed and consumption level kept within reasonable lim-
its. Using any resource beyond one’s needs and misuse of any
part of nature is considered as a kind of misconduct. Our life-
style. should be such that natural cycles flow unobstructed, re-
sources are conserved, pollution is avoided and biodiversity is
mantained. Perhaps Jaina concept of non-violence can help in
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attaining environmentally clean and safe globe. Ahimsa stands for
vegetarianism. We have to practice Ahimsa beyond our diet. It
means using cruelty free products. For instance, pick out your
new brand of shampoo, lotion, and detergent containing no blood-
shed. A truly enlightened person is non-violent, self-controlled and
careful. Jainism teaches to live a life of moderation and practise
self-control. So that one does not overburden the universe and its
resources. The concern for preservation of nature is emphasises
by doctine of Lesya of the soul which represents spiritual level. It
is well illustrated by the incident of picking fruits from a tree. A
person having black leS§ya will uproot the tree for fruits. The
second person having blue cuts the tree from its trunk. The third
person having grey le§ya cuts a branch of the tree, the fourth
having yellow lesya cuts off a bunch. The fitfh one having pink
lesya plucks ripe fruits from the tree, and the sixth having white
leSya merely picks up ripe fruits fallen on the ground. He is the
person with highest spiritual level and he has concern for environ-
ment. He cares for the preservation of Nature. He does not
destroy, does not create waste amd pollution. Non-violence to-
wards nature is not merely aesthetically beautiful but also eco-
friendly. It is further clarified by analogy of bee and honey. The
bee that sucks the honey in blossom of a tree without hurting the
blossom is act of non-violence as no waste is created. The mes-
sage is clear perfection at the highest level is to be rooted in this
life of ours. Jainism instructs man to maintain harmony with nature.
It does not subscribe to the view that to fulfil his selfish needs
man has unrestricted right to exploit nature. It does not agree with
the view that man should get mastery over nature by indiscrimi-
nate destruction of nature. Einstein’s concept of religion is very
much near to that of the Jainas. In Jainism, problem of conduct is
looked at philosophically - how man should live, what is his rela-
tion to other creatures around him and how he should so direct
his life, his acts that he may not destroy. In Jain scriptures, it is
said that one has to exercise conscientiousness, proper car in
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walking, eating, accepting and placing objects, disposing of waste
products etc.

In conclusion, Jainism has a systematic philosophy of life, a
set of principles having credible metaphysical foundation and codes
of conduct which help to preserve environment. It has given due
thought to the ecology of planet. Several customs and practices of
the Jaina traditions also appear to have relevance for conservation
of ecology. Practising vegetarianism and maintaining that life sryle
in itself is a great way to express our concern for environment
safeguard, flora and founa of nature for our benefit. Be
compasionate to nature as a whole. Live and Let Live. There is
enough in the world for everybody’s need but not enough for
everybody’s greed. Celebrate the abundance of nature rather than
consuming it. Peaceful coexistence is emphasised and for that
minimum exploitation of nature is prescribed. In Jaina scriptures
there is discussion regarding plantation of trees, preservation of
forests, non killing of animals for the well being of people. By
planting of trees, biodiversity can be maintained - One can be
kind to living beings by adopting a life-style which sustains physi-
cal environment which is home to all the earth’s creatures. One
has to live simply, so that others may simply live. However, for
that first, there should be knowledge and then compassion arises.
It is clear from the above discussion that how profund, how
suggestive were the ideals of Jaina seers thousands of years ago
for the conservation of ecology. The metaphysical doctrines of
Jainism, its ontology, ethics ensure stable environment, sustainable
development and happiness to one and all. Intrinsic interdepen-
dence of all substances and coexistence of all organisms are
recognised well by Jainism. Such recognition guarantees protec-
~ tion of environment.

In the end, Life is precious. Not to harm surrounding is the
duty of man. Man. being the supreme creation must use his wis-
dom to ensure the sanctity of nature. Jainism subscibes to harmo-
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nious coexistence of everything and essential unity of Nature - a
perfect brotherhood of all that lives. It is this conception of life
and ethical responsiblity of every individual that makes Jaina tradi-
tion ‘a cradle for the creed of ecological harmony. Man by injur-
ing no living creature attains peace. This seems to express the
essence of Jainism. Understand the doctrine of Jainas and grasp
the law of Jinas, it provides us with a new dimension of thinking,
a new directive for living the principle of mutualism. ‘Each for all
and all for each’ is fundamental for welfare of universe. It is
feasible in non-violence based model of life. The world needs
today the practiced application of unique Jaina doctine. If civiliza-
tion is to survive, future belongs to Jainism. The ancient Jain seers
craved for peace on earth, prayed for ‘shivamastu sarva Jagatah’.
Now is the proper time to realise universalism. Jaina principles
can provide basis for optimism. Perhaps there may be miraculous
return of golden age through union of science and reliogion. Jaina
Sasana is the destroyer of all calamities and is eternal way of
progress - ‘May Jaina religion be victorious’. The greatest hom-
age that we can pay to Lord Mahavira in 21* Century is to
understand the spirit of his message and attain peace and happi-
ness through his exalted principles of non violence.
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Jainism : As a Scientific Movement
- Dr. J. J. Shukla

Jainism, prima facie being an epistemological movement con-
centrated upon removing the obstructions to knowledge. But in
doing so, they also fixed up their entire efforts at dividing what
are the object to be known, what should be the method which
would lead to the goal of obtaining valid knowledge, what are the
means of Pramanas for deciding validity of knowledge obtained
etc.

It is a romantic movement. It is very often described as real-
istic movement in the current sense of the term but to describe
this movement as realism is to limit the scope of the whole move-
ment because all types of realisms refuse to see beyond the tip of
their nose. They are downward looking people who refuse to look
up and have no courage to undertake rendezvous and venture
into the dark to comprehend the whole cosmos.

Jainism ventures into the dark and has courage enough to bring
about revolution into our fundamental notions of space, time, at-
oms, molecules due mainly to its logic of relativity aiming at
fathoming the depth of probability rathar than the logic of actuality
which keeps us bound to the concrete and gross and limits the
scope of thinking within the finite, the limited and by implication
delimits the field of knowledge. The dialectic of logic keeps us
attached to dualities of thesis and antitheses. The logic of relativity
of Jainas leads to synthesis. The synthesis of dialectic treats its
constituents rather one-sidedly and the synthesis, which 1t claims,
turns out to be a thesis. Thus the whole movement is circular and
leads nowhere. It does not touch the real even at tangent. Nietze
and Kierkegaard are therefore right when they say that “dialectic
of Hegel” and all types of dialectic movement in which thought is
caught “is a dance of bloodless categories” which never touch the
real. Dialectic comprehends its object rather one-sidedly and ab-
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stractly. How can, then, it reveal the nature of object ?

Our scientific notions of space and time based upon the move-
ment of mass and the motion traversed by it or the distance tra-
versed by mass when force is applied to it reveal the space and
time, which during the period of Euclid presupposed earth as a
flat of Gods, men and animals. He sees the whole manifest worlds,
through his radiance, the whole of Nature and atoms as his own
manifestation. He is the supreme God or Godhead even among
Gods. We worship Him through faith and devotion and pray :

“O lord of the peoples, there is no other who is lord of the
entire universe than you, you and only you are the Lord of all this.
Let all our desires for whatever things be fulfilled, Let us be own-
ers of riches through your grace.”

What a splendid coincidence of agreement between poetic in-
tuition or a vision beatific revealed in Rgveda and that revealed
through scientific research !

Important lacuna in scientific research :

Apart from success in some fields which are so distant, the
scientific research gropes into the dark whenever it crosses the
borders of experiments and evidential proof or verification and
indulges into speculative grasp of the reality in the manner of specu-
lative metaphysics or philosophy and moves around readily with-
out touching the real even at a tangent least to talk of entering into
the heart of the real. It applies mathematical formal logic to the
real, which leads it to abstractions. Lost into content less abstrac-
tions, it resorts, some times to Euclidean Geometry or to
Newtonian physics, Galilian astronomy or relativity of Einstein and
quantum mechanical physics and ends ultimately into restlessness
without providing proper guidance to “man in the street” who ex-
pects a lot from the scientist turned philosopher.

The inherent contradictions of the scientific theories about the
origin, maintenance and the decay of the universe are coming to
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the forefront now and along with it the faith generated into the
truth and validity of laws of science as well as the ability of sci-
ence to explain everything is called into question even by the first
rank scientists. The theory of big bang on which Newton, based
his physics, Einstein based his theory of relativity - both theory of
general relativity and theory of special relativity - the origin and
existence of black holes, theories of universal gravitation and that
of electromagnetisms, the presupposition of quantum mechanics all
are, as it were, in a boiling pot. Even their theorios of space-time
are not what they were in Euclidean Geometry and along with
them the foundations of mathematics are challenged. How can then
we build up our worldview on so shaky a foundation and seek
guidance for our day-to-day life ? Can we now, then, return to
the days of Plato or the cherished goals of Vedic seers or
Upanisadic philosophers who laid down their world-views with
utmost faith in the truths revealed to them in their “vision beatific”?

For us, the return to these hey days is also impossible for we
are so much accustomed to mathematical calculations based on
imaginary and not real-time which sounds more like “Science fic-
tion” which though, in fact, a “well defined mathematical concept”
which has “an interesting effect on space-time: the distinction be-
tween time and space disappears completely”. On the other hand,
in real space-time, in which events are labeled by ordinary real
values of the time co-ordinate, it is easy to tell the difference”.
We have no other way, than to regard our use of imaginary time
and Euclidian Space-time as merely a mathematical device (or trick)
to calculate answers about real space-time.

According to classical theory gravity which is based on real
space-time, there are only two possible ways the universe can
behave: either it has existed for an infinite time, or else it had a
beginning at a singularity like big bang at some finite time in the
past. In quantum theory of gravity, on the other hand, a third pos-

sibility arises. Because one is using Euclidean space-time in which
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the time direction is on the same footing as directions in space, it
is possible for space-time to be finite in extent and yet to have no
singularities that formed a boundary or edge. This is to leave things
to God who may know how the universe began and we cannot
give any reason for thinking it began one way rather than another.
Quantum theory of gravity has opened up a possibility in which
there would be no boundary to space-time and so there would be
no need to specify the behaviour at the boundary. There would
be no singularities at which the laws of science broke down, and
no edge of space-time at which one would have to appeal to
God or to some new law to set the boundary. The universe would
be completely self-contained and not effected by anything outside
itself. It would neither be created nor destroyed. It would Just
Be.

This is a gain in flat contradiction with the following “But in
imaginary time, there are no singularities or boundaries, so may be
what we call imaginary time is really more basic, and what we call
real is just an idea that we invent to help us describe what we
think the universe is like. But according to approach I described
in chapter one, a scientific theory is just a mathematical model,
we make to describe our observations : it exists only in our minds”
and has a subjective base, and therefore ceases to have any ob-
Jective value, or ceases to be scientific, pure and simple. It is
therefore “meaningless to ask : which is real, “real” or “imaginary”
time ?

The uncertainty principle of quantum mechanics can be ex-
plained or explained away by the no boundary condition for the
universe. The uncertainty principle implies that the early universe
cannot have been completely uniform because there must have
been some uncertainties or fluctuations in the positions and veloci-
ties of the particles. The universe must in fact have started off
with just the minimum possible non-uniformity allowed by uncer-
tamty principle (P. 148)
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The laws of science do not tell us what the universe should
have looked like when it started. So long as the universe had a
beginning, we could suppose it had a creator. But if the universe
is really completely self-contained. having no boundary or edge, it
would have neither beginning nor end. It would simply be what
place, then, for a creator ?

Matter is positive energy and gravitation negative energy. There
are something like ten million - one with eighty zeroes after its
particles in the region of the unieverse that we can observe. Where
did they all come from ? The answer is that in quantum theory,
particles cannot be created out of energy in the form of particles /
antiparticle pairs. This ultimately leads to positive / negative dual-
ism of which energy is composed. The negative gravitational en-
ergy cancels the positive energy represented by the matter and so
the total energy of the universe is zero. This is flat contradiction
and leads to total anihilation which poses again the problem how
universe comes into existence ? Ex-nihilio nihil fills ? What, then,
about expansion of universe ?

The whole theory of coming into existence of Black holes 1s
vague for if it be there, its primordial form would require for spot-
ting it “the entire earth’s atmosphere” (P. 118) The emilion of ra-
diation is based upon calculations without proper evidence and
hence according to John G Taylor of King’s college, London, “it
was all nonsense” and leads to doubt “our ideas about general
relativity and quantum mechanics” (P. 119)

The Black hole is a theoretical surmise or exists only inferen-
tially and is not a reality because Hawking says “Thus even though
we have not yet managed to find a primordial black hole, there is
our general agreement that if we did, it would have to emitting a
lot of gamma rays and x rays”(bid) Further he says:

“The existence of radiation from black holes seems to imply
that gravitational collapse is not as final and irreversible as we
once thought™ and
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“The approximations I used to derive the emission from black
holes... will break down at the end of the black holes life when its
mass gets very small” ... The most likely outcome will be “that the

‘black hole will just disappear, at least from our region of the uni-
verse” and “this was the first indication that quantum mechanics
might remove the singularities that were predicted by general rela-
tivity” For this fate and disappointment with regard to the theories -
of the origin and development of universe, he blames “the meth-
ods that I and other people were rising in 1974” that were not
able to answer the questions such as “whether singularities would
occur in quantum gravity”.

Prior to this he says taking into consideration, Einstein’s for-

- mula E-mc? [where E is energy, M is mass and C is the speed of
light], the positive energy of the outgoing radiation would be bal-
anced by a flow of negative energy particles into the black hole.
Because energy is proportional to the mass, a flow of negative
energy into the black hole, therefore reduces the mass of the black
hole. As the black hole loses mass, the area of this event horizon
gets smaller, but this decrease in the entropy of the black hole is
more than compensated for by the entropy of the emitted radia-

tion” this is again a flat contradiction to what he has stated on P.
120 about the disappearance of black hole due to loss of mass as
it radiates energy. If the loss of energy (positive) is to be compen-

sated for by “a fiow of negative energy particles into the black
hole” its mass would never be lost due to outgoing positive en-
ergy by radiation.

Again on the same page (P. 114) he says “the lower the mass
of the black hole, the higher its temperature. So as the black hole
loses its mass, its temperature and rate of emission increase so it
loses mass more quickly. What happens when the mass of the
black hole eventually becomes extremely small is not quite clear
but the most reasonable guess is that it would disappear com-
pletely in a tremendous final burst of emission. equivalent to the
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explosion of millions of H-bombs.

Again he says (P. 111) “how is it possible that a black hole
appears to emit particles when we know that nothing can escape
from within its event horizon ? The answer, quantum theory tells
us, is that the particles do not come from within the black hole,
but from the “empty” space just outside the black holes event
horizon !” “These particles, he admits of the next page is virtual.
particles, which unlike real particles, cannot be curved directly with
particle defector.” He resorts again to uncertainty principle and
says, “also predicts that there will be similar virtual pairs of matter
particles, such as electrons or quarks. In this case, however, one
member of the pair will be particle and the other an antiparticle
[the antiparticles of light and gravity are the same as the particles].

This looks more like a scientific fiction rather than a scxentlﬁc
theory supported by evidence and observation.

He admits in P. 99 that “I have done a lot of work on black
holes, and it would all be wasted if it turned out that black holes
do not exist” and “these are other models to explain Cygnus X-1
that do not include a black hole, but they are all rather farfetched”.

About space-time and the event horizon, he says on page 93
“The event horizon, the boundary of the region of space-time from
which it is not possible to escape, acts rather like a one-way
membrane around the black hole, object.. can fall through the event
horizon into the black hole, but nothing can ever get out of the
black hole through the event horizon. Remember that the event
horizon is the path in space-time of light that is trying to escape
from the black hole... Anything or anyone who falls through the
event horizon will soon reach the region of infinite density and the
end of time” (P. 94)

Again he says “according to general relativity, there must be a
singularity of infinite density and space-time curvature within a black
hole. This is rather like a big bang at the beginning of time, only it
would be an end of time for the collapsing body...At this singular-
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ity the laws of science and our ability to predict the future would
break down” (P. 93)

According to the theory of relativity, nothing can travel faster
than light. Thus if light cannot escape neither can anything else,
everything is dragged back by the gravitational field. So one has
a set of events, a region of space-time, from which it is not pos-
sible to escape to reach a distant observer. This region is what
we now call a black hole. Its boundary is called event horizon
and it coincides with the paths of light rays that just fail to escape
from the black hole--- (P. 90)

In order to understand what you would see if you were watch-
ing a star collapse to form a black hole, one has to remember
that in the theory of relativity there is no absolute time... We be-
lieve that there are much larger objects in the universe, like the
central regions of galaxies that can also undergo gravitational col-
lapse to produce black holes.

Albert Einstein’s theory of relativity and its consequences have
revolutionized our ideas of space and time. It has also confiscated
Newtonian idea of absolute time. Both Aristotle and Newton be-
lieved in absolute time. They believed that one could “unambigu-
ously measure the interval of time between two events and that
this time, would be the same whoever measured it” (P. 18)

Galileo’s measurements were used by Newton as the basis of
his laws of motion. He demonstrated that Aristotle’s belief that the
natural state of a body was to be at rest and that it moved only if
driven by a force or impulse if followed that a heavy body should
fall faster than a light one because it would have a greater pull
towards the earth. This beliefl was false. Newton showed that the
body was always acted upon by a force proportional to its weight
and the real effect of the force is to change the speed. Whenever
a body is not acted upon by any force. it will keep on moving in
a straight line at the same speed once set in motion. This idea
was stated i Newton's Principle Mathematician and is known as
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Newton’s first law. What happens to a body when a force does
act on it is given by Newton’s second law.

In ancient time the work of carrying about the Nature of the
‘universe and to discuss questions such as whether it has a begin-
ning or an end, whether it was created by an almighty power
transcending the universe or not and if it be there its implications,
with regard to human behaviour consistent with the nature of uni-
verse so formulated, was the work of Metaphyscians who raised
themselves above the theories prevalent at the time. They were
known as philosophers who presided over scientists, critically ex-
amined various theories or explanations put forward in outline by
working scientists in their own branches of departments of studies
and arrived at set conclusions consistent with common sense cri-
terion formulated in their epistemologies on the base of logical or
rational criteria of consistency and coherence. They also examined
the sources of information, their reliability, or validity, standard
through which information can be verified, method through which
fallacies can be detected and eliminated and precise language in
which generalizations can be formulated as principles.

In fact they first formulated their epistemology. Its etymology
or method of arriving at exact meaning of words their syntax, se-
mantics and pragmatics, the logic through which the thories can
be critically examined, fallacies detected and principles formulated.

Western science, as we have seen is based on experiment
and observations without formulating the method for testing gener-
alizations arrived at and therefore they never reach at the prin-
ciples and can stand any test whatsoever. Their generalizations are
tentative. They are ‘may be true today but false tomorrow’. How
can then, we expect right type of guidelines for the whole life ?
How can we formulate outline of life worth living and enduring on
so shaky a foundation ? To expect a guideline to pattern life con-
sistent with and in harmony with the nature all around and all-
powerful ? Until we do that, we won’t be able to build viable
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structure of life, which can endure and stand upright through all
natural calamities. Simply building physical strength and accumu-
lating military hardware or stockpiling atomic weapons or chemi-
cal weapons will invite dangers of self-annihilation.

Jainism in India presents itself as a scientific movement based
on sound principles. The very foundational principle of which and
on which it stands is non-violence or Ahimsa or respect for life
wherever it is and howsoever tiny or small it is. It also formulates
other virtues of Anekantvada “the theory of Indeterministic Truth
or “toleration of many modes of truth” as defined by K. C.
Bhattcharya in his valuable book on “The Jain Theory of Anekanta
(1925).

Over and above non-violence, Jain Munis “Silent Sages” of
Taxila or Taksa$ila, practice: non-taking, dispassion and dispos-
sessions, moderation in all matters, non-suffering resulting from in-
difference to pleasure and pain - Upeksa - equanimity, equilibrium
of mind and with-holding judgement on many issues, as is implied
in Anekantavada.

The values of indifference to pleasure and pain or non-suffer-
ing resulting from indifference to pleasure and pain were empha-
sized by Democrites and Aristotle but neither of these developed
a theory like Anekanta and hence these virtues had no constitutive
significance.

Whatever issue may be at stake we should say that it has to
be neither affirmed, nor denied nor both affirmed and denied, nor
either affirmed or denied. By taking this attitude, one becomes
silent or indifferent. Such a formulation resembles verbatim to Bud-
dhist logic known as Caolu-Kattikam tetralemma applied by Bud-
dha in the case of avyaktam or questions “not expounded” by
him.

This is comparable to the antinomies by Kant. From formula-
tion of Saptabhangi or seven fold logical structure along with seven
nayas or methodological criteria or according to K. C. Bhattacharya
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“seven modes of truth” presents before us “the theory of possiblility™
known as Syadvada. Out of seven “modes of truth”, or Nayas,
the last three of them and the last four terms of the seven-fold
logical structure are modes of prediation known as “Sabda-nayas
or etymological criteria for the use of ‘names’ or derivation of
words. In the second set, the word avaktavyam expresses the
impossibility of either affirming or negating being or non-being in
any categorical from of logical prediation.

Special attention should be paid to the analogy of the four
avaktavyam modes in Saptabhangi or the seven fold logical struc-
ture. in Jain logic which comprises within it Buddhist catu-kotikam
or tetralemma formulation as well as Paficavayavi-Nyaya or five
step formulation of Naiyayikas - realism - school of Indian phi-
losophy. In all the three schools, the formula is applied to ‘exis-
tential judgements based on observation of real events happening
in the world which can be brough “simple enumeration” and can
be verified by experience.

Neither being, nor non-being, nor both being and non-being,
not neither-being-nor-non-being can be predicated in answering
antinomical questions like the same type of antinomies in Kant’s
Antinomy of Pure reason like “whether the world is eternal...
Whether the soul is the same as the body or distinct. Whether the
world is infinite...Whether a man who has attained to the truth
exists after death...etc.

The first three bhangi (sections) of seven-fold stucture “syadh
asti eve” seen from a chosen standpoint (Syat) the object can be
signified “as existent”, “Syad astinasti eva” or “as both existent
and non-existent the former - seen under its own aspect and the
latter under alien aspect”.

The methodological criteria or seven “modes of truth” repre-
sent various stand points, they are the following:-

1) Naigama-nayah, “the figurative stand point” or “‘conventional
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2)

3)

4)

mode of contemplation takes into account the purpose or in-
tention of something which is accomplished”. It takes into con-
sideration “general custom, according to which the intension
alone is referred to as the basis of an unaccomplished thing.”
It brings out the social relativity of the customs prevalent in
society.

Sangrara-nayah: A synthetic standpoint, which comprehends
several different modes under one common head through their
belonging to the same class. For instance, existence (being),
substance....etc. This is the logical method of abstracting the
notion of Genus. It brings out the relativity due to association
of ideas, their mixture and connections.

Vyavahara-nayah- The analytic standpoint... The division of
objects comprehended by the synthetic view point up to the
limit beyond which there can be no further division into sub-
classes. This is the method of abstracting the particular quali-
ties of the species interpreted as the empirical standpoint. It
brings out different aspects of reality of the picture of the uni-
verse due to the relativity of relations in space, in quantity,
quality, dedication etc.

Rjusttra-nayah or the straight (direct) viewpoint and keeps
confines to the present moment as no practical purpose can
be served by things past and things unknown. It is a theory of
momentariness corresponding to the Buddhist Ksanika-vada.
It focuses upon the duration of phenomena.

The method is intended to integrate, synthesize and amalgam-

ate conflicting view points, analyse them for bringing out truth ele-
ments, eliminating conflicting ones due to which the conflicts are
sharpened, remove the opposition, synthesize the truth elements
detected in various systems of thought and present a picture of
the universe or reality as a “‘synoptic vision” which may be reliable
and in harmony of which durable system of human behaviour can
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be worked out which can stand all reviles of natural forces which
some times work at Cross-purposes and play havoc so far as
human life on this planet is concerned.

Unless the life-cycle is structured on sound principles detected,
from nature which is all powerful and life pattern in harmony with
nature is consc:ously worked out, there is no hope for the future
of humanity at large as single family. West has worked out sci-
ence, has made it work for enriching human life, for making hu-
man living more comfortable and rich, but has missed to humanize
science, has aggrandized nature instead bringing itself in harmony
with nature and has brough about the whole of humanity on the
precipice of death.

It is now time that thinkers in scientific laboratories like Stephen
W. Hawking and many of contemporaries should turn their minds
to the logic involved in their thinking with a view to avoid conflicts
and repetition of labour wasted by them working on same topics
duplication the work done by others. They should turn their minds
especially to the logical theories worked out on the strength of
reason purified by ancients like Buddhist Nagarjuna’s dialectic in-
volved in M. K. or the synthetic formulation of Anekanta-Vada of
Jain Munis beginning from Mahavira, through Kundakund,
Umasvati, Siddasena, Samantabhadra, Jinabhadra, Akalarka,
Haribhadra, Vadi Devsuri, Hemchandra, Yasovijaya, Mallisena and
many votaries of truth.

They evolved a theory which elaborates a logic of indetermi-
nation or probability with reference to knowing. As a realistic
movement with a down to earth attitude, the Jains hold is not
simply confined to willing though conative aspect of life is not ex-
cluded, the knowledge of truth has a necessary reference to it, the
truth is not merely confined to knowledge and has a wider scope.
It has a reference to reality, which has multiple aspects, and hence,
they remain indeteministic to truth, but are not weded to skepti-
cism. Their attitude is positive out and out. They are blamed, in
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Indian tradion as ‘Atheist’ because they did not accept, like dog-
matists, the authority of the Vedas. They explored reality indepen-
dently like Buddhists who were their contemporaries. The record
of the experience of the independent explores who preceded
Mahavira and commentators who followed him form authority for
the layman in Jainism.

Jain explorers concentrated mainly on the knower and knowl-
edge rather than the object known for unless the knower is puri-
fied the knowledge gained cannot be free from fallacies and hence
cannot be pure and reliable. Thus, they touched a very vital point.
Our knowledge of reality depends mainly on the subject knower
who comes in contact with the object through his sense organs,
which operate through mind when directed to the object, mind,
then becomes conscious of the object of perception. Such con-
sciousness of object indissolubly with the awareness by the sub-
ject is known as Darsana while, when the details of the object is
grasped, the awareness which was indeterminate becomes deter-
minate and becomes knowledge proper. Knowledge proper is clas-
sified as sensory knowledge, (mati-jiiana), scriptural knowledge
(Srutajfiana), Limited direct knowledge (Avadhi-jfiana) and direct
knowledge through mind (manah paryaya-jiana). Knowledge fal-
lacious is again classified as sensory wrong knowledge, scriptural
wrong knowledge, and limited direct wrong knowledge. The clas-
sification is not only rational, scientific and exhaustive but carries
authority, conviction and reliability.

The ideal is omniscience. The omniscient being is possesing
prefect knowledge and intuition, which comprehends all objects,
past, present and future, independently, and carrying purity, occur
simultaneously at every moment.

Jain philosophy is an outcome of the vision of such purified
knowers who first purified themselves with a view to acquire and
be worthy of being a vessel for the influx of perfect knowledge
and intuition and has presented a picture of universe as revealed
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in their vision or intuition “Beatific”. Their classification of reality
sounds much better and-coherent than that of our modern scien-
tists beginning from Aristotle, Galileo, Newton, Einstein or Stephen
Hawking who have failed and failed miserably in their efforts of
playing the role of a philosopher.

Their theories start with big bang singularities hardly describe
consistently even their concepts of space and time or the strength
of mass and gravity which are abstract and does not touch with
the real even at a tangent, as space and time both have been
borrowed from Mathematics which is as abstract as, what Kant
has described a priori or the outcome of mind prior to mind’s
contact with the world of experience. They are subjective without
having any objective content. Take for instance the jain concept
of space (Akasastikaya) which is a substance (Dravya) having ex-
tension and yet without having form (Arapin). But the “extension”
used here is not used by the Jains in the realistic sense of material
substance. The Jain conception of ‘extension; is unique one. The
space as a substance is called “astikdya” because it has many
“PradeSas” or bodies. The term “Prade$a” has been defined to be
that part of space, which is covered by one indivisible atom of
matter. Such ‘Pradesas’ or sectors of space can contain not only
the atoms of matter, but the particles of other substances also.
Thus each substance has its own Pradesas or sectors of space.

Instead raising the problem of whether space and time are
absolute or limited, long before Greeks and Aristotle or Ptolemy
and Copernicus or Keplar or even Newton, the Jain and most of
the eastern Astronomers like Bhaskaracharya believed that earth
is elliptical (not spherical) and along with other planets (nine in
number) like mars, venus, mercury, jupiter, saturn etc. of our gal-
axy circled round the sun. Simultaneously rotating on their own
axis. Even sun which formed center rotated on its own axis. They
also forcasted the eclipse most accurately on the strength of their
calculations based on the motion of sun, moon, venus, mercury.
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saturn etc. The Jains propounded their astronomy on the strength
of their calculations of the motion of sun while others based their
calculations of the strength of the motion of moon around the earth
and the sun. Their mathematics was not as abstract as the math-
ematics of the west, but was weded to down-earth and had a
concrete base. When we read Stephen Hawking beginning his
“Brief history of Time’> with Greeks, we feel their strong prejudice
against the East and cannot help laughing at them as they begin
with Aristotle as if Aristotle and Greek had no father and mother,
as if time of history began with Aristotle rather than starting with
the big bang.

Let us focus their attention on the concept of space which
contained souls, matter (Pudgala), medium of motion (Dharma),
medium of rest (Adharma) and time (Kala). Such a space was
known as Akasa which is eternal, all pervasive and all the objects
of the universe including stars, planets and innumerable galaxies
exist in it and it has no form. It is single substance having infinite
Prades$as or sectors of space and hence is known having form as
vast as universe itself or even more. The space occupied by above
substances beginning from souls to Kala or time is known as
Lokakasa-filled space. The rest of the sky or space is known as
“alokakasa”. Space unfilled. What we know as space is filled space
or our universe. Jainism admits space beyond our observable uni-
verse. It is pure space in which no substance of our universe ex-
ists. . ‘

So also is the case with regard to time. The Jain conception
of time is defined by Nemichandra from two standpoints. Time
from ordinary point of view of Vyavahara-Kala and real time or
paramarthika time. The first is that which helps to produce changes
in a substance and which is known from modifications produced
in it, while the second or real time is understood from the view-
point of continuity.

Time is auxiliary cause of change. Change cannot be under-
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stood without continuity, which is a ground of change. From ordi-
nary pragmatic point of view, time is understood in hours, min-
utes, seconds etc., by which we call a thing to be new or old
according to changes produced in the same. Time as continuity is
eternal, and without form. Time as understood in pragmatic point
of view has a beginning and an end. Therefore it is useless to
presuppose big bang and beginning of time as singularity. It is also
needless to presuppose black hole and an end of time and space
because space as substance is also eternal in the form of “empty
space” or space unfilled. Space as “filled space” has a beginning
but no end.

Every space-unit is filled with minute particles, which never
mix up with one another. The universe is full of these particles of
time. Every space-unit contains time unit. The particles of time are
indivisible, innumerable and without form. Those innumerable sub-
stances which exist one by one in each prade$a or sectors of
filled space (Lokakasa) are points of time. Hence time is not one
substance but innumerable substances, which are eternal and indi-
visible.

Stephen W. Hawking, against religious conception of God-
creator of the universe, says that, that was one model, and what a
scientific theory is - say the model of expanding universe - but as
it is taken by a simple minded, is but a model of the universe or a
restricted part of it, with a set of rules that relate quantities in the
model to observations that we make. Both exist but in our minds
and does not have any outer reality (P.10)

Jainism does not presuppose any God-creator of the universe.
It is a universe consisting of conscious and unconscious particles
governed by division, by union and by the combined process of
division and union taking place simultaneously.

Matter (Pudgala) is that substance which undergoes modifica-
tion by combination and dissociation. The process of combination
and dissociation does not occur in the other substances. Matter
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consists of numerable, innumerable and infinite parts according to
its different combinations. The concrete form of matter is visible
while invisible form of matter is known as energy. Matter is fur-
ther divided into solids, liquids and gases. All the three forms of
matter consist of molecules and atoms. Atoms are an assemblage
of indivisible elementary particles. In one Prade$a or unitary cell
of space only one atom of matter will find place if it is in a free
state, but in an aggregate form any number of atoms can occupy
one or more units of space.

In the light of the above stucture of matter, we can say that
with regard to the conception of matter the Jain position, is sounder
and more scientific than modern scientific conceptions of matter
as they are cut off from their ideas of space and time which re-
quire for their beginning a ‘big bang’ singularities as their unproved
and unprovable assumptions. While Jain conceptions of space-time
matter etc. require no such assumptions. They are closely knit
down to earth concrete ideas and not just formal concepts, which
exist only in the mind of scientist as subjective self created models
which have no substance and are withoud any content as they
have no roots in existence or reality. We are just lost in a jumble
of such models one conflicting with the other for example Einstein’s
theory of general relativity assumed that the universe must have a
beginning and possibly an end also. This also means that Einstein’s
theory also was based on big bang Singularities.

This is also the root catise of the origin of black hole. A Brit-
ish Mathematician Roger Penrose using the way light cones be-
have in General relativity together with the fact that gravity is al-
ways attractive showed that a star collapsing under its own grav-
ity is trapped in a region whose surface eventually serves to zero
size. its volume too must sink to zero size and hence all the matter
in the star will be compressed into a region of zero volume so the
density of matter and the curvature of space-time becomes infi-
nite. in other words, one has a singularity contained within a re-
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gion of space time known as black hole.

The Universe must have a beginning was finally proved by
Stephen W. Hawking and Penrose on the basis of Einstein’s Gen-
eral Theory of relativity which was in their opinion an incomplete
theory and cannot tell us how the universe started off because it
predicts “that all physical theories including itself, break down at
the beginning of the Universe.”

Instead of assuming a big bang and its singularities and spin-
ning a cobveb around it, Jainism takes a realistic down to earth
attitude and takes it for granted that reality was there, is there and
will remain there in furure. Instead of taking absolutist position like
that of Newton, Galileo and our Vedantists, it views reality not as
Kutastha or unchanging Dhruva or permanent and unproductive
or presuming change as unreal and illusory projection (Adhyasa),
it takes change as real and productive of manifestations (Paryayas)
which come into being, stay for sometime as becoming and disap-
pearing after executing their natural functions.

They define dravya or substance as constantly undergoing
modifications (Utpada, Vyaya, Dhrauvya), as an unending process.
Dravya so defined, turns out to be a dynamic reality. It is con-
stantly undergoing modifications.

The theory of relativity - general and special of Einstein can
be comprised within a better theory of relativity formulated by
Jain thinkers. It would be better to say the Jain logical theory of
relativity not only comprises both the tieories of Einstein but has
even wider scope as it comprises the world of literature or it has
semantic overtones which Jain thinkers have not overlooked. Jain
theory of relativity accompanied by “Nayas’ or points of views
leaves Jainas uncommitted to any viewpoint as expressing the “only
truth” or absolute truth”. In fact their “refraining from judgement”
is not expressive of their scepticism or denial of reality. It is on
the contrary, a positive open-minded approach which leaves open
the field of inquiry as, after comprising past and present points of
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views, looks forward to the possibility of better evaluations in fu-
ture. Jain theory of seven-fold (Sapta bhangi) Scheme and seven
models of truth, seven nayas methodological criteria, they lay down,
according to K. C. Bhattacharya a “theory of Possibility (Syad-
vada) and hence has a wider scope than that formulated by Albert
Einstein which keaps itself limited to the field of physical phenom-
ena or physics only.

The object of inquiry can be viewed from many points of view.
The object possesses many. qualities or characteristics and hence
to describe the object from one point of view or to take into
consideration only one quality and pass the judgment that “it is
this and this only” and nothing else is wrong. Every judgment passed
describes the object partially. If a judgement is to be passed it
must be passed on a relative judgment and must be preceded by
“possible” or “relatively” (Syad). The Jaina theory of relativity
(Syadvada or Anekantavada) is more general, wider and compre-
hensive than the theories of relativity (general and special) of
Einstein because it provides a wider platform for the methodologi-
cal problems rather than keeping itself limited to physics or the
“substance” aspect only. A complete judgement must take into
consideration out of innumerable aspects of an object of inquiry,
the following :-

The time which bridges the difference existing among the vari-
ous qualities identical with the object at a particular time and place,
quality, substratum, relation, association with other objects.

The Nayas or the list of points of views accompanied with
Jain theory of relativity shows where and how the judgement is
incomplete but of innumerable qualities of the object, a particular
ray or point of view selects one for its purpose, not rejecting the
other ones, but keeping them away for other view points. A judge-
ment, which accepts only one aspect and rejects the remaining
aspects, is fallacious (Nayabhasa).

The points of views which relate to the general aspects is
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known as Dravyastika Naya or pertaining to the general aspects
of an object while those points of views which pertain to particu-
lar or special aspects of the object are known as Paryayastika
Naya or pertaining to our particular or special aspect of an ob-
ject. ‘

In Jain theory of relativity, we are not to presiime either time
as is the case in Newton’s theory, or as is the case with other
theories, which presuppose space, as absolute. The theory of rela-
tivity put an end to the separation of time and space and com-
bined them to form an object called space-time. This is not so in
Jainism. Time, in Jainism, is eternal and devoid of form. The time,
which we use - Vyavahara Kala - or Samaya measured in terms
of seconds, minutes, hours, days, years etc., is that in which
changes in a substance as its modifications take place. Time and
space have minute particles. Time particles never mix up with one
another. The universe is full of these particles of time. No space
unit of the universe is devoid of it. Every space unit contains time-
unit. In Dravya Sangraha (21), it is said “Those innumerable sub-
stances which exist one by one in each Prade$as of Lokakasa or
Sectores of “filled space”™ ..... are points of time. Time is not one
substance but innumerable substances and all are eternal and indi-
visible.

Einstein put an end to Newton’w theory of gravitation based
on Euclid’s Geometry which maintained earth as flat and hence
space-time also as flat. He maintained that space-time is curved
or “Warped” by the distribution of mass and energy in bodies like
earth, which does not move on curved orbits by a force, called
gravity. Instead they follow the nearest thing to a straight path in a
curved or Geodesic space.

The Jain idea of space does not follow abstract mathematics
of Euclid, Newton and also Einstein. How can space be cov-
ered ? Space is a universal indivisible substance, which we for
our purpose view as Lokakasa or filled space and empty space.
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The new understanding of space and time under the light of
Einstein’s theory of general relativity, that it is meaningless to talk
about space and time outside the limits of the universe, was to
revolutionize our view of the universe that could have existed and
could continued to exist forever was replaced by the notion of a
dynamic expanding universe that seemed to have begun a finite
time ago and that might end at a finite in the future is an outcome
of big bang, and its singularities presupposed by Einstein’s theory
of relativity. Logically, this is a fallacy of Petitio principle - or we
see what we want to see or we project our ideas into reality and
think that reality is what we think it to be. This is not an objective
independent fact but simply a fancy of our imagination. We do not
build castles in air and claim scientific objectivity for it. If you
remove big bang along with its singularities the entire superstruc-
ture of Einstein collapses along with the collapse of general theory
of relativity i. e. idea of big bang and singularities of the universe
which are presumptions on which the theory of general relativity is
based, also collapses along with this also. The British mathemati-
cian and Physicist Roger Penrose who used the way light misbe-
have in general relativity together with the ...... that gravity is al-
ways attractive, showed that star collapsing under its own gravity
is trapped in a region whose surface eventually shrinks to zero
size and since the surface of the region shrinks to zero, so too on
not its volume and as an outcome in the matter in the star will be
compressed into a region of zero volume, so the density of matter
and the curvature of space-time become infinite. In other words,
one has a singularity obtained within a region of space-time is
known as a black hole.

The idea of Black Hole is defunct. No evidence of black hole
has been traced. Even Stephen Hawking, Penrose based their proof
under the belief that universe must have had a beginning in time
on which Einstein’s general theory of relativity is based on the
above two scientists in their proof showed that general relativity is
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only an incomplete theory and cannot tell us how the universe
parted off, because it predicts that all physical theories including
itself breaks down at the beginning of the universe.

It is yet to be secn how uncertainty can be reconciled with
general relativity.

Instead of accepting black hole which no one has as yet seen
or indirectly experienced, but is the outcome or abstract math-
ematical calculations. Why not accept Jain concept of Siddhasila
which is final limit of our space time world or filled space
(Lokakasa) and beyond which nobody can go ? or in another
alternative suggested by Vedic lore in “Yonim” the fulerum or the
centre from which galaxies originate and beyond which is the un-
limited infinite empty space ? (Rg. X. Purusa Stkta - 19 - Tasya
Yonim ParipasSyanti dhira Tasmin tatasthurbhuvanani Visvah”) it is
being seen as the point of origin by the thinkers and out of which
galaxies of the universe originated.

Jainism does not believe in the gradual evolution of the uni-
verse. It does not presuppose big bang or singularities for which
there is no evidence nor there can be any in future. The universe
as substance is eternal and everlasting but as modifications go on
constantly it goes on changing and appears as such. The modifi-
cations have origin and decay, but not so to the universe and hence
does not presuppose or try to prove the existence of God, al-
mighty and all-powerful creator. Its ethics implies rigorous process
of being godly or acquiring pure knowledge (Kevala jhana)

This they prescribe to achieve through harmonious Dar$ana or
vision, harmonious knowledge and harmonious consistent charac-
ter. (Samyag dar$ana, jfiana, caritrani moksa margah)



Vegetarianism in the Religions of the World
- Intaj Malek

Vegetarianism and non-vegetarianism these are the burning 1s-
sues of the religions of the world. One should ask a question to
oneself why should- we kill other animals for our survival ? Man is
not merely an animal or a beast. Man is a social animal having
intelligence and rationality, which other animals do not have. These
qualities of intellegence and sense of rationality is a god gift and
since God has given man the power to judge what is right and
wrong man should act or judge accordingly. Before killing animals
for our food we must apply the intelligence and judge as god has
ordained for us to do so. Whatever reiigion or sect we are fol-
lowing, whatever sect of which we are adherents to, we must act
rationally and must not forget god’s bounties bestowed upon us
as intelligence and rationality. For food we should not kill other
animals. They have also equal rights to live.

Today my subject of discussion is vegetarianism in the reli-

gions of the world. I would like to begin with Semitic Religions
and first of all I would reflect upon Judaism.

Judaism : Judaism is the mother of all Semitic religions, i.e.
Judaism, Islam and Christianity. These three religions are also called
Abrahamic religions as Abraham is the founding father of all these
religions.

Vegetarianism in Judaism: I would like to begin with a quota-
tion from Exodus;

“You who have compassion for a lamb
Shall be the shepherd of my people Israel”

Unfortunately today Orthodox Judaism does not generally teach
that vegetarianism is a scriptural principle. Of-course the scrip-
tures do inform us that each generation of the Jews has a lesser
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understanding of the Torah than its predecessor. (Tractate Berakhot,
20A Talmud Bavli)This is enough to account for modern Jews
refusal of the vegetarian way of life. The first diet given by Torah
is clearly vegetarian.

Genesis stresses “I have given you every herb bearing seed
which is upon the face of the earth and every tree in which is the
fruit of a tree giving seed: to you it shall be for food.” In obedi-
ence to these instructions the people of Israel for three genera-
tions (from Adam to Noah) were frugivorous and vegetarian.

However this adherence to God’s commandment was very
short lived. By the time of Noah morality diminished considerably.
Animal sacrifice started, animal’s skin were used for clothing and
human beings began to murder one another. (GENESIS 4:8) It
was during this period of falling into sin as the Bible describes it
that God gave concessions for eating flesh food. From then on-
ward meat eating became rampant. After the great flood that had
destroyed all vegetation, God issued a temporary sanction to eat
meat. (Genesis 9:4) There after God again instituted a vegetarian
diet. When people of Israel left Egypt God provided manna a
non-flesh food meant to sustain during arduous journey. Meat eat-
ing by now has thoroughly become ingrained and wide spread
among the Jews.

Mankind was given dominion over all creatures (Genesis 1:26)
and many adherents of Judeo-Christian tradition refer to this do-
minion in an attempt to rationalize the killings and eating of animal
flesh. Dr. Richard Schwartz says in his Judaism and Vegetarianism
“Dominion does not mean that we have the right to conquer and
exploit animals. Immediately after God gave dominion over ani-
mals, he prohibited their use for food. Dominion means guardian-
ship or being co-worker with God in taking care of and improv-
ing the world. (Genesis 1:26 and 1:29) The Talmud interprets
dominion as the privilege of using animals for labour only.

Rabbi Kook states that dominion does not mean to govern
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cruelly for our personal selfish ends with stubborn heart.

Rabbi Hirch says that people have not been given right to
have other animals subservient to them. He also states that “The
earth and its creatures may have other relationship of which we
are ignorant, in which they serve their own purpose. Thus there is
divine control over all and neither Judaism nor any other religion
have an unlimited rights to use, misuse or even Kill other animals.

The dietary regulations of Judaism :

It is interesting to note that all dietary laws of Judaism apply
to flesh (meat) food only. All fruits, vegetables, grains, cereals —
and even dairy products are KOSHER. Only meat must be pre-
pared in a special way. This is because Judaism stresses to mini-
mize meat eating. Meat is not for consumption. It is a compro-
mise in a dire need.

Jewish dietary law KUSHRUT says that first of all eating meat
itself is a sort of compromise. Man ideally should not eat meat.
Further the Jewish laws prescribe a long and tiresome almost dif-
ficult procedure to slaughter animal. If such procedure is not strictly
followed the slain meat becomes impure and it is not KOSHER
(permissible). This is an indirect restriction on slaughtering and meat
eating.

Christianity:- .
“Take care not to destroy God’s work
For the sake of something to eat” (Romans 14:20)

The New Testament focuses exclusively upon Jesus but little
is known about his diet. There were however many early Chris-
tians who did support vegetarianism. They are St. Benedict, Clem-
ent, Eusebius, Cyprian, and John Wesley to name a few. The Bible
- including the Old Testament has its origin in Judaism and by
virtue of Torah’s declaration of vegetables as first food the veg-
etation becomes the food of Christianity also.
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History relates that organized Christianity gradually moved away
from its vegetarian roots. The early Christian fathers adhered to
meatless regimen. More recently the Roman catholic church had
ruled that practicing catholics atleast observe certain fast and ab-
stain from meat eating on Fridays. This is a welcome step in the
direction of meatless food society.

Islam : The Islamic tradition holds that in Mecca, the birth-
place of Mohammed, no creature be slaughtered and that perfect
harmony exists between all living things. In fact, Muslim pilgrims
approach Mecca wearing a shroud (ihram), and from the time
they don this religious apparel, no killing is allowed: not even
mosquitoes, lice, grasshoppers, or any other living creature. If a
pilgrim sees an insect on the ground, he will gesture to stop his
comrades from inadvertently stepping on it. Thus, while Islam is
not generally viewed as a religion that endorses vegetarianism and
kindness to animals, the Islamic tradition does have great deal to
say about a person’s relationship to the animal world.

The example of Mohammed

Biographies of Mohammed include narrations that clearly de-
pict his love for animals. And while one would be hard-pressed
to find Muslims today who feel that their religion supports veg-
etarianism. (Although there are certain sects that do), Mohammed’s
teachings in this regard are clear. For instance, Margoliouth, one
of Mohammed’s chief biographers, writes, “His humanity extended
itself to the lower creation. He forbade the employment of towing
birds as targets for marksmen and remonstrated with those who
ill-treated their camels. When some of his followers had set fire to
an anthill, he compelled them to extinguish it. Act of cruelty was
swept away by him.”

Other biographers, such as Dr. M. Hafiz Syed, point out that
Mohammed instructed those who eat meat to wash out their mouth
before going for prayer. While it is certainly a Muslim custom to
clean one’s mouth before going to prayer, many biographers say



Vegetarianism in the Religions of the World 113

that only meat is emphasized in this connection and not any other
food. To a vegetarian Muslim, this would come as no surprise.

Why, it may be asked, did Mohammed allow meat eating at
all ? One possible answer is that, because he based much of his
teaching on the Old Testament. Mohammed employed the same
concession for meat-eaters as God did in the scriptures and the
same techniques of gradualism. Although total compassion and
abstinence from killing were the ideal, Mohammed had to bring
his followers to that platform slowly so as not to repel potential
adherents.

Mohammed knew his people well. Before the advent of Is-
lam, the people of Arabia embraced a plurality of gods, bigamy
was the rule, if a baby girl was born the couple out of shame
would bury her alive (Koran, surah-6, verse 140). Sexual relation
between mothers and sons were so widespread that the Koran
contained prohibition (Koran, surah-4, verses 19-24). It was
Mohammed’s mission to uplift his people, but he kneow that radi-
cal change was doomed to fail. Like the great religious reformers
before him, Mohammed considered the time, place and circum-
stances surrounding his mission. In fact, Mohammed openly ad-
mitted that he only taught men according to their mental capaci-
ties. For if you speak all things to all men-some will not under-
stand.” ' '

In this regard, Mohammed said, “The teaching were sent in
seven dialects; and in every one of its sentences there is an exter-
nal and an internal meaning.... I received two kinds of knowledge:
one of these I taught-but if I had taught them the other, it would
have broken their throats.” Although Islamic tradition and Arabic
Linguists have long since developed an explanation for the pecu-
liar expression “broken their throats,” many vegetarian Muslim have
suggested that vegetarianism is implied with this phrase. '

In fact, Mohammed could only have been in favour ot veg-
etarianism, although he may have been unable to impose this phi-
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losophy on the majority. He always showed the greatest compas-
sion-“‘universal compassion’-and he exhorted his followers to do
the same. A touching example for Mohammed’s life show how far
his empathy extended. Awaking from a nap one afternoon, he found
a small, sick cat fast asleep on the edge of his cloak. The prophet
cut off his garment so that the cat could sleep undisturbed. Such a
man could never advocate the slaughter of innocent animals in the
name of religion. In one popular tradition (Hadith) Mohammed is
depicted as having rebuked his followers for not showing univer-
sal compassion. “But we do show compassion,” they insisted,”-to
our wives, children and relatives.” The prophet responded, “It is
not this to which I refer. I am speaking of universal mercy.

One advantage of Islam’s being a newer religion is that many
specific facts regarding Mohammed’s diet and attitude towards
animals are well remembered and preserved. The prophet’s earli-
est biographers indicate that he preferred vegetarian foods, saying
that he likes milk mixed with water, curd with butter or nuts and
dates. His favourite fruits were pomegranates, grapes and figs.

He was particularly fond of honey, often eating it mixed with
vinegar, and he is quoted as saying that in a house where there is
vinegar and honey, there will certainly be the blessings of the Lord.

The Quran contains several references pertaining to vegetari-
anism, such as ‘Let man reflect on the food he eats, how we
poured out rain abundantly and split earth and made fertile, and
then we made the grains to grow and vines and reeds, olives and
palms and gardens and pastures- an enjoyment for you and your
cattle to delight in. ‘Ultimately Quaran encourages Muslims to eat
wholesome, healthful vegetarian food. Al-Ghazzali (1058-111), one
of Islam’s most brilliant philosophers, who wrote in his book lhya
Ulum uldin.”” Eating the meat of a cow causes disease (marz), its
milk 1s health (safa) and its clarified butter (ghee) is medicine (dave).
Compassionate eating leads to compassionate living.

The Koran clearly evokes compassion and mercy toward ani-
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mals, and althouth many Muslims never consider vegetarianism,
certain sects, such as the shi’ites, do have a core of vegetarian
followers. Islamic mystics, such as the Sufis, also hold vegetarian-
ism as high spiritual ideal.

The Sufi Tradition :

There is an ancient story about a woman Sufi Saint, Hazarat
Rabia Basri, who would regularly go to a particular mountain in
the forest in order to meditate in perfect tranquility. When she
would go, all the animals of the forest would come near to enjoy
her good company. One day, another Sufi arrived. But as soon as
he approached, all the animals ran away, as if in fear. Completely
vexed, the Sufi inquired Rabia Basri, “Why do the animals run
away 7” :

Rabia countered with another question: “What have you eaten
today ?” The Sufi confessed that he had eaten an onion fried in
some fat. The wise Sufi woman concluded, “You eat their fat !
Why should they not flee from you ? This famous Sufi tale is
perhaps indicative of the Islamic mystical perspective on human-
animal interrelations. Thousands of Sufis have advocated vegetar-
ian food. Another great Sufi Mohammed Rahim Bawa Mohiyuddin
in his monumental work “Come to the secret garden” talks about
love and compassion towards animals. The hunter learns compas-
sion from a bird represents a clearly vegetarian tradition within
Islamic mysticism. :

Hinduism, Buddhism amd Jainism :;

Needless to say that the Indian religious traditions have al-
ways advocated vegetarianism. The Vedas to speak for sacrifice
of different animals on different occasions but popular modern
Hinduism does not advocate animal sacrifice. The Hindu scrip-
tures always speak about vegetarian way of life.

“Having well considered the origin of flesh foods,

And the cruelty,
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Of fettering slaying corporeal body
Let man entirely obstain from eating flesh”
Manusmriti 5. 49 |
“By not killing any living being, one becomes fit for salvation”
Manusmriti 6.60

“You must not use your God given body for killing God’s
creatures, whether they are humans or animals™

Yajur Veda 12.32

As I have said earlier that Judaism is the mother of semitic
religions, there is nothing wrong if I say Hinduism is the mother of
eastern religions especially Jainism and Buddhism.

No religion of the world has given such high place to AHIMSA
as Jainism has. To talk about Mahavir Svami’s concept of Ahirisa
I am too little man to utter a word. What Bhagwan Mahavir has -
taught is as much relevant today as it was in those days thousands
of years ago. If we analyse scientifically the concept of Ahirhsa
we can say that Mahavir Swami proved in those days what mod-
emn scientists are still fumbling.

I would conclude by $loka from Upanisads:
“Karmana mansa vaca sarva bhutesu sarvada
Aklesa jananam proktam ahinsatvena yogibhihi.”



Syadvada and Many-Valued Logic
- Prof. S. S. Sharma
- Dr. Maheshchandra K. Yajnik

Introduction :-

The dichotomy of the truth values ‘T’ and ‘F’ has been ques-
tioned in Western and Indian Philosophy on the different grounds.
Aristotle questioned it about the propositions of future (future-
contigent)” and in Indian philosophy it has been questioned on
ontological ground either in Madhyamika Karika® or in Upanisadic
Philosophy™® by the inevitable necessity of putting two seemingly
contradictory propositions on the same object about the attempt
for the description of reality. It is particularly in Jain philosophy
where systemnatic logical explanation of many-valued logical situa-
tion is found in the form of the philosophy of Anekantavada which
has two ingredient Nayavada and Syadvada. This is expressed
with logical rigour in the notation of saptabhangi or seven-fold .
predication. An attempt has been made in this paper to make.a
comparision of the many-valued logic or saptabhangi with many-
valued quantified logic of Motovaski with certain reference of
three valued quantum logic of Hans Reichenbach. Some implica-
tions of the logic of Syadvada are compared with the theory of
relativity too. Before proceding further it is necessary to clearify
some ontological positions as well as certain view points of the
Jain philosophy of language. ,

Anekanta-Its Ontology and Philosophy of Language :-

The denial of Ekanta (in an Anekantika way!) is a charecteristic
of Jain metaphysics. In entire Indian Philosophy in general and
Jain philosophy in particular, logic is never considered as purely
formal, a discipline which has nothing to do with facts. So if there
is an Anekantika exposition of logic there must be a factual-onto-
logical ground for it. The Jain anekanta is grounded in its onto-
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logical conception of infinite-fold nature of reality © srasuwicE
a5, Simultaneosly it is also based from a particula angle of the
Jain philosophy of language, linguistic symbols are factually
grounded.®®

rFafe: drerfernl Tul:
and the constuction of a term as well as a sentence is not

purely arbitrary or absolute but it is 1elat1ve in part and absolute
as a unit. It is observed as :7

SR Frdar defq |
YA g e
About the meaning of the words Jaina philosophy of language

again takes a middle way between Naiyayikas and Mimansakas
as it states :®

- ETfaRam TR Em g e | A
With this philosophy of language with a definite ontic comitment
regarding the infinite-fold nature of reality the concept of

saptabhangi is stated in Jain logic. Why exactly seven bhanga ?
Neither more nor less ? Pramananayatattvaloka states clearly : ©

e R e s |
B. K. Matialal explained this uniquiness of seven Bhangas by
assigning ,
+ for Asti

— for Nasti
O for Avakttavyam.

A simple mathematical calculation states only seven possibili-
ties as follows :

+ = X
— froced y
"0 = Z
then x y z Xy yzZ Xz XyzZ

Actually combinatorial principle regarding the subjects of a
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three-member set states 2° = 8 sub-set but the®™ eight one which
is not mentioned in the above mentioned list is or null-set which
may represent here truth-value less or meaningless expvesslon which
is naturally abandoned here.

‘Sapta Bhangi :- And Many-Valued Logic :-

Here arises an important question in the field of logic. Whether
s/E®eTY is to be regarded as a third truth-value apart from the
standard truth values “TRUTH” and “FALSE” ? IF answer is in
affirmative, and it seems also in the present context then how many-
valued logic is to be considered in Syadvada ? It seems that it is -
three-valued logic as Lukasiewicz considered “Indeterminate” a
third truth value, here also “Avaktavyam” may be treated as thlrd
truth value. But the point is more deep at a fundamental level.
Whether ‘Avaktavyam itself has degree or not ? All expressions
are equally “Avaktavya” in this reference or there can be more or
less in “Avaktavyam” ? If answer is in negative then saptabhangi
logic is clearly three-valued. But if it is positive then it becomes
infinite valued logic. The puzzle is same as it was before
Lukasiewicz when he wrote :". '

“When 1 had discovered in 1920 a 3 valued system of logic I
called the third value, which I denoted by '/, “Possibility”. Later
on after having found my n valued model systems I thought only
two of them may be of philosophical importance viz+ the 3-val-
ued and the No - valued system. For we can assume, I argued
that either possibility has no degrees at all getting thus the 3-val-
ued system or that it has infinitely many degrees as in the theory
of probability and then we have No valued system”

It may be noted here that in the above mentioned observation
of Lukasiewicz the other alternative of a 3-valued system is not
an No-valued system but an SI-valued system. But this is purely
mathematical point which invokes some un-solved puzzles regard-
ing the Continuum Hypothesis so it may be passed by at present
in this discourse.
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Now we come on the semantical interpretation of saptabhangi
with reference to many-valued predicate logic.

Symbolic Interpretation of Saptabhangi and Many-Valued
Predicate Logic (of Second Order):

The meaning of the term syat is rightly taken as “in a particu-
lar sense” by B. K. Matilal and stated that “Syat” functions as an
operator in Saptabhangi. In his words : @2

“Thus syat operator turns the categorical propositions in to a
conditional and thus the logical form of the first two are :

() IfPthenaisF

(2) If q then a is non-F.

or more fully ’

(3) For all x is considered from the standpoint 1 x is eternal
[(%) (fxOGx)] |

(4) For all x if x is considered from stand point 2 x is not eternal
[(x) (Fx ~ Gx)]

The position of B. K. Matilal in this reference is not very
sound. (3) and (4) are not contradictory even without taking the
meaning of syat in between. Actually from of a Jain point of view,
that exists from apeska, P but this P contain, s and w@, 8 if
we have to symbolize the saptabhangi but these four as set of
individual variables and if we have to ascribe Avaktavaya as a
property of proposition then we have to symbolize the saptabhangi
in the following way in second order many-valued predicate logic:

1. (dx) (ds) (4t) (dm) Gxstm.

2. (dx) (ds) () (dm) ~ Gxstm.

3. (dx) (3s) (4t) ( In) [Gxstm * ~ Gxstm]
4. (4x) @s) (dv) (dm) (HE) (GE)

5. (dx) (ds) (&) (dm) ( E) (Gxstm*GE]
6. (dx) (gds) () (dm) ( E) [~Gxstm*GE]
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7. (dx) (3) (F) ( @) ( E) [(Gxstm.~Gxstm).GE]

Even this is not a proper treatment of quantifiers in many val-
ued predicate logic. We may turn to Motowoski’s many-valued
predicate logic which provides a way to construct quantifiers apart
from Universal and existential quantifiers.

(Qx) Px amounts to Q (s, n)
s=Card#{xIle=T}

n = Card# {x | Px | =F

g - Quantifiers s # 0

V - Quantifier n = 0.

We may get plurality Quantifier
M - Quantifier for s > n

If an appropriate symbolic presentation and semantical inter-
pretation of the quantification of saptabhangi is to be provided, it
seems that the plurality quantifiers are to be introduced. Due to
the increasing mathematical technicalities, it is being left on some
further occasion and some comparison is to be made with the
logical foundation of relativity theory and Quantum Mechanics.

QUANTUM MECHANICS, THREE-VALUED LOGIC
AND SYADVADA.

The logical as well as conceptual foundation of Quantum Me-
chanics is not yet clear despite, its much success as a physical
theory. According to the uncertainty -principle of Heisenberg.

Ax XA Px>h,

the measurement of position and momentum (or time or en-
ergy etc.) can not be made simultaneously. This amounts to the
appearances of meaningless expressions in QM for apparently
meaningful physical expressions. Hans Reichenbach provided a
three-valued interpretation of Qm in his “The philosophical foun-
dation of Quantum Mechanics” with three different “negations” and
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“implications™, he stated following matrixes for théinterpretation
Of QM (4 .
P -P

P | P

+T F |1 I
I 1 | F | T
F T It !l 17
P/Q PvQ PvQ

TIF TIF
+T TTT TIF
I o TIr | IIF
F | TIF FFF
P/Q P—>Q P—>Q P— Q
' TIF TIF TIF
4T TIF TIF TIF
I TTI | TTT 884
F TTT TTT 111

Without going into technical details, it can be observed that
Reichenbach attempts to solve the causal anomalies of QM by
introducing new semantical interpretation of QM with different in-
terpretation of negation and implication. Same attempt has been
made in syadvada for the resolution of the paradox of casuality.
- As reality is both unchanging and ever-changing, the paradox seems
to be resolved with this ontic commitment of the infinite-fold na-
ture of reality and many-valued logical frame.

The impossiblity of an absolute frame of reference is very well
established in the theory of relativity also. In Enistien’s thought
experiment (See below given chart) the observer O’, on Railway
Carrige records that event A’ is earlier than B and according to O
they are simultaneous. Now if we are asking whether A and B
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are actually simultaneous or not, This eveidently a question with-
out any meaning in the theory of relativity. There is no absolute
frame of reference for the description of physical events. In the
same way Syadvada also provides a contextual explanation and
this can be logically justified by taking an appropriate many val-
ued system of predicate logic as its back ground.

o’ -
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Ahimsa For Universal Brotherhood
- Purnima Mehta

At the very outset let us ponder on these questions : Whoam 1 ?
How did I become what I am ? How did I d¢velop my attitude to-
wards my own self and beliefs about the world ? What we become
as individuals depends more than most of us realize upon the social
situation in which we operate, in other words, it is the society.

The word society is derived from the word ‘Socio’ which means
“to share or to unite”. A society is one which maintains the cohesion
with a large majority of its members holding certain common guiding
principles. Civilization is not built on bricks or mortar, steel and ma-
chinery, but with men and women, with clarity of mind, clarity of heart
and with the spirit of co-operation. A vision of equality is an act of
moral perception which enables a man in personal and public condi-
tions, in an healthy atmosphere, healthy environment.

Today, are we all existing in an healthy environment ? We all know
the answer. We live in a time of change. The world spins and splits
before our eyes. Grave dangers surround mankind. The discoveries
of applied sciences, invention of new technologies, nuclear weapons,
missiles, etc. have brought about changes that are really bewildering.
Though we have made enormous progress in knowledge and scien-
tific inventions, we are not above the level of past generations in ethi-
cal and spiritual life. We no longer live in the age of peace and har-
mony. The traditional societies of ancient times are fading before the
monsters of modernization. The result, our nature is becoming mecha-
nized, void within and in a chaotic condition. It is at this juncture that
the founders of philosophy strive for a socio-spiritual reformation and
one such great personality is Lord Mahavira. Tirtharikkara Mahavira’s
birthday is celebrated as Mahavir Jayanti. This year it becomes spe-
cial as the whole world joins the Jaina community in remembring Lord
Mabhavira and his immortal teachings in this, his 26th birth centenary
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year which is being observed as ‘Ahirmsa year.

Ahimsa is an ancient Sanskrit word, it is formed by a prefix ‘a’ to
the word ‘himmsa’ which means killing. The prefix ‘a’ stands for nega-
tion. So, Ahirsa means non-killing. Jainism in India is identified with
Ahirnsa, as it declares that Ahirhsa is the highest religion - ‘Ahimsa
Parmo Dharmah.’. '

Jainism has contributed to world culture in its emphasis on ahirhsa.
Ahimsa is the universal religion, which has contributed to the enhance-
ment of the unifying force of mankind.

In the Agama text, the nature of Ahimsa is generally descriptive.
The passages as recorded there are the glorification of Ahimsa. Ata
much later time, the glorification was turned into a philosophy. For
example, in ‘Dasvaikalika-Sutra’, ahimsa is recorded as one of the
best and excellent dharmas along with controlling of mind (Samyama)
and penance (Tapa) and the followere of ahimsa are even respected
by gods.! Manu has described the excellence of ahimsa in the follow-
ing verse :

Indriyanam nirodhena raga-dvesaksaye na ca.

Ahimsa eva bhutanam amrtatvaya kalpate

By the restraint of his senses, by the destruction of attachment and
harted and by the abstention from injuring the creatures, he becomes
fit forimmortality.?

Besides this in many places of the ‘Mahabharata’, ahirhsa and love
towards all creatures is depicted. In the ‘Santiparva’, the greatness
of ahimsa is firmly established, the argument being :

“He who himself wants to live, how he can kill the other, what one
wants for himself, that is to be thought of others.”

But today the humanity is at its crisis. Violence is at its peak. The
Afghan War, the issue of Kashmir, war between Israel and Palestine,
between Iran and Iraq..... creates an atmosphere of fear..... We can
imagine the state of mental unrest of the men, women and children in
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these countries. Why sould a human kill another human.... The sense
of fellow-feeling is vanishing.... The sense of fellow-feeling we find in
animals... a lion does not another kill lion, a tiger does not kill another
tiger.... Then why do human beings when he is distinct from and far
superior to all other life forms ? He should therefore not waste this
precious human body, which is the highest form of life among the 8.4
million species and instead use its unique nature towards universal
brotherhood leading towards humanity and inquire into and discover
the higher spiritual dimensions of life.

In Uttaradhyayana it is said that : “In thoughts, words and acts he
should do nothing injurious to beings who people the world, whether
they move or not,” and “One should not permit the killing of living-
beings than he will perhaps be delivered from all misery, thus have
proclaimed the preceptors.”

In the Sutrakrtanga - Sutra the emphasis is again given on non-
killing of animals : “A wise man should study them with all means of
philosophical research. All beings hate pain, therefore one should not
kill them.” : "

Bhagvan Mahavira has emphasized in all his teachings that we must
not be goaded by the passion and impulses of ahirhsa. But, to all in-
tents and purposes, we must control our mind and allow us to grow
stronger mentally.

Along with the maximum emphasis on the actual observance of
ahimsa, Tirthankara Mahavira greatly extended the implications of
ahimsa that is in the direction of increasing the welfare of all living-
beings. People should always bear good intentions about the pfos-
perity of others, to show active interest in the welfare of the needy
persons, and to take practical steps. This positive encouragement to
social welfare activities has been the most useful and noteworthy con-
tribution of Jainism to Indian Culture to promote Universal Brother-
hood.

This humanitarian approach to lessen the miseries of living beings
was included in the vrata i.e. vow of aparigraha i.c. abstention from
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greed and worldly possessions.

This vow of parigraha - parimana is very noteworthy as it indi-
rectly aims at economic equalization by peacefully preventing undue
accumulation of capital in individual hands. It recommends that house-
holder should fix, beforehand, the limit of his maximum belongings,
and should, in no case, exceed it. If he ever happens to earn more
than that, he must spend it away in dana t.e. charities. The best forms
of charities precribed by religion are acara-abhaya-bhaisajya §astra -
dana, i.e. giving food to the hungry and poor, saving the lives of people
in danger, distribution of medicines and spreading knowledge. These
charities are called the chaturvidha - dana i.e. the four-fold gifts by .
Jain religion and the householder should make special efforts to give
these charities to the needy irrespective of caste and creed. Even now
the Jainas have rigorously maintained the tradition by giving freely these
charurvidha - dana i.e. four types of gifts. In this manner, the legacy of
Mabhavira has been continued to the present day.’

Apart from this, Somadeva in his ‘Upasakadhyayana’ of his
Yasis-tilaka which constitute Sravakacara, has emphasized the posi-
tive aspects of ahimsa, which in his opinion, is maitri, pramoda,
karunya and madhyastha. He enumerates certain qualities which
should be cultivated to realize the ideal of ahimsa. Maitri is the dispo-
sition not to cause suffering to anyone by any physical act or thought
or words. “Mitti me save bhuaja”. Pramoda is affection compelled
with respect for men eminent for their virtues and religious austerities.
Karunya is the will to help the poor, while Madhyastha is the equi-
table attitude, free from pleasure and displeasure towards those who
are devoid of any merit. The supreme quality of kindness is empha-
sized by dc.-..ring that virtue is light and sin is darkness and sin cannot
abide in a person crowned with the rays of kindness.® Ahirsa thus is
apositive virtue and resolves into compassion and universal brother-
hood. :

The same has been explained earlier by Umasvati, in his Tattvartha
Sutra.
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It is to be noted that the basic idea of ahirsa is not only to control
the outward events of one’s life but also to control the inward temper
by which he faces events. So, the practice of ahimsa will teach us how
to preserve a purely inward integrity and balance of mind, and how to
conquer the world from an environment both hostile and intractable
violence. |

How can Ahimsa, Reverence for all life lead us to Universal Broth-
erhood and closer to World Peace :

1. Why wait for others to changes, we start with ourselves. When
we diminish the violence, vibrations accumulate in body and mind, we
start releasing our own healthy and positive energy. This creates a
magnetic field around us which attracts vibrations of health, loving
kindness and balance.

2. To those who disagree with us, we listen with understanding
and unconditional friendship, honouring the life in cach individual, rather
be dogmatic or argumentative, we live and allow others to live.

3. We remain free in creating wars in the name of some patriotic,
economic, religious or other ism; peace will come in time by our valu-
ing life above and beyond all other priorities. Guru Nanak has said,
“The highest religion is to rise to universal brotherhood; and to con-
sider all creatures your equals.

4. The liberty and equanimity of our spirit will make ultimately the
greatest contribution to both our personal peace and peace on earth.
As more of us realize and revere the intrinsic sanctity of all life, the
collective power of our loving kindness can reach into all corners of
the universe and heal it with its peaceful balm.

I conclude with the following prayer :

Hey Tl fory e, fAfaery sty g |

reEere fadiagRl, Te1 HEmed fagsrg 29 !

“O Lord, grant me ever and anon affection towards all living be-
ings, joyful; respect towards the virtuous, compassion and sympathy
for all afflicted and tolerance towards perverted anchll behaved.

The kinship and friendship whic
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tablish transceds all barriers of caste and creed, of climes and coun-
tries. In the words of Mrs. Annie Besant, the message of Jainism to
humanity is “‘Peace between man and man, peace between man and
animal, peace everywhere and in all things, a perfect brotherhood of
all that lives.’

Hence, Ahirsa is a faith for all seasona and at all times and Uni-
versal Brotherhood, the need of the day which we all must strive for.
In the words of Vivekananda : Arise, Awake and stop not till the goal
s reached.
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