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Namaskara Mantra

O ATt | namo Arihantanarh
Tt faegror | namo Siddhanar
Y Rt | namo Ayariyanari
Y IASSATETOT | namo Uvajjhayanam

TH T WesTargui || namo loe Savvasahiinam
T U THFHRT | «eso paiica namukkaro

FeauTauquTTEuT | savvapavappanasano
TIATUT o Fedty | mangalanam ca savvesir
UeH ga3 Ui || padhamarh havai mangalarn

I bow and seek inspiration form perfected human souls (Arihantas
or Tirthankaras), liberated souls (Siddhas), enlightened ascetic
leaders (Acaryas), ascetic teachers (Upadhyayas) and all monks
and nuns (Sadhus and Sadhvis) in the world who practice non-
violence (Ahirnsa), truthfulness (Satya), non-stealing (Acourya),
celibacy (Brahmacarya) and non-possessiveness (Aparigraha) in
their conduct, non-absolutistic viewpoint (Anekantavada) in their
thinking. ‘

Such praise will help to diminish my negative vibrations and sins.
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Parshwanath Vidyapeeth : At a Glance
Formed Shri Sohanlal Jain Dharma Pracharak Samiti, Amritsar.
Established as an Institute of Indology in general and Jainology
in particular in the memory of Punjab Keshari Sthanakwasi
Jainacharya Pujya Sohanlal Ji Maharaj.

Formérly known as P.V. Research Institute, after few changes
in its name finally named as Parshwanath Vidyapeeth.
Established Shatawadhani Ratanchand Library.

Established Jagannath Jain Hostel. .

Started Research activities.

Introduced Sramana, a Bi-lingual monthly Research Journal of

Jainology. . /

Registered Parshwanath Vidyapeeth under Society Registration

Act 1860.

The main building inaugurated.

Recognized as an External Research Center from BHU.

Parshwanath Vidyapeeth celebrated its Golden Jubilee.

According to UGC recommendation PG course in four subject

were taught (1996-1997)

(i) Introduced a Project on Encyclopedia of Jaina
Studies ‘

(ii) Established Parshwanath Vidyapeeth Museum With
donation from Shri Satyendra Mohan Jain.

(i) Parshwanath Vidyapeeth celebrated its Diamond
Jubilee.

(i) Monthly Journal Sramapa converted into Bilingual
Quarterly Research Journal.

Prof. Cromwell Crawford visited the Institute to explore the

possibility of running ISSJS courses.

(i) Stasted at the campus Summer school by ISSJS.

(i) Established - Global Centre for Ahimsa and
Indological Research (A joint venture of ISIS & PV)

(iii) Formed a committee for the financial support of PV
named Akhil Bhartiya Shravak Samiti by the
blessings of Param Poojya Acharya Shivmuniji
Maharaj.

(iv) Formed New Management Committee headed by Dr.
Shugan C. Jain.



Parshwanath Vidyapeeth : At a Glance :V

2011 (i) Published and Inagurated Encyclopaedia of Jaina
Studies Vol. I (Art' & Architecture).
(ii) Proposed to open a new branch of Parshwanath
Vidyapeeth at Delhi.
(iii) To introduce Sramana online on our Website in 2011.
(iv) Upgradation of Parshwanath Vidyapeeth Website
(www.parshwanathvidyapeeth.org) _
2012  Proposed Celebration of Platinum Jubilee of Parshwanath
Vidyapeeth.
Presidents : Shri Tribhuvan Nath Ji Jain, Shri Jangi Lal Ji Jain, Shri
Shadi Lal Ji Jain,. Shri Aridaman Ji Jain, Shri Deep Chand Ji Gardi, Shri
Vijay Kr. Jain, Shri Neminath Jain, Shri Sumati Prakash Jain, Shri Nrip
Raj Jain, Shri Suresh Dada Jain,. Shri Hira Lal Jain, Shri Bhupendra Nath
Jain, Shri Ramesh Chand Barar, Dr. Shugan C. Jain.

Source of Inspiration: Pt. Sukhlal Sanghvi, Pt. Bechardas Doshi,
Padmabhusan Pt. Dalsukh Malvania and Prof. Sagarmal Jain.

Founder : Shri Lala Ratnachand Harjasrai Jain
Patrons : Shri Sohan Lalji Duggar, Shri Deepchand Gardi,
Shri Neminath Jain, Shri Prakash Chand Jain.

Secretaries : Lala Shri Harajas Rai Jain, Shri B. N. Jain, Dr.
Sagarmal Jain, Shri Indrabhooti Barar.

Directors : Prof. Mohan Lal Mehta, Prof. Sagarmal Jain, Prof. Bhag
Chand Jain, - Prof. Maheshwari Prasad, Prof. Sudarshan Lal Jain.

Ph. D. awarded (63 ) : Dr. Nathmal Tatia, Dr. Indrachandra Shastri,
Dr. Gulabchand Chaudhari, Dr. Mohanlal Mehta, Dr. Gokul Chand Jain,
Dr. Komal Chand Jain, Dr. Sudarshan Lal Jain, Dr. Bashishth Narayan
Sinha ctc.
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Prologue

'Supporting Emergence of Overseas
Scholarship of Jainism’

We, at Parashwanath Vidhyapeeth 'PV' and Sramana, had taken
several steps in the last six months to enhance the delivery and
quality of our academic services concerning Jaina philosophy, way
of life and sociology. ’ o

This issue of Sramana is dedicated to a cause very close to our
mission, i.e. support the emergence of Young scholars in India and
overseas specializing in Jaina academic studies. PV had been
working very closely with International School for Jaina Studies
"ISJS' since 2008. PV had also set up a Global Centre for Research
in Ahimsa and Indic Studies with ISJS.

A word about ISJS will not be out of place here. ISJIS was
established in 2005 to provide experiential and academic exposure
to scholars and students of the universities of the North America
primarily to Jaina studies, way of life, history, art, culture etc. in a
comprehensive manner. Since its inception more than 250 students
and scholars have attended its summer residential programs of three
to eight weeks. The program is now accredited by the universities
in India and abroad for earning credit hours by participants for their
undergraduate/ postgraduate studies at their home universities.
ISJS also publishes papers (available on its website) and holds
national and international seminars on various topics of importance
to Jainism and its relevance today. ISJS has a vast network of
universities in India and leading Jaina scholars to form ISJS faculty
and resource base. Similarly Jaina institutions, academic, religious
and social all over India, extend their support to ISJS in conducting
their programs.

In 2010 summer, a group of eleven post graduate students, research
scholars and faculty members from the universities of USA and
Canada came to PV for eleven days of study and research. This stay
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was a part of the six weeks residential program for Jaina studies
offered by ISJS as ISSJS2010. These participants included three
professors with serious interest to pursue Jaina studies.

At the end of their research they presented a research paper on a
topic related to Jaina Studies. The present issue of Sramana has five
full papers by the attending scholars while summaries of the
remaining papers are given. The papers whose summaries are given
are available with us and can be sent to those interested separately.
We are also trying to get these unpublished papers published either
in Sramapa or other leadmg Jaina journals in India in the near future
as well. The limited selection of full papers for publication has no
reflection as to the quality of research but simply to observe
constraints of the size of the journal. The topics covered were very
diverse, depending upon the academic background of the
participant as well as his area of interest in Jaina studies. Just to give
an example, one participant after writing the paper has made it as a
_topic for her Ph.D. dissertation. Another candidate had made this
research as a major area of his academic activities and doing
comparative studies with Buddhism.

In this issue of Sramana, dedicated to promote emerging western
scholars in Jaina academic studies has seven full papers prepared
by the attending scholars, for the remaining papers, we are
presenting only the summary of each paper. A word of caution is
necessary. The views expressed in the papers are those of the
authors only and are based on their limited exposure to Jaina
philosophy during ISSJS2010 and research undertaken by them as a
part of the same. ISJS and Sramana have not edited them and hence
are not responsible for the views and analysis presented therein.

We invite comments from you, the readers about these papers and
Sramapa in general. Your interactions will help us in making
Sramana to meet your standards of academic requirement. As you
might have noticed, we have enlarged our editorial board and the
academic board by inducting several renowned Indian and
International scholars of Jainism. We are also planning to put
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Sramana online on our website. Please let us know the scholars and
institutions to whom we can include in our mailing list for sending
electronic version of Sramana or who will like to subscribe to the
hard copy of Sramana. We also intend to proactively invite senior
researchers to write papers for Sramana. Simultaneously we have
enhanced the full time academic resources (manpower) at PV to
contribute research papers for Sramana.

I, as President of PV and Chairman of Academic board of Sramana
invite you to join us to contribute to the resurgence of quality
research and dissemination of Jaina academic studies. You can
contact me at isjs_pv@yahoo.com or svana@vsnl.com or our
editor at pvpvaranasi@gmail.com for comments/inquiry or
contribute to our efforts.

Wishing you all the best for an enjoyable reading of Sramana and
interactions with us and support further research on Jaina Studies
and emergence of young western and Indian scholars of Jaina
studies.

Dr. Shugan Chand Jain

(Chairman of Academic Board of Sramana)



The Enduring Significance of Jaina
Cosmography

Knut Aukland
Introduction

During Caturmas in 1965 in Sravana Belgola, the well-known
Digambara nun Jnanamati Mataji had a vision in which she saw the
entire structure of the universe, including the various islands,
continents, and oceans that make up the middle part of the universe
(madhyaloka). She later discovered that what she had seen was a
perfect match to the cosmographical details laid out in Jaina
scriptures (Candanamati 2010: 6). In 1972 she helped establish the
Digambara Jaina Institute of Cosmographic Research (Digambara
Triloka Sodha Sansthana) in Hastinapur which would spend much
effort and energy in the field of Jaina cosmography, exploring texts
as well as physically manifesting Jaina cosmography in various
building projects. The opening question that led me to this
particular topic was simply "why?" Why this focus on
cosmography? And further, how does it relate to religious practice?
If Jainism is a religion that revolves around soteriology, a technique
of salvation that puts focus on the individual's actions and soul, why
should one spend time on painstakingly detailed descriptions of the
geography of the outer physical world? ‘

I suggest that cosmography is an overlooked area in the study of
Jainism. Though typically treated as background material for
understanding Jaina ontology and soteriology or simply as
eccentric historical remains from pre-modern times, Jaina
cosmography has had an enduring significance for the Jaina
community that continues up until this very date (Dundas 2002:
92). It has implications for religious life in general and for a set of
Digambara rituals that are conducted three times yearly in
particular. Its relevance covers soteriology, ritual life, and
establishment of religious authority. I will further argue that
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cosmography is a contested area in contemporary Jainism related to
the ever-demanding presence of modern science.

In tune with my interest in Jainism as a lived tradition my
presentation of Jaina cosmography will be based on works of the
Digambara Jaina Institute of Cosmographic Research.! The short
presentation of the middle world that I provide here will not do
justice to the near endless details found in Jaina scriptures on
cosmography. Jaina cosmography is distinguished by a meticulous
systematic and mathematical approach (Bossche 2000: 1); my
presentation will not reflect this flavor. I have deliberately left out
all details of size and length which takes up significant portions in
original Jaina cosmographic material, and so also of all the names
of various areas, rivers, mountains, oceans, and islands in the
various oceans, gods and buildings on the islands in these oceans,
etc. Instead I have tried to highlight those details that are important
in shaping Jaina religious life and understanding.

Jaina cosmography: A map of Islands, times and ritual activity
Jains have showed a remarkable interest in cosmography compared
to their Buddhist and Brahmanic counterparts (Bossche 2007: xi).
One happy outcome of this interest has been the many Jaina
versions of the board game that was later to be known as Snakes
and Ladders in the west, an often forgotten Jaina contribution to the
world. In terms of sources, basic Jaina cosmography is laid out
already in Agamic literature, but the majority of cosmographical
works and detailed expansions on the topic are post-canonical (ibid:
xi-xii)2. The Digar'nbaras have divided their canon into four main
parts known as "expositions" (anuyogas) that are supposed to cover
the entire Jaina doctrine. It is notable that the 27 exposition, Karana
("calculation"3), is in large parts devoted to cosmography. The
Jaina doctrine and religion therefore, cannot be understood
properly without studying Jaina cosmography. In the words of
Bossche; "Jaina cosmography and geography form an essential part
of Jainism as a religion" (ibid: 1).
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In secondary books on Jainism the descriptions of Jaina
cosmography are typically focused on various versions of the
cosmic man, the keyhole shaped model of the three layers (hellish,
human, celestial) with the abode of the liberated souls on its very
top. The stylized version of this shape, with a svastika and a hand,
has become a standard symbol for the Jaina community in the last
thirty-five years (Dundas 2002: 92). The cosmographical details of
the middle part of this model (:nadhyaloka), in which human beings
are found, are typically skipped or only briefly mentioned. Jaini's
classic work on Jainism, The Jaina Path of Purification, does
mention the first two-and-a-half islands (adhaidvipa) in this middle
world, but does not go beyond this (1998: 29-32). The same is true
of Cort's Jains in the World (2001: 20-1) and Dundas' The Jains
(2002: 90-1). One reason for this is simply that human beings
cannot live outside these two-and-a-half islands. But to conclude
that the remaining parts outside the two-and-a-half islands are
unimportant because humans cannot go there or because salvation
is not possible there is erroneous and we will soon see why. Further,
the soteriological implications of how these two-and-a-half islands
are understood should interest us, for although the twenty-four
Jinas of our age and place have passed, there are still areas in which
living Jinas are operating in this very moment: The Jinas are alive!

The middle world in which we live is believed to consist of
innumerable islands which lie in concentric circles around the
central island Jambudvipa. Jains distinguish between innumerable
and infinite. These islands are not infinite in number, and Jaina
texts give the name of the first thirteen or more islands and the last
sixteen, between which there are innumerable other islands.
Between each island there is an ocean, and the last island is
encircled by the ocean Svayarmbhiiramana. Our world as we know
it (i.e. the countries found on planet Earth) is found in the south of -
the innermost and central island Jambiuidvipa. Its size is only a 190
part of the entire island. Human beings are not only found here, but
also in other areas of Jambiidvipa. Jambudvipa is divided into
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seven Major Areas (ksetra), which again are divided into various
Minor Areas (khanda, bhiimi).

In the south of Jambiidvipa we find the Major Area Bharata which
is again divided into six Minor Areas, the south most being
Aryakhanda in which India and the city Ayodhya is found. Bharata
is but one of the seven Major Areas of the whole of Jambiidvipa,
but it is special because it undergoes certain changes over time that
follow a specific pattern. This pattern consists of six periods or
“spokes," and their names reflect the general state that prevails
during each spoke. This cyclic pattern has always existed, and will
continue to do so forever. The first spoke of a declining series of
these six spokes (avasarpipi) is known as happy-happy. In this time
period people experience continues pleasures, do not need to work
for a living, live.for very long and have no worries. After happy-
happy the following five spokes are happy (second),
happy-unhappy (third), unhappy-happy (fourth), unhappy (fifth)
and finally unhappy-unhappy (sixth)*. In this last period humans
experience pain and chaos and live for short time periods. It is only
when we are in the third and fourth spokes that we can attain
salvation and it is during this time that we will have the twenty-four
Jinas. These are periods in which true religious actions are possible
because they have a suitable mix of pleasures and pains. In all other
periods the experience of pain or pleasure is too strong, as is the
case in the various heavens and hells where the hellish and celestial
beings dwell. Hence, it is not only that humans are the only beings
that can reach salvation; they also need to live in the right time to be
able to achieve it.

If we divide Jambudvipa horizontally in half into a southern and
northern part, we will find that it is symmetrical in its two parts.
Hence the southern and northern Major Areas, Bharata and
Airavata, look alike and they are the only two Major Areas on
Jambudvipa that undergo the changes of the six spokes. Hence
Airavata will have its own respective twenty-four Jinas during the
passing of the third and the fourth spoke.



The Enduring Significance of Jaina Cosmography : 5

According to Jaina cosmography a cycle of six degenerating spokes
(avasarpini) will be followed by six new spokes in which the
conditions will gradually increase in quality and go through the six
spokes in the reversed order (utsarpini): from unhappy-unhappy
and all the way up to happy-happy. Shortly after the last Jina of
Bharata, Mahavira, reached moksa, that is final liberation at the
time his physical body expired, we entered the fifth spoke and
hence the last to reach liberation in our series of six spokes
(avasarpini) was a disciple of Mahavira named Jambi. This means
that liberation is in fact impossible at this moment of time in our
world. The fifth and sixth spokes each last 21,000 years. After these
42,000 years have passed we will start on the first spoke of the
upward moving series of spokes (ufsarpini) starting again with
unhappy-unhappy, followed by unhappy. This means 42,000 new
years until we finally reach a time period in which the conditions
are sufficiently balanced between pleasant and unpleasant so that
salvation is attainable. Since this is not just a matter of eccentric
details known only by a few mendicants and scholars, but actually
widely believed and known in the Jaina community, we can
conclude with the rather remarkable fact that although Jainism
started out as a soteriology, at present it is a religion that actually
does not offer any salvation to the individual person in this world,
or at best puts it on a 81.500 yearlong hold.

If one wishes to attain the Jaina salvation in India, one must wait
81,500 years, but India is a small part of the Major Area Bharata
which again is but one of seven Major Areas in the first island of the
two-and-a-half islands on which, humans can be born. These two-
and-a-half islands are known as the abode of man (manusyaloka).
As mentioned, the first island is Jambiidvipa. The next one-and-a-
half islands are each twice the size of Jambiidvipa. So far we have
learned of Bharata and Airavata, the two Major Areas, which go
through the six spokes, but what of the five other Major Areas?
There is an enormous strip covering the central area of Jambuidvipa
in the middle of which we have Mt. Meru. This strip is the Major
Area known as Videha and Mt. Meru is the mountain to which the
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gods bring every new born Jina to bathe and celebrate him.

The Major Area Videha does not go through the six spokes as in
Bharata and Airavata. In fact time stands still, qualitatively
speaking, in the sense that it remains in the unhappy-happy spoke
always. Time still exists, people are born and die, but the quality of
life remains in a stable mix of happiness and unhappiness. All the
remaining Major Areas remain in spokes of pleasures and are
therefore known as enjoyment lands (bhoga-bhiimis). This is also
the case in the central part of Videha, but the rest of Videha remains
in the fourth spoke in a declining series (avasarpini). Since it always
remains in the fourth spoke it is a land where moral choices or
"actions" are possible (karma-bhiimi). This is also true for Bharata
and Airavata when they are in the third and fourth spoke as well.

This means that although salvation in Bharata is put on an 81,500
year long hold, salvation is always possible in Videha and there are
always living Jinas there who preach the true doctrine of Jainism.
So far we have only discussed the first island Jambiidvipa, but there
are still one-and-a-half islands on which humans are born. Each of
them also has Bharata, Airavata and Videha areas, but unlike
Jambudvipa which only has one each of these Major Areas, these
two next islands have two of each. Hence there are in total five
Bharatas, five Airavatas and five Videhas in which humans live.
While the Videhas always have living Jinas on them, the Bharatas
and Airavatas will each have twenty-four Jinas during one series of
six spokes. At a Jaina Digambara pilgrimage site close to
Moradabad known as Ahiksetra-the place where Par§vanatha is
said to have had his epic encounter with Kamatha. The five
Bharatas and Airavatas are in fact displayed in the form of five huge
lotus-shaped sculptures showing the twenty-four Jinas of the past,
present and future series of the six spokes in all ten areas.

Although humans can only inhabit the first two-and-a-half islands,
Jaina texts mention the first thirteen islands. The reason why these
thirteen are mentioned is that this is where we find the 458 Natural
Jina Temples (akrtrima jinacaityalaya). These are temples that have
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always existed, and that always will exist. They are true testaments
to the fact that in the Jaina perspective, Jainism did not start with
Mahavira, or even the "first" Jina Rsabha. Jainism is eternal.
Hence, when the Digambara nun Mataji discovered that the school
books in India presented Mahavira as the founder of Jainism she
was "deeply hurt" (Mataji 2007: xxxviii). The National Council of
Educational Research and Training (NCERT) and even the Prime
Minister were contacted by her in order to correct this
misconception (ibid: Xxxix).

The exact whereabouts of the 458 Natural Jina Temples are given
and each one of them has 108 Jina figures. Most of them, 398 to be
exact, are found within the two-and-a-half islands. As many as fifty-
two are found on the eighth island Nandi$§vara, and the remaining on
the eleventh and thirteenth islands. The eighth island, Nandi§vara, is
of major importance to the ritual life of Digambara Jains.

Babb has rightly argued that to conclude that gods (in the sense of
heavenly beings that live in the upper part of the universe) are
unimportant in Jainism simply because they are not liberated and
because they have not created the world is a mistake (1996: 76ff.).
In Jainism they function as ritual role models for lay devotees.
When Jains perform bathing and other rituals on Jina idols they
dress up as the gods and re-enact Indra's bathing of the new-born
Jina (ibid: 79). In the cases Babb explores, Jaina devotees were
re-enacting deeds that were done or will be done to Jinas, but on the
eighth island Nandi$vara, such rituals are performed by the gods
every year.

Thrice a year various Indras and gods gather to worship the Jinas in
the Natural Jina Temples on Nandi§vara. They continue this
worship for eight days and hence this period is known as the Eight
Day Festival (astahnika). The Eight Day Festival is also celebrated
by Digambara Jains, for they have developed the habit of
worshiping the Jinas simultaneously with the gods on Nandi§vara.
The actual execution of these three festivals has not yet been
studied, but from what I have been told it is similar to other annual
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Jaina rituals in that the different parts of the ritual are auctioned off
to the laity. Hence a layman can bid to perform a specific ritual to a
specific set of Natural Jina Temples during this time, and if he wins
he will dress up as one of the Indras, while his wife dress as Indra's
wife. Specific ritual manuals, such as the Nandi$vara-dvipa-piija,’
are used in the execution of the rituals. While religious rituals often
work as re-enactments of ancient deeds and actions (Eliade 1959:
50ff.), the Eight Day Festival is a synchronized ritual in the sense
that humans worship Jinas simultaneously with the gods. These
rituals are performed by both humans and gods in honor of beings
that are considered to be completely beyond this world and any
possible appreciation of these actions.

Viharamana Tirthankaras, religious authority and
soteriological implications

Itis widely believed by Buddhists in Theravadin countries that final
liberation is virtually impossible to reach in this age and time, but
the authorized closing of the soteriological door, as found in Jaina
scriptural teachings, is not found in the Theravada canon. What
could have been the consequences of the doctrine of the six spokes
and the establishing of our times as belonging to the fifth spoke?
One could speculate that entering the fifth spoke makes our time
and place in the universe less important, soteriologically speaking.
While the Theravada canon also mentions that there were Buddhas
before Siddhartha Gautama, the Jains were the only of the two to
really explore this theological opportunity. The enduring
significance of cosmography and the consistent geographical
understanding of it as an actual map of the universe, and not as a
symbolic representation-as found for instance in Tibetan
Buddhism-is perhaps also related to the doctrinal restriction of our
world and the importance of time in terms of soteriology. If the
Major Area Bharata is in the fifth spoke, it "makes sense" to focus
on other areas in time and space where salvation is possible.

The doctrine that no salvation is possible at the present time conld
perhaps be linked to Max Weber's idea of routinization (1978:
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246ft1.). If it is established that no new man can be enlightened,
religious authority in terms of doctrine will be fixed in the scriptures
and new doctrinal inventions are hampered. Authority and
legitimacy can more easily be fixed. However, the concept of our
times as belonging to a stage of spiritual and societal degeneration is
widespread in South Asia and not specific to the Jains.

The doctrine of the six spokes and how they relate to different parts

of the two-and-a-half islands closes certain possibilities while
opening others. Since it is established that we entered the fifth
spoke at the time of Mahavira's death, salvation is not possible in
this world. In the region of Videha however, time is qualitatively
stable, remaining in the fourth spoke forever. This is where we can
find the so-called Viharamana Tirthankaras, Jinas that are living at
the present moment.  Viharamana refers to the fact that they are
"wandering". The idea of Viharamana Tirthankaras is an exciting
thought, and considering that there are five Videhas, there can
potentially be many living Jinas at this very moment. The question
is whether or not this has any significant place in the religious
imagination of Jains, and to what extent Jains have explored these
soteriological possibilities in actual religious life.

It is now believed that the Major Area Videha in Jambiidvipa has
four Viharamana Tirthankaras and their names are Simandhara,
Yugamandhara, Bahu and Sub@hu. It seems that the first of these
four, Simandhara, is the only one to have developed a proper cult.
In terms of textual materials his name appears in both Svetambara
and Digambara works as early as the sixth century AD and one such
text describes the possibility of visiting him in Videha in order to
seek advice on doctrinal matters (Dundas 2002: 305 n.75). This
became a possibility that both Svetambaras and Digambaras would
explore. In later material Simandhara is claimed to have helped
various authors with their compositions and portions of the
Acarariga Sitra are also said to have been retrieved from him (ibid).
Even complete texts were attributed to him (ibid). Sectarian
inventions could also claim authority through him.
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The existence of Stmandhara could effectively be used to establish
the religious authority of a given author or text. Ultimately,
authority in doctrinal matters is anchored in the omniscience of a
Jina. At the present time and place the last Jina was Mahavira and
his teaching was recorded by fourteen disciples known as the
ganadharas. Both Svetambaras and Digambaras agree that certain
parts of these original works were lost. The Digambara sources
even go as far as claiming that almost all the original material from
Mahavira, that is the fourteen ancient Piirvas, completely
disappeared (ibid : 79), and hence authority in doctrinal matters
becomes somewhat uncertain. Since all the great Jaina philosophers
such as Hemacandra and Kundakunda composed their works long
after the time of Mahavira and the possibility of gaining
omniscience had passed, one could always question their authority.
In the case of Kundakunda, a solution to this was to claim that he
had visited Smandhara in person and heard his sermon in Videha
(ibid : 269). A similar strategy was used by the important 20t
century Jaina reformer Kanji Svami who proclaimed that he had
been present in Videha when Kundakunda had come to hear
Simandhara in his previous life (ibid : 268). His female spiritual
heir would also proclaim her presence at this meeting in her former
life, and a model of the magical meeting place where Simandhara
held his sermon (samavasarana) was built in Songadh under her
guidance, not unlike the constructions in Hastinapur led by Mataji
(ibid : 270).

Besides being a potential source of establishment of religious
~ authority, STmandhara, or more precisely Videha, the Major Area
in which he lives, is a place where liberation can be achieved.
Human beings can be born within the two-and-a-half islands, and
the soteriological journey can always be finalized in the Videha
areas. One need not wait 81,500 years, instead one can simply be
reborn in one of these areas. As far as I know Jains have not
developed a specific technique to achieve this goal. Mahayana
Buddhism saw the development of so-called Pure Lands. Similar to
the Jaina view, the general idea that nurtured these developments in
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Buddhism, was that reaching liberation was becoming increasingly
difficult as a result of general degeneration. Instead of striving for
salvation in this world, therefore, one could rather be reborn in the
Pure Land of a Buddha where salvation would be guaranteed. There
are indications of this theological possibility having been
developed already in the second century AD in India®, and it was
later developed in various branches of Mahayana Buddhism. In this
way several cults around a specific Buddha and his Pure Land
evolved, and the method of reaching his land was typically through
devotional practices.

Considering the development of the Videhas and the Viharamana
Tirthankaras, one is led to wonder if Jainism also developed cults
similar to the Pure Land Buddhisms. To my knowledge this has not
been the case and there could be several reasons as to why. First of
all, Jaina Tirthankaras were never given the same agency as
Mahayana Buddhas. Simandhara may be a living Jina preaching at
this moment, but Jaina theology would not allow him to respond to
devotional practices, for if he did, it would imply that he wants to
help us and hence he would not be free from passions (vitaraga)
which, after all, is a defining characteristic of someone who has
reached omniscience. Further, to be reborn in Videha does not
mean that one automatically will achieve salvation or bump into a
Viharamana Tirthankara as in the Pure Lands of Mahayana
Buddhism. The Videhas are areas that remain in a state that makes
salvation possible. Our world was also in this state a few thousand
years ago, but that did not mean that all who were born in that
period reached salvation. Far from it, only a few will be able to
achieve that final state of omniscience.

This does not mean, however, that Simandhara did not evolve a cult
of his own. In fact, one of the biggest temples built in Gujarat in
recent times is dedicated to him (Dundas 2002: 269). Dundas also
recorded a curious anecdote related to a famous Terapanthi monk in
which a layman committed suicide in order to be reborn in the
presence of Simandhara (ibid: 306 n75). Still, the Videhas have not
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and cannot evolve into Jaina Pure Lands unless significant doctrinal
alterations are made.

The question of how one can reach the Videhas and their
Viharamana Tirtharkara remains open. Rebirth is one possibility.
Jains have both claimed to have been in the presence of Simandhara
in a past life, and also that one can be reborn there. In the case of
Kundakunda, it is said that he "visited" Videha and came back
within one life. How can this be possible? One answer can be found
in the doctrine of the five bodies. They include from the crude,
physical body (audarika-Sarira) that we perceive in everyday life to
the more fine and subtle ones that not everyone necessarily has. The
third body, for instance, is known as the "projectile body"
(aharaka-$arira) and it can only be created by certain ascetics
through their practice, and this body can be used to travel long
distances while the physical body remains still until one returns
(Glasenapp 1999:195).

There is also the concept of the vaikriya-samudghata, which refers
to a method of achieving the same type of body that heavenly
beings have. The Agama Bhagavati Sitra’ describes how the
trained mendicant can travel long distances in such a body (Sikdar
1964: 459). Contemporary Jains have tried to harmonize such ideas
with modern space travel, arguing that trained individuals can
acquire a spiritual shield of sorts - not unlike "the shield" of a space
shuttle - enabling them to travel into space (Mahaveer 2007 :
122-6). This interaction between Jaina doctrine as found in
scriptures and modern science is the next topic to be discussed.

Jaina cosmography as a contested area

“In the following I will suggest that cosmography is a contested area
in contemporary Jainism. Modern Jains are generally highly
educated, and hence very exposed to modern science and its claims
to legitimacy. As a consequence Jains have become very eager to
show how their religion and science complement each other. In fact,
much of Jaina intellectual energy of today is invested in conjoining
discoveries of modern science with certain ideas found in Jaina
scriptures (Laidlaw 1995: 72). Both publications and conferences
are initiated to this end and the idea of Jainism as being scientific is .
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widespread in the community. Certain ideas in Jaina scriptures are
easier to combine with science than others; cosmography is not one
of them. The reason for this is that Jaina cosmography deals with the
outer physical world, the geography of the universe, an area in which
modern science has a lot to say for itself. To take one example, Jaina
cosmography holds that the earth is flat. Mataji suggests that the
earth might have evolved a bulging shape, and that this could help
explain why there is difference in length in night and day in India and
America (2010b: 46). The problem of reconciling Jaina
cosmography with modern science, I argue, can be understood
through a model were a scriptural® Jainism is analytically separated
from what I will call modernized Jainism.

When sketching up these two categories we should remember that
they are etic as opposed to emic in nature. Most Jains experience
them as harmonious and two sides of the same coin most of the
time, yet when it comes to cosmography the experience can be very
problematic, leading to disbelief and even "disrobing". The
purpose of separating them is analytical and can help us see why
Jaina cosmography might be a contested area among Jains today.
There is a great deal of overlap between the two and the separation
between them must be recognized as one that is idealized,
simplified and somewhat caricatured. I suggest that they are two
important streams in contemporary Jainism that meet at many
points, but diverge at others. One is ancient, the other modern. The
difference between them can be seen in various areas, but here it
will suffice to look at some few aspects, namely orientation,
interpretation of anekantavada and ahirisa, and finally the use of
scriptures in relation to modern science.

Scriptural Jainism is undoubtedly the older of the two streams. Its
main aim is soteriological and its orientation is other-worldly
(lokottara). Its main bearers and propagators are the mendicants.
This is the moksa-marga. It views Jainism as the true religion
because it follows anekantavada (the doctrine of manifold aspects).
This concept is crucial in epistemology and ontology and is a part of
a method that proves the validity of Jaina doctrine above other non-
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Jaina religious and philosophical-doctrines. Ahinsa (non-violence)
is first and foremost related to soteriology and the karmic influx
onto the individual's soul, hence it is typically formulated in the
negative. Many scriptures, canonical and post-canonical, are
viewed as containing the absolute truth and they are not to be
doubted. Such doubt would violate the proscribed right faith
(samyak-darsana) that one should seck in one's practice. These
scriptures are to be taken literally. Statements in these scriptures are
to be discovered or verified by science, not the other way around.

Modernized Jainism is more this-worldly (laukika) in its focus. It
seeks to formulate ethics for the everyday life of lay Jains and
typically manifests itself in, for example, seminars on business
ethics. Its propagators are often well educated within secular
institutions. Anekantavada is understood to be a way of
appreciating the opinions of others and general diversity. It is the
opposite of being dogmatic and can even be used to relativize the
Jaina doctrine in relation to other doctrines. Ahiriisa s presented as
a rational ethics related to econom);, ecology, health and general
politics. Here ahimsa is more about helping others, hence it is
formulated positively. Modernized Jainism? is inclined to extract
certain parts of the scriptures while ignoring other. Such parts are
found to be in harmony with modern science; those that fly in the
face of it can be overlooked, understood symbolically or seen in
their historical contexts, the latter typically involving arguments
about Hindu-influence or general degeneration due to the spokes of
time. In Modernized Jainism, scriptural statements are not all true
by necessity and some of them can be discarded.

I believe the combination of these two streams of Jainism to be felt
as unproblematic and mutually fulfilling in the Jaina community.
When we turn to cosmography however, the two can hardly be
united at all. The Jaina cosmography, as described in Jaina
scriptures, cannot be combined with the Copernican model of the
universe. Not unlike how the Catholic Church would not accept that
the earth was round, there are still Jains that staunchly defend their
view of the universe and titles such as 'Is the Earth round?, 'Did
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apollo go to the moon?' have been published by the community
(Cort 2001: 213 n.12). Religious and secular education presents
Jains with two very different models of our cosmos and their
reconciliation is sometimes problematic enough to cause
individuals to quit their ascetic careers (Dundas 2002: 93). In the
case of cosmography, scriptural and modernized Jainism clashes.’

In one of the forewords to Jaina Bharati, written by a young female
ascetic who before joining the Jaina community of ascetics
completed a degree in biosciences from a secular university, we see
how scriptural and modernized Jainism meet:

Whatever has been said by the Lord Jinendra Deva
is the ultimate truth. If we see the other side, the
development by the modern science & technology is also
introducing itself to the whole world most remarkably.
Then, what to do? If we should accept the principles
stated by the Lord even when we cannot testify them or
we should fully tune ourselves on the line of modern
science, which is present before us with full proofs.
Although the latter option is the most approachable for all
of us, yet we should accept that modern science is not
complete in itself. Completeness lies with the soul who
has attained Omniscience. Thus, we have to be guided by
the norms stated Jinendra Deva and should be fully

. convinced about what he has said. We have not to
question whether Sumeru mountain, heavens or hells are
there or not, yes! They are there because the Omniscient
Lord has seen them (2007: xxxxvii-viii).

The statement is interesting since it comes from an individual who
stands between the two orientations, knowing both modern science
and Jaina scriptures. Undoubtedly she is familiar with modern
geography of the world and the Copernican model of the universe,
but having become a Jaina ascetic, scriptural Jainism is given
precedence. In the end, modern science can never beat the
omniscience of a Jina.
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This material includes Jaina Bharati and Jaina Geography by
Jnanmati Mataji and papers presented by the Digambara Jaina
Institute of Cosmographic Research in June 2010 (see
Bibliography).1 See- Preface and Bibliography in Bossche 2007.
This name reflects the fact that the lengths and sizes of various parts
of the world are given thorough mathematical treatment (See e.g.
Bossche 2007:68-73).

The translation of ksetra into ‘Major Area’ and khanda and bhimi
into “Minor Area’ is not philologically correct, but I have chosen
them in order to make the matter as simple and understandable as
possible.

The terms for happy and unhappy are susama and dusama.

‘By Mahopadhyay Vinya Sagar (nd), Prakrit Bharati Acadamy,

Jaipur.

See depiction of Sukhavati in JAS (Calcutta), vol. 43, no. 4 (2001),
p. 26.

Also known as the Vyakhyaprajiapti, the fifth limb of the
Svetambara canon.

The use of the term “scriptures” can be misleading in the Jaina
context (See Dundas 2002:60-3).

For some examples of Modernized Jainism see articles from the
New York based Jain Study Circle .web page (http://
www.jainstudy.org/, accessed 08.02.2011), e.g. Jain 2007 and
Machwe 2008.
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The Concept of Time and its Relationship to
Change in Kundakunda's Philosophy

Ana Bajzelj Bevelacqua

The following article deals with the topic of time in the broader
framework of Kundakunda's ontology of change'. Kundakunda was
chosen as a representative of the Jaina philosophers who
pronounced time as a substance that occasions change in other
. substances. After an introduction into the Jaina ontology of
dynamic realism, various aspects of Kundakunda's view on time are
laid out. Several problems, proposed solutions and directions for
further research are considered.

The present paper sets out to study a small section of the broader
topic of change (bheda or paripama) in Jaina philosophy, this area
of interest being the notion of time (kala) in relation to change in
Kundakunda's philosophy. However, the study is presented in a
broader context of Jaina philosophical proposals that seek to,
answer the question of time. By nature this will include various
other views on the topic addressed. There are four main reasons
why kala was chosen as the central topic of concern of this short
academic research. Firstly, the study of Jaina conceptions of time,
being often somewhat problematic, as will be shown below,
exposes many intriguing philosophical quandaries. Secondly, the
topic has been marginalized, in Jaina study circles as well as in
comparative or contrastive studies of Indian philosophies in
general. Thirdly, it is precisely theories of time that illustrate how
- philosophers have tried to understand the universal experience of
change. Solutions to queries that originate from observing change’
always interact with the corresponding ontology of time which
usually fits into a broader philosophical system of a certain
tradition. Jaina post-canonical texts often refer to kala as the
underlying foundation of change. Therefore, the concept of time
proves to be an essential foundation for the Jaina dynamic
ontology, since modification is - according to many Jaina
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philosophers - occasioned by it. Jains found themselves divided
concerning the question of whether time exists independently of
other substances or not. Kundakunda was chosen for this paper as a
notable representative of the former view on time. Lastly, Jainism
radicalized the notion of change by applying it to all the substances,
including time itself. By doing so, despite it leading to several
problems, Jaina philosophy distinguished itself from other Indian
philosophical systems.

The reason why Jaina philosophers in many cases accepted a robust
theory of time is their presupposed ontology of change, i.e. the fact
that they propounded change as being as equally real as identity. It
is upon this underlying foundation that this paper rests. This idea is
briefly introduced before Kundakunda's theory of time is presented.

Jainism introduces an approach to reality that can be described as
dynamic realism. It proposes an identity-in-difference model of
reality that coordinates rather than subordinates its essential
elements of permanence (dhrauvya, dhruvatva or anvaya) and
change (bheda or paryaya), meaning that neither identity nor
difference prevails in their understanding of reality. Both elements of
being® and becoming® are interrelated and form a coordinated
relationship. Kundakunda stated that the substances "though
manifesting themselves diversely, maintain their permanency."
(Paificastikayasara-6). Similarly also the "Six Dravyas though
mutually interpenetrating, and accommodating one another, and
though getting mixed up in view of occupying the same space, yet
they always maintain their identical nature without losing their
respective qualities, general as well as special” (Pafcastikayasara-7).

The gatha 8 of Paiicastikayasara in which Kundakunda introduced
the basic elements of reality is one of the most significant gathas for
the understanding of Jaina ontology as an identity-in-difference
system of reality (arthasamanya). "Substance is one (as a clas\s). It
is the inherent existence of all things. It manifests itself through
diverse forms. It undergoes infinite modifications. It has the triple
characteristics of creation, destruction and permanence. It also has
the antithetical qualities, that is, it may be described by the



20 : Sramana, Vol 62, No. 1 January-March 2011

oppositgs." (Paficastikayasara-8) The coordinated relationship of
permanence and impermanence is implicit in the grammatical
structure of the gatha The word compound that introduces
elements of reality (bhangotpadadhrauvyatmika) does not
subordinate either concept. "That which, whilst it does not forsake
its innate nature, is connected with origination, annihilation and
stability and which possesses qualities and modifications, they call
a substance." (Pravacanasara-11.2)

Kundakunda insisted that identity cannot be the only real and
developed many arguments against this presumption. This began
with the basic knowledge of experiential reality which consistently
disproves any dominating ontological interpretation. The above
mentioned gathas introduce reality as many-sided and suggest
anekantavada, the philosophy of manifold aspects, as an
ontological stand in the light of which difference is never
subordinated to identity. Reality is one and many. Therefore,
substances or dravyas incorporate identity as well as difference.
The word dravya stems from the root dru, meaning "to flow" and
the very etymology of the noun implies the existential persistence
in the context of perpetual change, just as water persists in the river
flow. The dhrauvya element cf a substance is the element of
identity, generality, permanence, persistence, continuous existence
(sthiti)’. Dravyas are furthermore identified as having intrinsic/
essential qualities or attributes (guna) and extrinsic/accidental
qualities or modes (paryaya or bhava), the difference being that
intrinsic qualities (gupas) are constant and co-exist with the
_substances whereas extrinsic qualities, (parydyas) are temporal in
character and are constantly changing in a momentary succession.
Therefore, in a dravya persistence is always accompanied by
origination (utpada) and disappearance/destruction (vyaya or
bhariga)‘and these two happen in the extrinsic attributes or modes.
"Whatever has substantiality, has the dialectical triad of birth, death
and permanence, and is the substratum of qualities and modes is
Dravya." (Paiicastikayasara-10)
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The extrinsic attributes or paryayas in fact exist in both the dravyas,
i.e. substances, and the gunas, i.e. the intrinsic qualities of dravyas.
Furthermore, is important to note that Agamas actually refer to both
gunas and parydyas as parydyas. Therefore, dravya, guna and
paryaya are not three different and completely separate entities but
they are rather three objective aspects of the same reality, three
elements that characterize one reality® .

As long as the substance remains, so long the qualities will also
remain and without them the substance would cease to be the
substance that it is and vice versa. "There is no coming-into-
existence without destruction; there is no destruction devoid of
origination; neither origination not destruction can truly be without
stability." (Pravacanasara- 11.8)

If we take the example of the soul (jiva) as a dravya, consciousness
is one of its intrinsic qualities, i.e. gunas, and different forms of
sentiency (hellish, animal, human or divine) are its extrinsic
qualities, i.e. paryayas. In the case of matter (pudgala), colour is
one of its intrinsic qualities and yellow is one of its extrinsic
qualities.

According to the Jaina ontological theory there is an infinite
amount of substances, however, they can be grouped into five’ or
six categories. They are soul (jiva), matter (pudgala), medium of
motion (dharma), nedium of rest (adharma), space (akasa) and
time (kala)®, (Paficastikayasara- 6). Of these, the latter five belong
to the category of ajiva.

The first five (all substances apart from kala) are generally referred
to as astikayas (atthikdyas). "Asti" or "atthi’ means "exists"
whereas "kaya" means "a body", "an extensive magnitude” or "a
conglomerate”. An astikaya is therefore a substance that firstly,
exists and secondly, has a bodily extension, so it is an existent that
has an extensive magnitude, an ability to occupy space'®. As a
conglomerate® an astikdya consists of small indivisible units,

namely pradesas. "Extensive substances occupy many spatial units,
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as mentioned in the Jaina scriptures." (Niyamasara- 34). These
spatial units are not separate and can therefore be combined. The
fact that an astikaya is extensive means that its particles are not
units of exclusively one series but are at the same time units of
another or multiple series of elements. (Kundakunda, 2001, xxxix).
This gives astikdyas a multiple dimension (tiryakpracaya). The
astikdyas are eternal and fill all the three worlds, idrdhva (upper),
madhyama (middle) and adhah (lower).

Kundakunda does not consider time to be an extensive substance
and therefore does not categorize it under astikayas for reasons that
will be further clarified below. "Souls, material-aggregates,
-dharma, adharma and space possess innumerable infinitesimal-
spdcial-units; but in time these are absent.” (Pravacanasara- 11.43)
"Excepting Time, (the other five) of these substances (are known)
as 'Extensive substances' (Astikaya)" (Niyamasara -34).

If we look at the Agamic works'!, the Avasyaka-carni refers to
three different views on time: firstly, time as a quality;'> secondly,
time as modes of substances; and thirdly, time as an independent
substance. The Digambaras accept kala as an independent
substance whereas the Svetambara tradition remains divided
regarding the topic. The Svetambaras that do not agree with the
substantialist theory of time understand time as a modal
modification of the other five substances, meaning that time is not
different from the changing object and does not have an
independent existence'>. According to this view the changes that
substances undergo originate from substances themselves.
Therefore modification is inherent to a substance and does not need
an independent underlying support to take place.

Kundakunda introduced the substance of time and its function in
various works. Pravacanasara (II. 42) states that the "quality of time
is the rolling on (of events) (vartana)." It is similarly said in the
Niyamasara. "That by the help of which, all substances, soul etc.,
are altered in their own modifications, is 'Time'. The four
substances, the medium of motion, (the medium of rest, space and
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time) have (only) their own natural attributes and modifications."
(Niyamasara 33) It is likewise said in the gatha 23 of Padicastikaya-
sara: "That on account of which these existences, the Jivas, material
bodies, the Dharma and Adharma undergo changes is called real
time or Kala-Dravya." The description continues in the next gatha.
"What is without the five colours, and the five tastes, without the
two smells, and eight contacts; what is neither heavy nor light and
has the character of introducing changes in other things is time"
(Pafcastikayasara24). Time is thus characterized as immaterial and
presented as a support for modal modifications that happen in
substances'.

Furthermore, the above mentioned gatha 23 introduces not merely
the notion of time but describes time as being real. In fact many
Jaina philosophers that accepted time as a substance distinguished
between two levels of time, this being real on the one hand and
conventional on the other'. It must be immediately pointed out,
though, that Jainism has not proposed a dualist theory of time and
this theory of two levels of time seems to be a way of trying to
subsume various aspects and experiences of time under a single
temporal model.

Initially we will expand the idea of real time. The real, ideal,
ascertained, elementary, underlying or absolute time (niscaya-kala,
mukhya-kala, paramartha-kala or dravya kala) is considered to be
an unconditional, independent substance. The word niscaya refers
to a viewpoint that considers entities from the perspective of a
dravya. The function of niScaya-kalais, as has been implied above,
to allow change, to support the origination and decay, the oldness
and newness of substances'® brought about through the changing
succession of paryayas'. In that sense it can be said that real time is
potent and acts as an assisting agent in modal changes of substances
despite the fact that it is technically a non-active substance. Kalais
therefore some sort of an efficient, auxiliary or instrumental cause
of modal modifications (parinama). This instrumental acccunt for
change was perhaps the main reason for Jains to introduce time as a
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substance; the underlying logic being that if change is real, then
time also must be real and not only conventional. However,
Chatterjee points out that, in fact, kala is a causal condition of a
special kind. It is an instrumental cause of change, however, it is a
very indirect and passive instrumental cause, like a potter's wheel is
an instrumental cause of a pot. (Chatterjee, 1954, 102) Time merely
acts as foundation for change whereas it cannot cause a thing to
bear change.

It has already been pointed out that Kundakunda conceived time as
a non-extensive substance (akaya-dravya) which does not contain
pradesas. "The infinitesimal-particles contained by substances are
either one, two, many, or transcending number, or endless (in
number). But in the case of time the moments are so.”
(Paficastikayasara- 49) However, that does not mean it is devoid of
elements. On the contrary, Kundakunda's notion of time as an
independent substance is atomic. "(Time-points) which are packed
full in the universe, are (called the real 'Time')." (Niyamasara 32)
This sort of a time theory seems to be an attempt to try to fit an
ontology of time in an otherwise spatially understood reality. For a
broader picture of the Jaina cosmos reveals the following basic
elements: instants as the smallest units of kala, space-points
(pradesas) as the smallest units of akasa and atoms (paramanus) as
the smallest units of pudgala.

The time atoms that Kundakunda introduced are known as kalanus
or instants'® each one of which is a substance. They are simple,
discrete, dimensionless and eternal. They do not possess physical
qualities like material atoms. Consequently we cannot perceive
them or measure them. They also generally differ from the particles
of astikayas. Since they are motionless, they occupy one
space-point only. Therefore they are separated and distinct and can
never be combined. Consequently, they do not form aggregates like
material atoms, nor do they unite into a unified whole like
space-points. Therefore time has no body or spatial extension
(tiryakpracaya). "Time, space, dharma and adharma, matter and
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Jjiva: these things are called dravyas. Of these to time alone there is
no kayatva (body-'ness")" (Paficastikayasara-102). Instead, particles
of time are elements of one series only which is a continuous
one-dimensional (drdhvapracaya) linear sequence of distinct units.
Since this sequence consists of discrete, independent units that are
eternal, it is itself eternal, and notions of past, present and future do
not pertain to it. To conclude, Kundakunda distinguished between
two different conglomerations, a multidimensional or transverse on
the one hand and a vertical on the other. The former one does not
apply to the substance of time, as kala possesses one pradesa only
whereas the other substances have conglomerations in multiple
directions, including the vertical. To further embellish on this point
let us look at the Amrtacandra's commentary to Pravacanasara
I1.49. "The vertical conglomeration is not excluded from any
substance, since the occurrence of all substances, in its connection
with the three aspects (koti) (of time), possesses parts. But there is
this difference: the vertical conglomeration of the substances other
(than time) is a conglomeration whose occurrence is characterized
by the time-moments; but the vertical conglomeration of time is a
conglomeration of the time-moments themselves. For the
occurrence of the other substances, being something else than the
moment (samaya), has qualification by the moment; but the
occurrence of time, being identical with the moment, has not that."
(Kundakunda, 1935, 116)

As has been stated, one atom of time is located in each space-point
of the cosmos and since spatial points in the universe are
innumerable, atoms of time are also innumerable, filling the entire
cosmos. Hence for Kundakunda time exists in the whole of
lokakasa. "Space is in the universe and in the beyond; dharma,
adharma are stretched over the world; so is time, in dependence
upon the remaining substances; these remaining substances are the
souls and material-components." (Pravacanasara 11.44) The
"dependence" refers to modal modifications of time that will be
further examined below. However kalanus do not exist in the
alokakasa. This results in a problem when regarding alokakasaas a
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substance. Since time occasions change, how can alokakasa be
considered a substance if time does not exist therc and therefore
does not allow change which is one of the elements defining
substance'®?

A further problem, which is one of the main philosophical
arguments against the concept of a real time, is the seeming
contradiction between temporal continuity and infinity on the one
hand and the idea of discrete time units (kalanus) on the other. This
isa prdblem that pertains to space and matter as well since they all
also consist of individual units. However, it seems that the paradox
is somewhat greater when it comes to time since the Jaina theory of
substances specifically points out that kalapus are discrete and
therefore, can not even be combined” unlike other particles.
Chakravarti Nayanar points to the contemporary solutions to the
problem by Cantor, Peano, Frege etc, (Kundakunda, 2001, 86)
which will not be addressed here due to the limited scope of this
article.

Another problem refers to the modifications of modes, which occur
in kalinus as substances since kala as a substance must by
definition undergo change like all other substances. This question is
of immense importance and is touched upon in the above-
mentioned gatha 116 of the Pravacanasara. Primary time has been
defined as a support that occasions change in other substances in
the Digambara as well as partly in the Svetambara tradition. As it is
itself a substance and therefore by definition also undergoes change
via the modification of its modes, there seems to be a missing
- factor, this being an underlying support for change that occurs in
time as a substance and allows the modification of its own
paryayas. However, the solution is not that straightforward as
setting another foundation would again need its own support and so
on into infinity.

Therefore, some Jaina acaryas have simply discarded the concept
of primary time due to its problematic nature and denied it the status
of a substance, describing it as a mode of other substances. A
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different solution has been proposed by some Digambara acaryas
positing that changing modes of time are not discrete and that kala
in fact has temporal extension through which it pervades its modes.
This proposal is based on the idea that time-atoms are unlike other
substances since they do not need a support that occasions their
modal modifications. Instead they generate their own changes.
However, the same logic could be applied to other substances.
(Shah, 2001, 1292)

Kundakunda responded to this problem with a proposition that in the
case of a time-atom, origination, permanence and destruction are
simultaneous and therefore happen at the same moment, this being
- an occurrence part of a time-object’’. "In one moment exist the
things (arthas) which are called origination, permanence and
disappearance of time (samaya); at all times, therefore, this forms
the existence (sadbhava) of the time-atom." (Pravacanasara I1.51)
Similarly, "The substance is inhered in at one and the same moment
(samaya) by objects (i.e. objective relations, arthas), called its
arising, remaining and annihilation. Therefore, this threefold set is
the substance." (Pravacanasara I1.10) So change theoretically does
not require temporal extension. Moreover, Pravacanasara reads: "If
origination and annihilation within one moment are found in any
samaya, then that samaya (time-object) stands fast in its own
nature.” (Pravacanasara I1.50) Therefore it is precisely the fact that
origination as well as annihilation belong to the occurrence part of
the time-object that an existence of a time-object is inferred. In the
commentary Tattva-dipika, Amrtacandra Suri expands on this
point. "The moment, indeed, is the occurrence-part of the
time-object (samaya-padartha); in this moment we necessarily find
the origination and annihilation of something; because, as arising
though the traversing (vyatipatata) of a material-atom, it is preceded
by a cause. Should these two belong to the occurrence-part, does this
then happen simultaneously or successively? If simultaneously,
there is no simultaneity, because two contradictory qualities of one
thing cannot ‘occur together. And, if successively, there is no
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succession, since there is no division (vibhaga) in the occurrence-
part, owing to its fineness (siiksmatva). Therefore, we must
necessarily search for something that has the occurrence (vrttimat),
and this is the time-object." (Kundakunda, 1935, 117) With the
application of multiple viewpoints?, simultaneity of origination and
annihilation is possible?*. "If thus origination and annihilation occur
in the one occurrence-part, how is there absence of identity in the
time-object? For, even though, as qualified by the precedent and
subsequent occurrence-parts, it simultaneously acquires
annihilation and origination, why should it not possess permanence
owing to its not being annihilated or produced in innate nature? So
we have proved that origination, annihilation and permanence
belong to the time-object in one occurrence-part." (Ibid.)

In order to clarify the logic behind this argument, it is necessary to
expound Kundakunda's understanding of relative time. It is also
referred to as conventional, apparent, derivative, secondary or
relative time (vyavahara-kala)®. It is related to the third naya,
namely the vyavahara-naya”® (of the seven miila-nayas), which
refers to the empirical, everyday knowledge ofa particular present
object and in the framework of which entities are considered from
the perspective of paryayas.

Paiicastikayasara explains: "Relative time is determined by
changes or motions of things. These changes themselves are the
effect of time absolute. The former time is ephemeral (having
beginning and end). The latter is eternal, such are the characteristics
of the two" (Paiicastikayasara- 100). The practical, secondary time
is based on the absolute time and is not eternal. It has a beginning
and an end. In Kundakunda's understanding of time, relative time is
in fact modification of the modes (which are infinite in number) of
time-atoms, this being modal changes of real time (vyavaharika

paryayas).
The recently quoted gatha additionally mentions that relative time

is determined by changes or motions of things. It refers to different
divisions and periods of vyavahara-kala, a long list of which is put
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forward in Paficastikayasara- 25. " Samaya, Nimisa, Kastha, Kala,
Nali, then (Muhirta), day, month, season, Ayana, and, Samvatsara
and other periods of Time are all Vyavahara or conventional time.
These are determined by other objects." All these periods divide the
otherwise undivided series of kalanus of real time. These units of
measurement are therefore not absolute, intrinsic, and independent
but are conditioned (parayatta) by the external factors, i.e. changes
in the physical world, like movements of the astral world (celestial
bodies) etc. In order to work with these units of time we must
necessarily rely on convention, which takes as its foundation
different motions and changes in the world, such as the movements
of the sun, the moon, the wink of an eye, etc. Relative time is then a
modal modification of the real time. In that sense it is as real as the
permanent element of the substance of time and thus participates in
its independent existence. Despite that it is said that vyavahara kala
is determined by other objects or dependent on them (parayatta).
On account of this double perspective, Nayanar proposed a phrase
"somewhat conditioned" (kathaiicit parayatta) to describe
conventional time.

Furthermore, the changes and motions of things that determine and
measure relative time are, as has been shown above, themselves
occasioned by primary time. To sum up, on the one hand we have
real time and on the other hand the relative time as its modal
modification. The latter is measured by conventjons or standards
that are based on the motions and changes of objects in the world.
"Duration of time either long or short is impossible apart from a
standard of measurement. The standard of measurement also has no
meaning apart from material objects. Hence conventional or
relative time is brought about by extraneous conditions”
(Paficastikayasdra 26).

Let us examine in more detail the individual units of conventional
time that were put forward above. The smallest unit of conventional

time that is measurable is called a samaya’, translated as a
moment. Innumerable samayas compose the next measuring unit, a
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nimisa, fifteen of which compose a kastha, thirty of which compose
a kala, a little over twenty of which compose a nali, two of which
compose a muhiirta, thirty of which compose day and night, thirty
days compose a month, two months compose a season, three
seasons half a year or ayana, and two ayanas compose a year or
samvatsara.

The definition of the smallest unit or a samaya is the time it takes an
atom to move from one space-point to the nearest space-point”.
"The moment (samaya) lacks infinitesimal-spacial-units; it occurs
(vartate), while a material substance (dravya-jata) which covers
only one infinitesimal-space-unit traverses an infinitesimal-unit of
the space-substance" (Pravacanasara I1.46). "A moment (samaya)
is what is equal to the (movement) of (an ultimate material-atom)
traversing a particle. The object (artha) which is before and after
that (moment) is time. The moment is 'originated' (utpanna) and
subject to annihilation." (Pravacanasara I1.47) As the motion of a
material atom is present throughout the entire loka, the concept of
samaya pertains to the whole of Joka as well. However, Shah points
out that the divisions of time are limited to the abode of human
beings. (Shah, 2001, 1292) The cosmographical border beyond
which time cannot be measured, as there are no planetary
movements (there being no planets, suns, stars etc.), is called
samaya-khetta (Viy 164b). In that sense it can be said that outside
of the human realm, time stands still. However, this only refers to
relative, secondary time whereas primary time as a substance exists
in the entire Joka. Moreover, if time has modifications in the entire
loka this means that relative time must also be everywhere.
~ Therefore, the idea of immeasurable time simply refers to the
impossibility of the construction of a human measuring convention
used to divide relative time. This is due to the absence of planetary
movements. If there is a difference between relative time as an
actual modification of a substance and a perceiver's convention to
measure it, then the simultaneous appreciation of the impossibility
of temporal measurement and the existence of relative time is not
paradoxical.
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One of the most interesting premises for further research inspired
by the early Jaina definitions of time, like Kundakunda's, is the
application of the definition of a substance as a changing entity to
kala. The theory of kala being, like the other five substances,
subject to change, is perhaps a pioneering theory in Indian
philosophy. The Nyaya and Vai$esika schools, for example, also
accepted time as a substance, but in their ontologies kala is
immutable, comparable to god, space and other eternal non-
changing substances. Jainism on the other hand retains a formal
relationship between all the substances, be it a soul (even liberated),
matter or time, as they share a similar ontological structure
consisting of elements of identity and change. With this distinction
Jainism retains its uniqueness within Indian philosophical
understandings of time.

References:

1. The author would like to thank the organizers of the ISSJS for
making the publication of this paper and the research leading up to
it during the ISSJS 2010 possible. Newly gained insights will be
incorporated into studies carried out by the research project
Philosophical Relevance of Death and Dying funded by the
Ministry of Higher Education, Science and Technology of the
Republic of Slovenia.

2. Is time independent of a changmg entity? Is time independent of the
observer? Does only present time exist? Is there continuity? Is time
finite or infinite?

310 Padmarajiah numbers several names that are used to refer to
the identity component. Beside those already introduced, several
others should be mentioned: substratum, non-difference, continuity,
continuance, unity, oneness, the continuant, statism, endurance,
persistence. (Padmarajiah, 1963, 127, f.n. 2)

4. Other terms that are sometimes used for change are: modification,
discreetness, plurality, manyness, manifoldness, the occurrent and

dynamism. Ibid.

5. Nathmal Tatia suggests that it is better to use the term persistency
rather than staticity for the Jaina concept of substance, since that
allows a distinction between a persistent flow of the former and the
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10.

inability to change of the latter. (Tatia, 1951, 24)

Let us take an example of a definition of the existent as “sat
dravyalaksanam™ by Acarya Umasvati (Umaswami) in Tattvartha
siitra V.29. The commentaries imply two different interpreiations.
Firstly, if the compound is taken as a fatpurusa, the meaning
indicates that existence is a characteristic of dravya (sad eva
dravyasya laksapam). Secondly, if the compound is taken as a
bahuvrihi, the meaning implies that existence has a characteristic
that is substance (yasya dravyam laksapam tad dravyalaksanar.
tasmat sat laksanam dravyar). A. Chakravarti Nayanar’s
commentary to Kundakunda’s Padcasatikdyasara- 9 gives an
important note regarding the topic. He recognizes that Kundakunda
distinguished between satfa and dravya, however he also attributed
the same characteristics to them and stated that they are in fact not
different. “Satta or substance is distinguished from Dravya. Dravya
means that which flows or changes. While changing through its
different qualities and modifications its essential nature persists. But
such development is also the characteristic of a substance. Hence
according to Jaina attitude Dravya is not entirely different from
Satta or substance.” Drawing parallels with Hegel’s philosophy, the
commentator adds “Dravya refers to facts of experience. Satta
refers to existence or reality. One may be abstracted from the other
but it is not different from the other as a fact.” (Kundakunda,
2001- 6). For convenience this paper refers to dravya as a substance.
See also: Pravacanasara 11.17-18.

Some Svetambara Jains do not accept time as a substance.

The Prakrit names for the substances are jiva, poggala, dhamma,
adhamma, 3gasa and kala.

Walther Schubring translated atthikaya as a “mass of all that is”.
(Schubring, 1962, 126)

Jiva might seem like a problematic substance to fit this category. A.
Chakravarti Nayanar in a commentary to Paiicastikayasara explains
that the “soul is also considered to be an Astikaya because of its
organic nature. Jiva exists as an organism and as such it is related
to body and hence the spatial quality.” (Kundakunda, 2001, 3).
Chatterjee similarly states that: “Though [the soul] it has no form
(marti), it acquires like a light the size and form of the body wherein
it lives. It is in this sense that a jiva, though formless, is said to
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occupy space or possess extension.” (Chatterjee, 1954, 95).
Naturally this leads to the question of whether a liberated soul
(siddha-jiva) can still be considered an astikaya.

The canonical texts (e.g Bhag. 201) refer to time as addha-kala (the
eternal time), listed alongside the civil time measure, the amount of
life-time and the time of death.

Nagin J. Shah states that he could not find any references to such a
view in Jaina literature. (Shah, 2001, 1289) '

One of the arguments for the independent existence of time states
that if kala is to be rejected as an independent substance, the same
logic would also discredit dharma and adharma as independent
substances as they perform as efficient causes (for motion and rest).
However, it can be argued that motion and rest are unlike time as
they are only temporary and it is possible to observe the transitions
between the two which implies an underlying support for motion
and inertia. Conversely, modal changes that time is supposed to
occasion are eternal and have no beginning. Therefore there is no
reason to introduce a new causal substance for it. (Shah, 2001, 1290)
“The perduration is defined as the assisting cause in the
transformation of modes of the various realities.” (Jnanmati Mataji,
2007, 137).

See also: “Kala is of two kinds: namely primary and practical.”
(Tattvartha-sitra-1V.14)

Additional to the characterization of time as a substratum for
change, it should be considered as a support for identity as well,
since duration and continuation of an entity also presume a temporal
moimentary succession.

See also: “Kala has the functions of “setting in motion” (vartana),
“change” (parinama), “motion” (kriy3), and “the before-and-after”
(paratvaparatve)” (Tattvartha-sitra 5.22).

Barend Faddegon translated kalanu as a time-stream which gives it
a different connotation. (Kundakunda, 1935, 117, f.n. 1)

The commentary to Tattvartha-sitra offers an explanation though,
positing an argument that 3kasa as a substance is one indivisible
continuum. “Therefore the transformation going on in cosmos due
to the existence of time there should be considered as that.in trans-
cosmos also.” (Tattvartha-siitra V.9.5)

For a further illustration of the discreteness of time-units see
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Dravyasariigraha 22: “All those which in each and every space point
of the world space remain one by one (i.e. distinct) like a heap of
jewels, (are) atoms of time. They are innumerable substances.”

It must be noted that Pravacanasdra sometimes uses the expressions
kala and samaya interchangeably.

See also: “Every substance is, according as one chooses the point-
of-view-of-modification (paryayarthikena) or the point-of-view-of-
substance (dravyarthikena), other and not other; for during a certain
time it possesses a certain nature.” (Pravacanasara I1.22)

that same which,

in regard to something, which has occurrence

is, in its occurrence-part,

as qualified by that occurrence-part, origination

is for the same object which has occurrence,

in its occurrence-part,

as particularized by the precedent occurrence-part, annihilation.
(Kundakunda, 1935, 117)

Prakrit: vavahara. The term vyavahara is otherwise older and does
not necessarily appear in a pair with niScaya.

For a detailed study on the terms niScaya and vyavahara, see:
Johnson, 1995. A

A samaya is cognizable only to an omniscient being.

It is important to point out here the difference between modal
(paryaya) change and activity (kriya), the former being origination
and decay and the latter movement from one space-point to the
other.
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Uposatha and Posaha in the Early Histories
of Jainism and Buddhism

Christian Haskett

In the study of India’s ancient history, the notion of the primacy of
the Vedas and their originatory role in virtually all Indic religions
has played a role entirely out of proportion to its reliability. This
theory, an accepted fact within much of the Hindu tradition, has led
us to accept suggestions such as Jaina as a caste within the Hindu
community and Buddhism as a reform and heretical offshoot of
Hinduism. Why this should be the case differs, to some extent, from
one case to another, but at least in part we can point to the role of
Brahmanas in the early study of Sanskrit literature as translators,
instructors, and commentators. Recent scholarship has challenged
this view as a whole' and piecemeal, from the perspectives of the
Hindu tradition®> and from the perspective of Buddhism and
Jainism.> The present paper further advances the challenge to Vedic
origins theories by arguing that the Jaina posaha and the Buddhist
uposatha differ from one another in ways sufficient to rule out the
possibility of a mutual source such as the Vedas and their
upavasatha®. Instead, I will argue for posaha as a broader cultural
phenomena which was gradually adapted and factionalized by
Buddhists and Jains.

Throughout, I propose that the development of uposatha and
posaha prove the theory that Vedic and Sramanic culture emerged,
grew, and evolved independent of one another for a very long time,
and that Buddhism and Jainism are each more properly viewed as
outgrowths of an earlier Sramanic culture than as reforms or
offshoots of Hinduism. This culture, which I will call early
Sramanism, lacked texts, institutions, or formalized rules, and we
may also be sure that it was fairly amorphous and not very coherent
or contiguous. We also have very little direct evidence of it or its
character, but we shall hope to detect the echoes of it in the earliest
Jaina and Buddhist Literature.
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Some problems with the upavasatha ->posaha / uposatha
theory

In earlier research (Haskett 2010a, 2010b) I have considered the
question of uposatha and posaha descending from upavasatha more
fully, and of course this paper also offers an alternative explanation
for the derivation of posaha. Thus, I will only briefly review some
of the arguments that have been made by myself and others against
sourcing the Buddhist and Jaina observances in the Vedic ones.

1. The Vedic tradition does not necessarily hold historic
precedent. The earliest mention of upavasatha is in the
Brahmanas, which are roughly contemporaneous with the
births of Buddhism and Jainism. ‘

2. Linguistically, we cannot derive uposatha from upavasatha
because while in Pali ava does become o, it only does so in
the case of an upasarga verbal prefix. There are no other
cases where an ava occasioned by the union of a + va
produces an o. This holds true in cases where the a is a
precative as well as when it is not.

3. The Pali uposatha occurs frequently beside the verb
upavasati. If the o of uposatha is the result of a
samprasdrana, why did the same samprasarana not take place
in upavasati, thus giving us uposati?

4. As Schonthal argued (57-60), the content of the uposatha
day much more closely resembles the posaha. In each,
laypersons take temporary vows which approximate those of
their monastic counterparts as a means of generating virtue
and eliminating bad karma. The upavasatha is a fast with
some abstentions, but in preparation for a pending sacrifice.
The Buddhist and Jaina days include no preparatory aspect
whatsoever.

An additional problem is raised by Johannes Bronkhorst in his book
Greater Magadha (2007) which shows that the Brahmana migration
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eastward did not reach the Magadha region until some time after the
advent of Buddhism and Jainism. We have evidence that posaha /
uposatha was practiced at the time of ASoka, and no reason to
suspect that it was not a part of the earliest manifestations of both
Buddhism and Jainism.

Posaha->upavasatha?

Two paths offer a way out of aconnection between the Vedic
upavasatha and the Sramanic posaha/uposatha: a linguistic
argument separating the terms, and a historical argument
concerning the contents and function of the rites. By one we can
vitiate the connection between them, but by the other we can
demonstrate an alternate causality. Ultimately a full revision of the
history should involve both; however, an alternate causality already
exists which must be examined, tested, and verified, and in the
process we may have a chance to learn something important about
the history of the 'early' Sramanic movement®. In point 4. above I
mention Schonthal's theory that the Buddhist uposatha derives from
posaha, and in this section I examine this theory more closely. No
matter what the outcome of this investigation, though, we should
observe that even if we show that uposatha evolves from posaha,
we still have the possibility that posaha came from upavasatha and
then subsequently gave rise to uposatha, and that is a theory that I
ultimately want to critique, if not discard, for reasons already
mentioned.

The posaha ->uposatha argument rests on two points: the Buddhist
uposathavastu in the Pali vinaya and posadhavastu in the
Miilasarvastivadavinaya both acknowledge that the Buddhists
borrowed the idea for the uposatha from another sect of
renunciates. Schonthal gives this perfectly serviceable translation
of the relevant passage:

At that time wanderers (paribbajaka) from other
sects (titthiya) gathered on the fourteenth, fifteenth and
eighth days of the lunar fortnights and spoke of dharma.
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People went to them to hear dharma [and] they acquired
affection (pemari) for wanderers of other sects; they
acquired faith (pasadam) [in them]; [and in turn]
wanderers of other sects acquired adherents. Then when
king, general Bimbisara of Magadha, had gone into
seclusion and was meditating, thus a consideration arose
in his mind that, "wanderers of other sects now assemble
on the fourteenth, fifteenth and eighth days of the lunar
fortnight and recite dharma. People approach them to
hear dharma. They acquire affection for wanders of other
sects; they acquire faith [too]. Wanderers of other sects
acquire adherents. Well now, those noble ones, as well,
should meet on the fourteenth, fifteenth and eighth of the
lunar half-month." (Oldenberg 1977, 1:101, 2; translation
Schonthal 2006, 56)

Let us pause here. The proposed proof should be transparent
enough-the Buddhists take their observance from other sects, and
these are even called titthiya, or tirthah. However, note that these
are here only paribbajaka (Skt: parivrdjaka), which is a generic
name for renouncers. Both the Pali vinaya and the early Jaina
literature suggest that there were plenty of other renouncer groups
operating in the Magadha area at this time, and in fact, we know
that they were long after as well (see Harsacarita for example).
Thus, there is no reason (yet) why we should think of these
particular renunciates as Jains and in fact, there is a good and
important reason for us to suspect that these are not Jains, or if they
are, they are not doing posaha.

In the above vinaya passage we see the other renouncers observing
the fourteenth, fifteenth, and eighth day ceremonies, and also that
these are attended by laity. The dates pose no difficulty, except in as
much as they are also potential dates for the Vedic observance.This
description does not square with the Jaina version of the posaha,
though, when it has the monks as the main actors, and the laypeople
as passive observers. The Jaina posaha is now and always has been
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a lay observance.

Jaina doctrine holds that only renunciates can maintain perfect and
complete morality, or even a version of it, in the form of the
mahavrata (Great Vows); laypeople can only hope for an
approximation of these in the form of the apuvrata (Lesser Vows).
The posaha gives the laity an opportunity to live, at least morally, as
monks for a defined period of time:

The Venerable One spoke thus: "There are some
followers of Sramanas who have made this declaration:
we cannot submit to the tonsure, renounce the life of a
householder and enter the monastic state, but we shall
strictly observe the Posaha on the fourteenth and eighth
days of each fortnight, (on the new-moon, and) full-moon
days, we renounce gross ill-usage of living beings, grossly
lying speech, gross taking of things not given, (unlawful)
sexual intercourse, (unlimited) appropriation of property;
we shall set limits to our desires in the two forms and the
three ways. They will also make the following
renunciation: "neither do nor cause anything (sinful) to be
done for my sake." Having (on Posaha-days) abstained
from eating, drinking, bathing and using beds or chairs
may they, on their decease, be said to make a (righteous)
end of their life? "Certainly, they do make such an end of
their life." (SK, trans. Jacobi 1968, 2:429-31)

It is for this very reason that the posaha becomes a Siksa Anuvrata,
or training vow for the laity, but never appears anywhere as an
obligation for monks. In fact, for Jains the posaha always involves
laity and we see no mention whatsoever of monks actively
participating in posaha in any canonical text or any other writing,
even into the early modern period. In the next section I will present
a range of eviderice from various Jaina literary sources which
should serve to cement that fact.
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Prosadha: a Sravaka observance

The above citation from the oldest strata of the Jaina Agama clearly
makes the posaha a layperson's observance. Modern iterations of
posaha also indicate that it is a lay holiday. Is there any evidence to
indicate that, at any point in time, the posaha was observed in some
wayby renunciate members of the Jaina tirthas?

To date, I have not identified any scriptural sources which portray
renunciate participation in posaha. Earlier I alluded to Schonthal's
proposal, based on Deo (1956, 153) that on the posaha monks
recited their vows in a fashion similar to the Buddhist pratimoksa,
but that portion of Deo only mentions the monastic pratikramana,
and that it can take place fortnightly. That fortnightly recitation
mostly likely did take place on the same dates assigned for the
posaha, and there is even some evidence to suggest that monks
sometimes made confessions using laity as confessors (Caillat
1973, 126), but nowhere do we find any use of the word posaha in
this context, nor any indication that this was thought of as part of
the posaha. On the other hand, we have abundant direct and
indirect evidence from several different periods of Jaina literary
history that householders should observe the posaha.

The Ratnakarandasravakacara is one of-the earliest Jaina texts,
dating to 2™ c. CE, and is also remarkable for being one of the few
documents accepted by both Digambara and Svetambara
authorities. Locating a description of the posaha there already
serves to show that it was a lay observance, since the text teaches
the path of conduct proper to householders. When the RKS says
that the practitioner should abandon perfume, flowers, and other
adornments, as well as bathing, in addition to food restrictions®, it
can only be speaking of householders, because these have already
been forbidden for monks and nuns. Similarly, when it takes the
fast of the posaha to mean only eating once’, it would make little
sense to prescribe such restrictions for monks and nuns who are
already restricted to a single daily meal.
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Acarya Kartikeya®, writing in the third century, makes a
similar point in writing that :

the Sravaka who always, on both holy days, abstains
from bathing, unguents, ornaments, association with
women, perfume, incense, lamps, etc; and, who
ornamented with the ornaments in the form of
passionlessness, fasts or eats only once, or eats only
'blameless' (nirvikrti) food, his is the so-called posaha

training vow’.

The Paiasaddamahannavo also specifically terms the posaha and
posahovavaso as Sravaka ka, or 'of or belonging to the
householders' in each of its entries, citing over a half dozen texts in
support of this position'’. The posaha is the twelfth vow of
householders. Thus, we find a total unanimity in all the literature
we have seen so far indicating that the posaha is a rite for
householders.

We should next, however, entertain the objection that we have only
considered Digambara sources, and largely those which
specifically address the conduct and concerns of householders.
This literature also belongs to a later strata, having been actually
composed from the first century onward, whereas the Svetambara
canon, whatever its date of redaction, purports to derive from the
time of Mahavira, and was passed down orally until its final
rescension'! Close attention to detail will not only reveal that the
Svetambara and Digambara texts concur almost exactly, but will
also reveal a number of points that allow us to triangulate the Jaina
posaha vis-a-vis other fortnightly ritual observations of other sects
in ancient India.

Let us first return to the Satrakrtariga passage we reviewed earlier:

The Venerable One spoke thus: “There are some
followers of Sramanas who have made this declaration:
we cannot submit to the tonsure, renounce the life of a
houscholder and enter the monastic state, but we shall
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strictly observe the Posaha on the fourteenth and eighth
days of each fortnighte. (SK 2:249, transl. Jacobi 1968).

The juxtaposition could demonstrate more if differently worded,
but even as it stands, we can see first that in this oldest layer of Jaina
literature, the posaha was observed by laity and not by monastics.
In fact, the phrasing further alerts us to the posaha as an opportunity
for Sravakas, who cannot maintain full monastic discipline, to
temporarily approximate it. As with the iterations we discussed
earlier, it makes little sense for monks to observe a day of avoiding
things which they have already promised to avoid for life. Observe
here as well that the practitioners that Mahavira identifies are not
necessarily Jains, but followers of the Sramanas. Here we have the
first direct suggestion from the Jaina side of the posaha as a rite
shared with other sects, a fact which will eventually become crucial
to my total argument. The Uttaradhyayana, in V.23, also says that
faithful householders ought never miss the observance. We still
seem to have a total agreement on the exclusive participation of the
laity in the posaha.

Another early source, the Kalpasitra, attempts a separate and, I
propose, wholly innovated and novel explanation of the source of
the posaha:

In that night in which the venerable Ascetic
Mahavira died & C (all down to) freed from all pains, the
eighteen confedrate the King of Kasi and KoSala. The
nine Mallakis and Licchavis on the day of new moon
instituted an illumination on the Posadha, which was a
fasting ay; for they said: 'Since the light of intelligence is
gone, let us make an illumination of material matter!'(KS
trans. Jacobi 1974 [1884] 266).

It seems that the Jains accept the existence of an already-founded
posaha at the time of Mahavira. I do not know of any claim that
Mahavira instituted the posaha, and in fact, in later literature it is
claimed to have also existed at the time of Supar§vanatha, the 9
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Tirthankara, as well'2. Further research into the biographies
(cariya) of earlier tirtharikaras might undergird the notion that the
Jains understand the posaha to be an ancient, or perhaps eternal part
of their religion. This would not be surprising, since Jains
understand Jainism itself to be eternal, even if some components do
vary from the teaching of one tirtharikara to the next.

Are there, then, any remarks at all about renouncers and the
posaha? Does the Jaina canon never mention them, except as a foil
for the imperfect laity in the emulation of whom the posaha is
conducted? Obviously, a conclusive and exhaustive search of the
total canon is beyond both my capabilities and the scope of this
paper; however, we can find at least one source that mentions
monks and their involvement with the posaha, but only in a very
negative light.

A monk or a nun on a begging-tour should not
accept food, &c., in the following case: when, on the
eighth or paushadha day, on the beginning of a fortnight,
.. many Sramanas and Brihmanas, guests, paupers, and
beggars are entertained with food, &c., out of ..pots,
baskets, or heaps of food ; such-like food which has been
prepared by the giver, & c., (all down to) not tasted of, is
impure and unacceptable. But if it is prepared by another
person, &c. (see first lesson, 13), one may accept it; for it
is pure and acceptable. (AS, trans. Jacobi 1964 [1884],92)

The relevant portion of the Prakrit passage reads se bhikkhu va
gahavatikulam pimdavatapadiyae anupavitthe samane se jjam puna
_janejja asapam va atthamiposahiesu va. 13 We can observe a few
things from this passage, which gives us a rare glimpse into the
culture of ancient India and its operations. First, monks quite
obviously can eat on the posaha day, so long as they observe certain
restrictions which are the standard ones about not eating food
which has been prepared with them in mind'*, The separation of the
preparer from the donor evidently places enough distinction in
intention to suffice. Secondly, and quite remarkably, it looks as
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though at this point in time, whenever that may have been,
members of several religious groups joined together to be feted at
the posaha, in the form of a great festive meal to feed all types of
recipients of donated alms. !> The observance, and thus presumably
the corre-sponding sociological formations, were not separated into
the communal divisions we have at present. Our assumption that
those sectarian formations were in force, or would have to have
been, is an uncareful projection of later and present situations into
the past.

The Hindi commentary which accompanies the Acardriga is
noteworthy here as well, because it says, regarding ‘samana' (Skt:
$ramana); ‘there are five types of Sramanas: Knotless (Jain), Sakyan
(Buddhist), Ascetic, White, and gjivika (followers of Gosalaka'
(Sramana pafica prakara ke hote hain: (1) nirgrantha (jaina), (2)
Sakya (Bauddha), (3) tapas, (4) gaurika aura (5) ajivika
(goSalakamatiya)'®. In addition, the AS lists brahmanas (the Hindi
commentary calls these 'those who show up for food'!), beggars, the
destitute, and guests, thus depicting an activity which more closely
resembles the later celebrated mahadana than anything else. In
light of all this, the posaha appears to have been a community-wide
festival of donations to the less fortunate, or to worthy recipients of
alms without any regard for sectarian identity. We might also
surmise, then, that it was celebrated by the greater community at
large, and if that is the case, we have some serious reconfiguration
of our account of the descent of the posaha ahead of us.

Lastly, we might wonder what the Brahmanas mentioned both in
the root text and in the Hindi commentary are doing at the posaha,
since they are supposed to be off somewhere keeping busy with
their own upavasatha? Even if we give the Vedic view as charitable
a treatment as we can, and suppose that the observance described
here is the Brahmana upavasatha, we still have to wonder why the
Acarariga has the Brahmanas eating at the posaha since the
upavasatha requires them to fast?
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Some conclusions

The early posaha, as it is remembered in the AS, was not a Jaina
posaha, or a Buddhist posaha, or any other sect's. This may reflect
as well that no one thought of the members of these and other
various sects as necessarily distinct from one another, at least not in
the sense that we think of them today. Indeed, the ancient Indian
conception of ‘religion' may well have viewed all 'dharmika
strivers as unitary in one sense, even though they followed different
teachers and thus observed different customs. Jains and Buddhists
as such, and Jaina and Buddhist fast day observances as such,
emerged much later. '

This being the case-that there was a broader understanding and
pervasion of the ideals of Sramanic culture and not one bound to
any one tradition or religion-we can actually confirm what the Jaina
and Buddhist sources have claimed for over 2,000 years. The
Buddha studied with other ascetics. Mahavira continued a tradition
that stretched back far before him. Whether or not we can accept
Par§vanatha as an historical personage (and I do not think we can,
simply because we don't have sufficient evidence from the putative
time period), we have mutually confirming accounts from two
ancient sources which show a widespread, well-established
Sramanic culture which had rites and rituals, holidays and festivals,
and-perhaps ironically given later contention between Sramanas
and Brahmanas from all sides-a peaceful coexistence and
integration between this culture and that of the Brahmanas.

The Vedic argument turns on the point, or at least assumes and
require, that on a vast and open landscape, there existed only the
Vedic religion, and then along came Jainism, as a total and unitary
reified entity, which then appropriated the upavasatha and renamed
it. The evidence simply does not support this sort of situation.
What seems far more likely is that this Sramanic culture, or the
Sramanic movement and a culture which gradually grew to be
influenced by'it, had flourished and developed in the Magadha area
for at least some centuries before the time of Mahavira and the
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Buddha, and it was the Brahmanas who migrated into this cultural
region. The Vedicism we have today, including its upavasatha,
developed in the context of Sramanism-not the other way around.

This seems like a radical proposition, but I would suggest that it
only secems that way because of our consistent and untested
presumption that the Vedas are primary. That assumption has a
history, and it is a recent one. When the supremacy of the Vedas is
held to one side, perhaps a clearer, more accurate picture of ancient
India and her history may emerge, as I hope it may have begun to
here.

Abbreviations

AS Acaranga Sitra

JSK  Jaina Siddhanta Kosa

KA Kartikeyanupreksa

KS Kalpastitra

MDh$§ Manavadharmasastra

MIA Middle lndo—Atyzz\n o

PSM Paiasaddamahannavo

RKS Ratnakarandasravakacara

SK. Sitrakrtanga
References:

1. See Bronkhorst 2007.

2. See, for example, Olivelle's interpretation of varnasramadharma in
The Asrama System (2000) and elsewhere, demonstrating that the
renunciate traditions are encapsulated and agglomerated onto
Hinduism in the latter 'Forest-dweller' and 'Wandering Ascetic’
stages described in the dharmas$astras; also Bronkhorst's Two
Sources of Vedic Tradition (1993).

3. See Chapters 3 and S5 of Haskett 2010; also, Schonthal 2006
convincingly shows that the uposatha should not have descended
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from the upavasatha but is instead more related (in its content) to the
Jaina posaha. My argument in my dissertation takes a more
linguistic turn; this paper makes some synthesis of the two
approaches, but also extends the application of the argument
separating uposatha and posaha not only from upavasatha, but also
from each other. For an additional theory, proposing Iranian
sources for the original uposatha, see Pryzluski 1936.

Buddhists and Jains used a variety of terms to refer to their fast day
observances. In this paper, I use upavasatha to refer to the Vedic
rite; uposatha to refer to the Buddhist; and, posaha to refer to the
Jaina. Any deviations from this scheme should be obvious and
noted. Authorities in the modern era differ in their (re-)
Sanskritization of posaha, and we find prosadha, pausadha, and
other variants as well.

By early I here mean at the birth of Jainism and Buddhism. In fact
this is probably more properly termed the early middle period,
particularly since in this paper I will eventually put forth the idea of
a prehistory of Sramanism, one that extends back as much as several
centuries before Jainism and Buddhism coalesce into stable social
formations.

RKS 16-18, ad cit JSK 163.

RKS 108 ad cit JSK 163. JSK's translation, cara prakara ke ahara
kya tyaga upavasa hai. eka bara bhojana karna prosadha hai
confirms the sense of RKS caturahara visarjanasupavasah prosadhah
sakrdbhuktih.

Kartikeyanupreksa 358-59, ad cit JSK 163.

According to the Hindi translation, this is a Siksavrata; KA reads jo
kupadi evamai tassa vayarm posaham vidiyam.

PSM 618.

Many sources point to the oral transmission of both the Pali and
Prakrit scriptures as a weak spot, suggesting that the lack of a stable
written text made it far more likely that emendations and
fabrications could creep into the literature. Scholarly opinion, at
present, is entirely opposed to this notion. Gombrich points out that
group recitation maintains the text because any changes are
immediately evident and cannot be easily made permanent without
unanimous consent (1990). Texts travel away from the communties
in which they originated, and historically we know that the
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Mahayana literature expanded exponentially in the years after its
advent. We also have strong evidence, in the form of the Vedas, that
oral transmission of memorized texts maintains linguistic material
with remarkable uniformity, a fact that does not apply at all to any
manuscriptural tradition extant in the world today. Manuscripts are
also subject to copy errors and environmental degradation. While
errors and emendations may have crept into the Jaina literature in
the years after it was written down, we can be much more certain
that they did not make their way into memorized texts before that.
I assume this is the case; however, I do not presently have access to
vol. I of Supar§vanathacarita referenced by the
Piaiasaddamahannava (618).

13. Acarariga Siitra, Beawar, Rajasthan: Sri Agama Prakashan Samiti,

p- 22.

14. The Buddhist vinaya also speaks of the uposatha and posadhameals,

which make little sense if there is to be a fast.

15. This point also furthers my suggestion, made elsewhere, about the

etymology of posaha derived from posadha, conjecturally meaning
yasmin dine posar dhiyate, on which day nourishment is put or
placed, therefore posam (food) + dha (put) = posadha. The
contraction of dha to dha in the final member of a compound, a form
of sarprasdrana, is altogether common in Sanskrit. We might also
note here that the shift from tha to dha in MIA is not at all usual,
especially since nasalization of dentals is a far more -frequent
occurrence, but dha -> ha is standard. tha-> hais possible as well.

16. At AS 2.1.2, siitra 334, p 18 of Beawar edition: Sramana parica

prakara ke hote hain: (1) nirgrantha (jain), (2) $akya (bauddh), 3)
tapas, (4) gaurika aura (5) ajivika (gosalakamatiya).
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On the Identity of the Liberated Jiva in
Jainism
Sean Butler

The philosophical mind is not satiated by doctrinal assertions. The
philosopher requires rational explanations. As a student of Western
philosophy studying Jainism I have had some difficulty coming to
understand the Jaina concept of the soul, particularly as regards its
identity. I presume that the difficulties I have faced are not uniquely
my own for there seem to be some philosophical problems with the
Jaina doctrine of the soul. In this paper I will explore what I take to
be the problems with the identity of the soul in Jainism. Further, I
will demonstrate that Jaina philosophy has a solution to most, but
not all, of these problems and their caveats. Essentially this paper
has two purposes: 1) to demonstrate that the identity of the soul in
Jainism is coherent, and 2) to put forward philosophical problems
with the identity of the soul in Jainism that remain unsolved.

Before we discuss the philosophical problems of the soul in
Jainism, it is prudent to first discuss the Jaina concept of the soul. In
Jainism, each individual soul (jiva from now on) is understood as a
substance. Now there are two ways of understanding this term
‘substance’. Jains describe substance as identity in difference’
whereas “when philosophers discuss ‘substance’, [.. it] is the
concept of object, or thing,”?> or that which is capable of
independent existence. Both of these understandings of ‘substance’
work for the Jaina concept of jiva, however as the identity of the
Jivais concerned, we will be using the philosophical understanding
of substance for two reasons: 1) defining substance as identity in
difference is problematic in that it posits both a substance and the
‘modes of the substance; thus defining substance in terms of
substance, and 2) because Jainism does in fact endorse the distinct
individuality of jivas that do not depend on anything exterior to
themselves for their existence. ‘
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‘Before we continue, I feel it is necessary to first defend my above
assertion that ‘identity in difference’is not a valid definition of a
substance. I claimed above that such a definition posits both
substance and its modifications. Dr. S.C. Jain seems to agree when
he states, “The same entity has to be doubly designated as
permanent and impermanent, the substance and the modes.” Dr.
Jain is correct when referring to entities but seems to conflate
‘substance’ with ‘thing’. If we are talking about ‘things’, we must
acknowledge that they change. However, if we are defining things
(entities such as jivas) as substances, then we ambiguate the terms
‘substance’ and ‘thing’. If we were to adopt Dr. Jain’s explanation
of identity in difference, we would be equating substances with
things, and then defining things in terms of substance, or the other
way around. Now, to be fair, Dr. Jain finds reason for his position in
the Jaina notion of anekantavada, a topic too complex to delve into
here. Let it be sufficient to know that anekantavada remains an
inconsistently championed concept in the literature. That is to say, a
consensus has not been reached that sufficiently explains the
concept.4

Now the term ‘jiva’ is ambiguous, referring both to the pure,
liberated, jiva and to the obstructed, mundane jiva. The mundane
Jjivais embodied and bound by karmas whereas the liberated jivais
free of karmas.> Mundane jivas are also said to have extrinsic
attributes such as mood, body, and age whereas liberated jivas do
not.5 Because it is the intrinsic attributes that matter for identity, for
the sake of simplicity we will be focusing here on liberated jiva. So
what is a jiva? Let us look at what Jaina scholars have had to say
about the identity of the jiva.

Dr. Jyoti Prasad Jain identifies the jiva as knowledge itself.” This is,
however, not precisely the case for Dr. Jain also states that the
soul’s nature is ahirsa (non-harm).® Dr. Helmuth Von Glasenapp
identifies the jiva in terms of its characteristics. He maintains that
the jiva’s primary characteristic is cognition® but the jiva also has
the characteristics of virya (energy or activity),'” and samyag-
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dar$ana (right belief).!! Dr. Padmanabh S. Jaini claims there are
innumerable qualities of a jiva, four or which are central:
“perception, knowledge, bliss and energy.”'? The Tattvarthasitra
claims that “functional consciousness/ sentience is the differentia
(distinguishing ~ characteristic) of the soul”™® And the
Dravyasariigraha claims that the sentient substance (jiva), “from
the absolute point of view is that which has consciousness.”'* The
Dravyasamgraha also states that the definition of the soul is right
faith.!® Though clearly there is no single, set definition of jivain the
literature, one can see that the identity of a jiva involves faith,
activity, knowledge, bliss, and cognition. In fact the strict identity
of a jivais perfection in these qualities.

Now the primary problem I am raising regarding the identity of the
Jjiva has to do with Leibniz’s Law, also known as the identity of
indiscernibles. The Stanford Encyclopedia of Philosophy explains:

The Identity of Indiscernibles is a principle of analytic ontology
first explicitly formulated by Wilhelm Gottfried Leibniz in his
Discourse on Metaphysics, Section 9 (Loemker 1969: 308). It
states that no two distinct substances exactly resemble each
other. This is often referred to as ‘Leibniz’s Law’ and is
typically understood to mean that no two objects have exactly
the same properties...'®

From this principle an argument can be made for shared identity of
all jivas, especially after liberation when external properties do not
differentiate jivas from one another. Such an argument would (1)
establish that discerning properties do not exist as regards the
intrinsic attributes of a jiva and (2) that liberated jivas do not have
extrinsic properties, and are therefore indistinguishable. It would
follow that (3) jivas lose their identity upon liberation. Such an
argument would not be hard to construct. In fact there are scholars
who endorse both 1 and 2 above and would therefore be logically
committed to 3. Subhash Jain makes such claims in his book
Rebirth of the Karma Doctrine.” Perhaps this is why the Routledge
Encylopedia of Philosophy, for example, has made the claim that
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personal identity is lost for Jains upon liberation.'® Jyoti Prasad Jain
seems to encourage such a conclusion when he claims that all souls
are alike.!” The Agama Bhagavati or Vyakhya-prajiiapti, as
reported by J. C. Sikdar, equates the soul of an elephant and that of
an insect, claiming that they are the same.” Also adding to the
confusion is the Jaina position that “all diversity among beings,
though real, exists simply on the level of modes.”?! Now ‘the same’
is understood by Jains to mean similarity rather than identity, but
the amount of evidence that suggests identity rather than similarity
is striking. Let us consider what John E. Corte has had to say about
the issue:? ‘

The biography of each Jina is marked by five beneficial events
known as kalyanakas: conception, birth, mendicant initiation,
enlightenment, and bodily liberation at the moment of death. The
ontological content of these events is largely identical in the life of
each of the Jinas. The biography of each Jina, therefore, is not the
story of a unique life, but is rather an ever-repeated story. [...] Ata
fundamental level, nothing new ever happens in the universal
history, and the identities of the Jinas elide into a composite identity
as the Jina, God. The individual qualities of an individual that go to
make up a persopality, what Heinrich Zimmer (1951: 234,41) calls
the “mask of the personality”, are part of the material world (ajiva),
part of the realm of karma, not part of the eternal soul (jiva), and so
are shucked off along with the body when the Jina attains final
liberation at the moment of death. *

Cort understands the identity of the Jinas (liberated jivas in Jaina
history), and therefore the identity of the liberated jiva, as singular.
What differentiates the jivas, in Cort’s view, are inconsequential
details (extrinsic attributes). It seems then that Cort would agree
that jivas lose their identity upon liberation. It should be taken into
consideration when evaluating the identity of the jivas that the lives
of the Jinas in Jaina historical accounts are documented and thought
to be valuable but virtually nothing is said about their identity as
individuals after liberation. Perhaps that is because they share an
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identity as Cort has stated or perhaps it is because they lose their
identity upon liberation. In any case, this is not the case according
to many Jains.

It has been said that upon liberation jivas are like cups of water that
mix together yet somehow retain their identity.?* Now we will see
how that is possible. We have now seen that it is not uncommon for
Jaina scholars to identify the jiva as one rather than many.
Reasoning seems to suggest that the jivas either lose their identity
upon liberation or never had a unique identity to begin with, but
many Jains insist that jivas retain their identity. How is this
possible? Leibniz’s Law demands that the individual liberated jivas
have some discernability, or unique properties by which they can be
differentiated. So what properties are unique to the individual jiva?
The mundane jivas clearly have discernable properties such as their
unique bodies, but the liberated jivas seem to be identical with one
another. So the question becomes: do liberated jivas have unique
properties? There are two answers in the literature to this question:
1) it is maintained that jivas retain the form of their last body,? and
2) it is maintained that the extrinsic properties of one’s past history
differentiate them.?® As will be demonstrated, the first of these two
responses is philosophically problematic, though doctrinally
sound; the second response is the most coherent response but will
prove to be more complicated than it seems at first glance.

Jivas are said to retain the form of the last body they occupied. This
form functions as the property by which liberated jivas are
differentiated. Liberated jivas, from this perspective, are identical
in nature, but differentiable from one another and therefore
individuals. This response seems like a good solution to the
problem raised above but it is rather complicated and warrants
clarification. Jaina cosmological doctrine claims that upon
liberation a jiva immediately migrates to the upmost portion of the
cosmos, which has a distinct shape and size.?’ It is the fixed size of
the home of the liberated jivas that seems to force a position far the
Jaina philosopher. At first glance it seems that the Jaina philosopher
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must choose between a fixed form of the liberated jiva or the fixed
size of the cosmic realm that they inhabit. It seems that the Jaina
philosopher must make this choice of doctrinal interaction with the
belief in beginningless past.

According to Jaina cosmology, the universe was never created and

has existed for an infinite past. The Jains also maintain that that
there are repeating periods of incline and decline that repeat their
cycle for infinite time in the past and the future. Each period
produces 48 Tirthankaras, 24 in the upward part of the cycle and 24
on the downward. Now if 48 Tirthankaras are produced every time
cycle and there are infinite time cycles, then there are infinite
multiples of 48 Tirthankaras. Infinite multiples of 48 Tirthankaras
yeilds an infinite number of Tirthankaras, each retaining the form
of its last bodily incarnation. If there is an infinite number of
Tirtharikaras and each has a form then one would think that they
would take up an infinite amount of space. No matter how small the
form of each Tirthankara, so long as they are infinite in number, it
would seem that they cannot be restricted to a determinate space
regardless of how large the space may be. Thus it appears that jivas
either retain a form after liberation or the space that they occupy is
not fixed. '

There is, however, a problem with the above position. Ana Bajzelj
has pointed out that the form of the liberated jivas may overlap.”
This is a very keen insight to the problem, but requires some
explanation. One might object that an infinite number of center
points would produce an infinite special volume, but this is not the
case. If the forms of the liberated jivas overlap then they are,
according to contemporary mathematics, able to occupy a fixed
volume so long as their center points remained distinct from one
another and the form of the largest jiva was the same size or smaller
than the special volume in which it resides. In mathematical
theories of infinity, there can be a fixed space with infinite points.
Let us take a moment to properly understand this solution.
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In order to fully understand the above solution we must take a
mathematical detour. What we must accomplish here, albeit in an
unjustifiably short amount of time, is the modern mathematical
understanding of orders of infinity. Of course to understand the
modern mathematical understanding of orders of infinity we must
first understand the modern mathematical understanding of
infinity:

Infinity, in mathematics, that which is not finite. A
sequence of numbers, al, a2, a3, &, is said to “approach
infinity” if the numbers eventually become arbitrarily
large, i.e., are larger than any number, N, that may be
chosen at will. The term infinity is used in a somewhat
different sense to refer to a collection of objects that does
not contain a finite number of objects. For example, there
are infinitely many points on a line, and Euclid
demonstrated that there are infinitely many prime
numbers. The German mathematician Georg Cantor
showed that there are different orders of infinity, the
infinity of points on a line being of a greater order than
that of prime numbers (see transfinite number).?

So the question that we are challenged with is whether or not
the infinite number of liberated jivas is a greater infinity than the
infinite number of points in a fixed volume of space. As it turns out,
according to contemporary mathematical understanding, they are in
fact identical, demonstrated here:

Transfinite number, cardinal or ordinal number
designating the magnitude (power) or order of an infinite
set; the theory of transfinite numbers was introduced by
Georg Cantor in 1874. The transfinite cardinal number
alephO (aleph-null) is assigned to the countably infinite
set of all positive integers {1,2, 3,&n, € }. This setcanbe
put in a one-to-one correspondence with many other
infinite sets, e.g., the set of all negative integers {-1, -2,
-3, & -n, € }, the set of all even positive integers {2, 4, 6, €
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2n, € }, and the set of all squares of positive integers {1, 4,
9, € n2, € }; thus, in contrast to finite sets, two infinite
sets, one of which is a subset of the other, can have the
same transfinite cardinal number, in this case, aleph0. It
can be proved that all countably infinite sets, among
which are the set of all rational numbers (any number that
can be expressed as a ratio of two integers e.g. 1/10, 2/
35987, €) and the set of all algebraic numbers, have the
cardinal number alephQ. Since the union of two
countably infinite sets is a countably infinite set, alephQ +
alephO = alephQ; moreover, alephO , alephO = aleph0, so
that in general, n, alephQ = alephO and alephOn = aleph0,
where n is any finite number. It can also be shown,
however, that the set of all real numbers (includes
irrational numbers such as p or the square root of 2),
designated by ¢ (for “continuum”), is greater than
alephO; the set of all points on a line and the set of all
points on any segment of a line are also designated by the
transfinite cardinal number c. An even larger transfinite
number is 2¢, which designates the set of all subsets of
the real numbers, i.e., the set of all{a,b}-valued functions
whose domain for a and b is the real numbers. Transfinite
ordinal numbers are also defined for certain ordered sets,
two such being equivalent if there is a one-to-one
correspondence between the sets, which preserves the
ordering. The transfinite ordinal number of the positive
integers is designated by ?*°

Thus Bajzelj has her point. An infinite number of jivas can occupy
a fixed amount of space so long as their centerpoints are distinct
from one another, their forms overlap, and the size of the largest
form is not larger than the space it occupies. The addition of any
number to alephQ is still aleph0. That is, no matter how many jivas
are liberated, the volume of their residence does not have to change
to accommodate them.
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There remains, however, another issue with the liberated jivas
retaining their identity through retaining their form. The form of the
liberated jiva remains an extrinsic property and extrinsic properties
do not seem to matter for identity because they are accidental. That
is to say it is logically possible that the form could have been very
different, even identical to that of another jiva and therefore
functions only as a method of differentiation between different
substances, but says nothing when applied to a singular substance.

Now there remains a solution to the above issue. Oddly enough the
solution to this issue is the same as the solution to the next. As I will
demonstrate, if external properties are made internal, the problem
disappears.

The next solution I propose to the problem of the identity of
liberated jivas is that jivas are differentiated due to their personal
histories as well as their relations to other substances. That is, each
jiva has the unique property of that particular jiva’s past
incarnations, locations, associations, etc. There seem to be two
objections to this claim. First, one might object that one’s personal
history is irrelevant after liberation for it is upon liberation that they
lose their external attributes and thereby become identical. Such an
argument is correct from the pérspective of time, however we have
to consider the relation of time to identity as it is conceived by the
Jains. Second, as per the previous solution to jiva identity, one
might object that differentiation remains insufficient for identity
because what matters for identity is intrinsic properties and one’s
history is accidental. As we will see, the internalizing of extrinsic
properties will solve this problem.

Now, as per the first objection raised above, according to the Jains,
both time and jivas are substances. But this is not the whole picture.
There are in fact two kinds of time: ultimate and relative. Ultimate
time is a substance and is merely the capacity for change. Relative
time is qualitative, or noticeable/empirical time, that results from
the relations between objects. Because substances are capable of
independent existence, the identity of any particular jiva has to be
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established independent of other substances such as ultimate time.
But what about relative time? Again jivas being substances entails
that they are capable of independent existence i.e. existing
independently of all other objects. Thus the identity of the jiva must
be identifiable without relation to other objects and therefore
without reference to relative time either. This entails that identity
cannot change through time. A jiva cannot lose its identity at some
point in time because it has an identity that is independent of time.
The Tattvarthasitra explains:

The emancipated souls can be differentiated with reference to the
region, time, realm of birth, gender or dress, food, conduct, self-
enlightenment, enlightened by others, knowledge, stature, interval,
number and numerical strength of the liberated soul in these eleven
gateways.>!

Thls means that we differentiate liberated jivas based on the details
of their lives as well as their relation to other substances such as
time and other jivas. Now one might think this solution
unsatisfactory because in experience we only know jivas through
their relations to other substances. That is, if the identity of a jiva
lies outside of time and we are only capable of seeing in time then
we never see a jiva. One might well ask “Where are these jivas of
which you speak? Are then nowhere?” It is true we only have
empirical experience of a jiva’'s momentary time slices and
therefore do not ever encounter a jiva in its totality, but this is not
problematic for my position. Firstly, not seeing a jivain its entirety
at any point in time is like never seeing the cosmos at any point in
time. Just because we don’t see it in its totality does not entail that
we do not interact with it and come to know it. Next time you are
drinking a cup of tea ask yourself if there is a bottom to the cup that
has an identity outside of your current experience. Furthermore, the
above objection results from a categorical mistake. I remind such
critics that the identity of the jivais an ontological posit rather than
an empirical derivation. Explaining how we come to know a jivais
a different task than making sense of the identity of a jiva. It is
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perfectly coherent to differentiate jivas based on their past
histories. ‘

So our second objection, that if identity depends solely on intrinsic
properties then, despite our ability to differentiate jivas based on
their form or location, we cannot differentiate the identities of jivas
upon liberation, there is a solution. The solution to this problem is,
rather ironically, a solution put forward in Leibniz’s philosophy. If
all external relations are understood as necessary internal relations,
then the solutions presented above work. If the form and/or history
of jivas are different and also intrinsic properties, then liberated
Jivas are not identical. This, however, yields for the Jaina
philosopher the same philosophical issues that Leibnizian
philosophy faces. Leibniz solves this problem with an appeal to a
creator God that is necessarily independent of the world, a position
that Jains would surely take issue with.>?

Jaina philosophers, so long as they adhere to Leibniz’s law and also
maintain that internal properties are what matter for identity, must
solve this philosophical issue. The only other option for the Jaina
philosopher is to disregard accidental properues and/or reject
Leibniz’s law.

Now, the project I have undertaken here is by no means complete. I
have merely sketched a few problems with the identity of jivas
leaving much more to be done. For example the identity of the
mundane jiva has been largely ignored, as well as a discussion on
the acceptability of utilizing Leibnizian monads as a comparison
with jivas. Also some more discussion of anckantavada might help
clarify how jivas can be understood both as singular and as
multiple. My humble contribution with this paper has been to
demonstrate to the confused student of Jainism that the Jaina
ontology of the self is coherent. As a second contribution, this
project also acts as an impetus for Jaina philosophy to reconcile the
issue I have raised above with the ultimate identity of the jiva.
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Jaina Voluntary Death as a Model for
Secular End-of-life Care

Sean Hillman

Purpose of study

Jaina voluntary death has been practiced in India for millennia. The
three-fold process of Sallekhana-santhara-samadhimarana has
allowed countless Jaina practitioners to enter death consciously and
most effectively, departing smoothly and on their own terms. As
the interaction between cultures is possibly at a new height, given
population diversity and information exohange, the existence of
such a venerable and novel death methodology can lead to our
asking: (1) Are there aspects of Jaina voluntary death that can be
incorporated into secular end-of-life care? and (2) Can Jains receive
the end-of-life care they need in a secular healthcare setting? Both
questions could be pursued for the betterment of multi-cultural end-
of-life care delivery by introducing potentially transferable and
distinctly Jaina ideas/practice to secular healthcare practitioners
and their clients.

This paper will show that despite some tension between Jaina ethics
and contemporary bioethics, the answer to both questions is in the
affirmative. Given that every human must not only die but also
must stop eating, drinking and moving at some point before death, I
am convinced that the Jaina systematic methodology for this time
holds the potential for immense continued benefit to many more
people in the future, both Jaina and non-Jaina and regardless of
context. Among those who are non-Jaina, some will embrace
transmigration or some other post-death continuity of existence as
part of their world-view and some will not. Holding to such
religious concepts is not required for the essential elements of Jaina
voluntary death to be useful to non-Jains. Additionally, for Jains in
Diaspora or in India who find themselves in a secular healthcare
environment, modern bioethics are amenable to aspects of Jaina
voluntary death based on respect for autonomy and the unique
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values and beliefs of the client. A secular end-of-life setting is not
reserved to a palliative or hospice environment but can include
emergency, critical care, acute and chronic care settings where
many people also die on a regular basis. In any environment, the
Jaina emphasis on: (1) voluntary and autonomous decision-making
to withdraw treatment, including (but not limited to) nutrition,
hydration and ambulation; and (2) qualified assistance and
separation from objects of attachment and aversion, have great
potential to assist the dying.

Death in Jaina thought

Death is described in the Painayasuttairi as the "...last moment of
earthly life...when the atoms disintegrate.!" . Even more dramatic,
sometimes "the Jains define death as the blowing up (samudghata)
of the atoms of life>." Since death is described as a time of
destruction, explosive even, it provides a strong impetus for the
development of means in Jaina practice to prepare physically and
psychically to meet this difficult experience in the best way
possible. The trauma of death is the main reason not only for the
existence Jaina voluntary death practices, but also for the great
importance placed on them by the Jaina community, to the point of
reverence. It is a practice so highly considered, in fact, that the
distinction between layperson and monastic dissolves in the
asceticism of such a death. Jaina voluntary death has three aspects:
(1) Sallekhana; "emaciation of body and of passions through
external and internal penances™, (2) Santhars, the death-bed or, by
extension, the em?ironment in which the practitioner dies, and (3)
Samadhimarana; end practices for achieving death in equanimity.

Jaina voluntary death practices are also of crucial importance
because the quality of death is the cause of the quality of the
experience after death, which can be another birth or even
potentially liberation. Since death is the cause what comes
afterwards, death is sub-divided into various qualitative levels
based on commensurate levels of the state of mind of the dying
person. The quality of the death is measured by the spiritual
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realizations attained from the progressive mastering of restrained
conduct. The list is sometimes compressed into two types, or three,
and both the Bhagavati Aradhana and Uttaradhyayana-Niryukti
enumerate and describe seventeen types of death®. Mata Jnanamati
gives a middling-length list which shows "death having five
varieties:

(1) Extreme Prudent's Death (Pandita-pandita Marana) |

(2) Prudent's Death (Pandita Marana)

(3) Fool-Prudent's Death (Bala-pandita Marana)

(4) Fool's Death (Bala Marana)

(5) Extreme Fool's Death (Bala-bala Marana)®"

Often the highest type of death is a reserved designation for
the death of a liberated being, or a death which results in liberation
from sarisara, the cycle of existence. The worst type of death is
described by Mata Jnanamati as "the death of a wrong-faithed
living beings and death by suicide and accident etct.” It would
problematic in modern bioethics, where even the word ‘accident’
has been replaced by terminology such as 'collision’, to associate
events causing sudden death with foolishness. This would be unfair
to a pedestrian struck by no fault of their own. Additionally,
'wrong-faith' needs to be qualified because such logic would not
survive outside of a Jaina context if it meant 'Non-Jaina." Betraying
the above description of the worst type of death are other
indications in Jaina thought which show. that, in fact; the last
moments of life continue to hold the redemptive opportunity to
improve one's death by way of supplementary purification
practices, such as confession. A sudden, traumatic death would,
indeed, make dying more problematic. However, even if there is
little time to prepare and only mere moments of consciousness
remaining, Jaina death practice allows for the continued potential to
transform the mind.
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Fasting (anasana) and bodily turmoil (kayaklesa) austerities
(tapa) in Jaina Voluntary Death

Austerities, particularly fasting and immobilization, are a crucial
part of understanding Jaina voluntary death practice. Generally, we
can categorize fasts into three types: (1) instrumental; (2) protest;
and (3) purificatory/liberative. The first would be those aimed at
-achieving a specific worldly end, the second would be those
associated with social activism, and the last would be concerned
with karma.

Instrumental fasting and that used for protest are rejected in Jaina
thought and practice. "Forms of 'instrumental fasting (vrata) are
invariably criticized by the Jains’.", and it is also felt that "fasting
unto death for specific purposes has an element of coercion which
is against the spirit of non-violence®." They are distinguished as
inappropriate types of fasting because they keep one "caught in the
wheel of Sarfisara™, rather than being a cause of liberation from the
cycle of existence.

Immobility austerity types also are generally sub-divided into
three: (1) taking certain postures to the exclusion of others; (2)
restriction motion to a certain limited area; and (2) refraining from
all bodily motion altogether.

All Jaina austerities are aimed only towards purification and
liberation and are mainly concerned with karma. On a lower level,
austerities make for the accumulation of merit (punya) which
brings about good results. Some good results, such as material
gain, can be counterproductive on the path to liberation by being a
distraction to the goal. They can, however, be useful. Consider the
good result of having resources and using them to support religious
organizations. A commentary to Acarya Amitagati's Yogasdra-
prabhrta states that such actions "may bring some good (Subha) but
not spiritual purity ($uddhi).'™ Merit is helpful, but ultimately still
obstructs liberation. On a higher level, austerities are for the
purpose of stopping the influx of all karma (samvara),
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positive and negative, and for destroying karma already bonded
(nirjara).

Most literature concerning Jaina voluntary death practices focus
mainly on fasting, but it is important to keep in mind that the
austerity of limiting mobility also features prominently. Since both
fasting and mobility-restricting austerities could fall under the
category of kayaklesa, which "literally means to give turmoil to the
body'!," and kayaklesa is one of "the twelve types of elimination of
karma (nirjara)'?", both austerity-types destroy karma. Not only
this, but they also both prevent the influx of new karma. This is so
because both are of the fifth "of the five types of samvara [that of]
Ayoga - stopping all the mental vocal, mental and bodily
activitiés.”"

This overlap in the functions of fasting and immobility austerities
carries over to their practice as well. The distinctions between the
main fast types in Jaina death practice are not based on the fasting
itself, but rather with regard to mobility and assistance to oneself
(by oneself or others). The three fast-types are: (1) bhatta-
paccakkhana, in which one renounces food and drink, and can
receive help from oneself or others; (2) itvara or irigini-marana, in
which one renounces food and drink and limits physical movement,
and can receive help from oneself; (3) paovagamana, in which one
renounces food and drink and all motion, and receives no help from
anyone (self or others).

Stoppage of oral intake & ambulation in secular end-of-life
care

There are three main causes which lead people to stop oral intake and
ambulation in a health care setting: (1) The requirement to stop such
activities temporarily to prevent further deterioration of health and
to allow for diagnostics and treatments; (2) debilitation; and (3)
choice. For our purposes, it is this last cause that is most significant.

The Health Ethics Guide of the Catholic Health Association of
Canada governs the principles of care in many hospitals which'erve
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diverse patient populations. I have consciously chosen to use this
document when looking at health ethics in hospital because it comes
from a religious organisation that is often seen as having extreme
views about euthanasia and assisted-suicide, among other
controversial issues. Since much of the controversy around Jaina
voluntary death stems from opponents accusing Jains of engaging in
suicide, and much of the literature is in defense of Jaina voluntary
death as not suicide, it seems that if the Jaina voluntary death model
can survive Catholic ethics then it can survive anywhere. The
comtext that Catholic and Jaina ethics share is the necessary
interaction with secular healthcare within diverse populations. First
we will look at how Catholic health ethics deal with decision-
making and the individual, and then we will look at how Catholic
and Jaina ethics interact in end-of-life practices.

Regarding 'The Primary Role of the Person Receiving Care' in
Section II Dignity of the Human Person', the Catholic Health
Ethics Guide states that:

Article 25. The competent person receiving care is the
primary decision-maker with respect to proposed treatment
and care options.

Article 27. The competent person has the right to refuse, or
withdraw consent to, any care or treatment, including life-
sustaining treatment".

Further, regarding Criteria for Decision-making' in
Section V on the 'Care of the Dying Person':

Article 92. Decisions about end-of-life care should take
into account the person's past and present expressed
wishes; as well as the person's culture, religion, personal
goals, relationships, values and beliefs '

Lastly, in the same section on 'Care of the Dying Person' regarding
'Refusing or Stopping Treatment', the guide states:
Article 96. Morally, a person can refuse life-sustaining
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treatment when it is determined that the procedure would
impose strain or suffering out of proportion with the
benefits to be gained from the procedure.

Article 97. Even when life-sustaining treatment has been

undertaken, this treatment may be interrupted when the

burdens outweigh the benefits. The competent person

receiving care makes this decision. When such a decision

is being made for a non-competent person, his or her
mecheeokeOerme known needs, values and
wishes are to be followed '°.

Here it is demonstrated that, according to the principles of Catholic
health ethics, decisions are guided both by the autonomy and
uniqueness of each individual. Although arising from the ideology
of a Christian religious group, there is nothing here that is faith-
based or particularly Catholic and not transferable to a secular
context.

Next, to properly set the stage for attempting an interaction between
Jaina and secular death practices, we will determine how the choice
to engage in Jaina voluntary death practice and the choice to
withdraw treatment in secular end-of-life practice are arrived at.

The Choice to stop oral intake and motion in Jaina and secular
death practices

Jaina voluntary death practice: A personal choice from the
inability to perform religious duties

It is a crucial point that in Jaina voluntary death practice the taking
of death vows is not suggested or encouraged by others but chosen
by oneself. This non-coercive decision is followed by a request to a
qualified teacher to engage in the practice, and a subsequent
permission or denial. It is a process initiated by the individual, but
chosen interdependently with a preceptor.

What leads a person to want to engage in Jaina voluntary death
practice? Most sources repeat the same main justifiable reasons for
starting a fast unto death as we find in "Acarya Samantabhadra's
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overtaken by a calamity, by famine, by old age, or by an incurable
disease, to get rid of the body for 'dharma' is called 'Sallekhana.'
One should by degrees quit the body'’". We could include any
number of situations under 'calamity,’ such as environmental
disasters, mortal injury and so on. The crux of the matter is that
these instances have in common the potential to leave a person
unable to perform their religious duties, also often mentioned in
Jaina texts as the cause for choosing Jaina voluntary death. The
Acaranga Sitra says this:

"If this thought occurs to a monk:

T am sick and not able, at this time, to regularly mortify the
flesh,’

that monk should regularly reduce his food;
regularly reducing his food, and diminishing his sins,
he should take proper care of his body,

being immovable like a beam; exerting himself he dissolves
his body."®"

Entrance into Jaina voluntary death practices is considered,
therefore, when religious duties are no longer able to be performed
and when death approaches. This is to prevent the influx of
negative karma from breaking commitments, which occurs
naturally even if unintentional: "If...a person allows his vows to fall
into disuse due to the onset of infirmity or senility, he will pass his
final hours in asamyama, non-restraint; such an unfortunate
circumstance, it is believed, will adversely affect his next birth.'*"
The importance of preparing for death is shown in the Samana
Suttam, which recommends that "when death is inevitable in any
case, it is better to die possessed of a calm disposition.*"

Secular healthcare and withdrawing life-sustaining treatment:
Iminency of death and quality of life

In medicine, educated-guessing of how much time a person has to
live is a frequent occurrence. It is part science and part
prognostication and thus, only as good as the accuracy of the
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prognostication and thus, only as good as the accuracy of the
diagnostic means and experience of the physician. Such predicting
can be misused, of course, if a physician makes a statement based
on insufficient diagnbstic evidence or with a confidence exceeding
their ability. It can be devastating to a patient and their family if
someone is told that they have less or more time than they actually
do. A patient is at risk of giving up hope, or having too much hope
for longevity and delaying preparations for the end of life. On the
other hand, it can also be a useful tool if done well and used
sensitively and appropriately, with the humility that comes with the
use of an imperfect tool. Even with a reasonable margin of error, it
is very helpful to decision-making to have some indication of
length of life remaining. For instance, some palliative care units
disallow certain life-sustaining treatments, such as intravenous
hydration and blood-transfusion, because the focus in such a place
is comfort and not curing. As such, they have parameters on whom
to admit, given both their focus and scarcity of beds. One of the pre-
requisites for admission has to do with remaining length of life,
which can be three weeks to a month in some places but varies with
demand. So, having some idea of how long a person will live can
contribute to their entrance into palliative care and all that comes
with that shift, including stoppage of certain treatments such as
artificial hydration and nutrition.

The usefulness of medical treatment is often based on assessing if it
will at all improve a person's quality of life. If it does not, or if it is
burdensome, it is considered futile. Quality of life is not determined
by a person having all of their physical faculties intact or being able
to take care of themselves. To be sure, many disabled people lead
véry rich and meaningful lives. Quality of life, which is of crucial
importance in healthcare in deciding on treatments or their
withdrawal, is measured by conscious awareness and, based on
that, the level of one's meaningful participation. It is determined
primarily by mental status and not by physical ability.
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Does the Jaina voluntary death decision-making model fit
secular end-of-life?

According to a secular health ethics model, determining quality of
life by measuring a person's ability to perform duties would be
unacceptable. Let us for a moment put aside Jaina religious duties,

such as the required performance of austerities (which require
physical ability) and merely look at secular duties such as the duty a
father has to support his family. It is a commitment taken for life,
which continues even after a divorce. If this father falls ill,
reasonable people would not begrudge his inability to work.
Actually, the tides might turn and the children might then have to
care for their father. Also, social systems can build in
accommodations that protect both the children and father, such as
disability, unemployment and health insurances. This does not
mean that the sick or disabled person themselves has an easy task
finding fulfillment after losing certain functionalities and means of
participation. Many of the disabled clients I have cared for over the
years struggle with depression and suicidal feelings, especially
during the time when their injury is new. The saving grace in the
Jaina voluntary death practice is the inclusion of means to ensure
that the choice to die voluntarily is not based on despondency. The
Jaina system even eschews less negative motivations, such as
wanting gain in the future, since such feelings are tipping the scale
away from equanimity and renunciation.

The disconnect between the Jaina and secular approaches here, it
seems, from the view that after a certain threshold the negative
consequences from the inability to fulfill commitments made does
not outweigh positive consequences from any good activities.
Even if a person can still participate, such as an ascetic being
confined to a chair but still being able to give discourses and which
surely causes the influx of positive karma, the inability to perform
other ascetic duties is still causing the influx of negative karma.
Jaina karmic theory, here, does not leave much room for intention.
Even for the Jaina who sincerely -wishes they could continue
fulfilling their religious commitments and feels remorse for not



Jaina Voluntary Death as a Model for Secular End-of-life Care : 75

being able to negative karma relentlessly bonds. In all the
traditions that embrace karma and rebirth, it is usually said in one
way or another that a short life of high quality is better than a long
life of low quality.' Quality here could be measured by non-harm
and the fulfillment of religious duties, both religious ideals. From
the secular perspective of health care ethics, quality of life can ever
be defined this way. I would even go as far as to say that it would be
dangerous to determine life being worthwhile in health care based
on non-harm and the fulfilment of religious duties that rely on
physical ability rather than mental capacity and meaningful
participation in society. In this way, in principle, health ethics aim
towards equal treatment in considering people equally worthwhile
and deserving of all means of help for cure or comfort even if
clients are harmful or lack physical ability.

There are occasions in the Jaina tradition, however, where
exceptions are made for a monastic unable to fulfill certain
religious obligations due to ill-health.. "If an ascetic can no longer
walk, he (or she) is temporarily or indefinitely exempted from the
practice of wandering.2!" In Jaipur, I saw a sort of bike used for
monastics when they are unable to walk. A same-gendered
monastic pushes the three-wheeled bike from the back, using
handle-bars with brakes, and the monastic being pushed sits inside.
This allows the monastic to fulfill the commitment to wander and
not stay in one place beyond a certain length of time. This sort of
creative flexibility shows an active concern for debilitated
monastics, which can only be beneficial for those who require help,
those who help and for the order itself in keeping the spirit of the
vows in changing times.

It seems, therefore, that the Jaina push towards choosing to engage
in death practices when one can no longer fulfil religious
commitments, such as self-study for the layperson or wandering for
the ascetic, does not lend itself well to a secular end-of-life context.
However, the Jaina emphasis on choosing to engage in death
practices to most effectively prepare for death when it is imminent
can easily be accommodated in a secular end-of-life setting.
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Can Jaina voluntary death be practiced in secular healthcare?
We have already determined the importance placed on the
autonomy and uniqueness of the individual in health ethics. Both
would allow for the individual to choose to withdraw oral intake
and ambulation. Next, let us go even further and look at an explicit
reference to withdrawal of treatment that leads to death in the
Catholic Health Ethics Guide. Under the 'Suicide and Euthanasia'
section of the 'Care of the Dying Person' chapter we find this:

Article 105. Refusal to begin or to continue to use a
medical procedure where the burdens, harm or risks of
haim are out of proportion to any anticipated benefit is not
the equivalent of suicide or euthanasia **. :

All together, autonomy, the unique background and perspective of
the individual, and the Health Ethics Guide not equating
withdrawal of treatment with suicide, make a secular end-of-life
setting very amenable for Jaina voluntary death.

In end-of-life care, people are offered food and drink by mouth, but
are not pressured to eat or drink. They are also not required to
move. A palliative client can walk, sit in a chair or go for a stroll in
a wheelchair if they wish, but they may also stay in bed. Here,
based on the acceptance and understanding of the imminent
approach of death in a palliative care environment, choosing to
engage in Jaina voluntary death practices such as taking any of the
three types of fast-vows, such as to not take anything by mouth
(bhatta-paccakkhana) and also to not move beyond a certain area
(ingini-marana), or to not move at all (paovagamana), would fit
easily. The third aspect of the vows regarding receiving help from
others might require negotiation. With bhatta-paccakkhanaone can
receive the full assistance of others, thus requiring no alteration of
the delivery of personal care on the part of palliative caregivers.
With paovagamana, however, one can receive no help from others.
Standard nursing care for a patient who cannot move themselves
requires them to have their position changed in bed at least every
two hours. Also, incontinent urine and feces must be cleaned
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immediately upon detection. I have often been witness to cases
where, after crossing a certain threshold in the dying process
(which is often a dramatic change in respiration called 'cheyne-
stoking' which resembles a fish gasping when out of water), the
family and staff decide to not turn the person anymore. In fact,
turning the patient may be enough of a disturbance to the body-
systems to hasten death. Colloquially we refer to this as 'the last
turn." Because death is so near at this point, the development of
bed-sores from an unchanging position is no longer relevant. It
could happen that the decision is made to stop turning someone and
they linger. Perhaps for days on end.. This might be tricky because
of the caregiver's habit and injunction to turn patients. Here, the
Jaina tradition can offer a very good approach. It is recommended
to not take final vows until it is sure there will be no improvement in
one's illness or deterioration, because in the Jaina tradition vows
once taken cannot be rescinded. This is not the case during the stage
of preparation for sallekhana, before taking formal voluntary death
vows. One finds this in the Acararga Sitra: '

"Subduing the passions and living on little food he should
endure (hardships). If a mendicant falls sick, let him again
take food.>"

But with vows there is no turning back.

”

Occasionally it may happen that a supposedly "fatal” illness
- undergoes remission or complete cure during the course of
progressive fasting. In such cases the vows which have
been taken cannot be rescinded; the aspirant must continue
to take no more food per day than his current allotiment far
as long as he lives. This possibility explains the usual
practice of refraining from a vow of total fasting until such
time as death is clearly at hand**"

So, great care must be taken with the timeliness of vow-taking. The
vow to not receive help can come at the time when definitely there
will be no more mobility or improvement. Another problem arises
here because at this point, generally, people become unconscious
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and an unconscious person cannot take a vow. This issue become
very subtle and requires more investigation. It requires delving into
advance directives and proxy decision-making and how they might
relate to vows, which brevity prevents. Would a Jaina death vow be
valid if in advance, with clear mind, competency and consultation
with a preceptor, a practitioner wanted a vow to be installed at a
certain point even if they are not conscious or competent? It is a
fascinating question. There is also the problem of bowel and
bladder elimination. This is less of a problem close to death because
with the stoppage of oral intake, there is a reduction in elimination.
Another way around this problem is to insert a urinary catheter and
rectal tube which collect elimination. This way, elimination can
continue without requiring bodily movement and the vow to not
receive help anymore can be maintained.

As with the initial choice to engage in death practices, when death
is imminent the fulfillment of the various Jaina voluntary death
vows can also be accommodated in a secular end-of-life setting.

Qualifications of those caring for the dying in Jaina voluntary
death '

The unique relations of a householder are quite complex.
Attachment to loved ones and wealth can interfere with death in
equanimity. To be qualified, "before voluntary death can be
resorted to, all worldly ties are to be severed: the individual will
already be out of this world *." This, of course, is very difficult.
Even when someone considers themselves prepared for voluntary
death practice and confirms it with the assessment of a highly
qualified preceptor, one cannot predict what will happen as death
approaches. The process of dying, when the elemental particles are
coming to destruction or blowing up, "may give rise to emotional
excitement and morbid thoughts, which are harmful to the
undisturbed spiritual end.”®" In service of equanimity, there are
practical ways to improve the chances of the practitioner being
"free from the memories of the friendly attachment™." In terms of
attachment to wealth, one part of the process of voluntary death is
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in the "...intermediate phase of renunciation... when he gives all his
belongings away.?®" In terms of attachment to loved-ones, the
practitioner is not surrounded by family, but rather, monastic
assistants.

"...the saints who ordain or cause the saints to undertake this
vow in a prescribed way, are called 'Expiation/holy death
preceptors' (niryapakas).

The Head-Saints have advocated the presence of 48 saints
when a saint undertakes the vow of holy death. They let
him undertake the vow of holy death in a proper place and,
then, perform various duties as described below:

(1) Four saints serve the mortifier saint to raise him, to get
him seated and so on so that there may be no difficulty in
observance of restraint.

(2) Four saints cause him to listen to religious scriptures.

(3) Four saints cause him to take foods as prescribed by
Acaranga (Book on Monastic Conduct).

(4) Four saints arrange for the potable drinks for him.

(5) Four saints try to protect him.

(6) Four saints remove the filthy excretions of the body of
the saint, ‘

(7) Four saints remain at the door of the place where the
saint is undertaking his holy death vow.

(8) Four saints arrange and address the visitors to the saint.

(9) Four saints take care of the saint in the night while
awake.

(10) Four saints judge the situation of the country and public.

(11) Four saints tell the religious stories to the outside
visitors.

(12) Four saints refute the alien doctrines through debates.
Thus, these forty eight holy death preceptor saints try to
get the saint cross the ocean of weary world through
their care in maintaining the meditation and equanimity
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of the mortifier saint. If one does not get the required
number of holy death preceptor saints, one can arrange
the above activities with the number of saints available at
the time. However, it is necessary that at least two saints
be there.®"
We know that such death assistants must be monastics, and thus
necessarily follows the " twenty eight basic and primary properties
(mula-guna) of a Jaina ascetic which is comprised of the five great
 vows (mahavrata), the five 'cares' (samiti) which aim to not harm
beings, the six essential duties (avasyaka) which consist of inner
and outer practices, the five-fold abjuration (of indulgence in the
pursuits of the five senses)*®" and seven more bodily austerities.
The "mahavratas (five great vows) are - ahimsa (non-violence),
satya (truthfulness), asteya (taking nothing belonging to others, for
own use, without permission of the owner), brahmacarya (chastity),
and aparigraha (possessionlessness)®." This would ensure great
discipline. A monastic, also, "must be totally obedient to his
upadhyaya (preceptor) and to his Acarya (the head of his order)®,"
and thus has a two-fold accountability. Generally, then, Jaina
voluntary death assistants are both highly disciplined and highly
accountable.

It is significant that those who assist a practitioner who is engaging
in Jaina voluntary death practice is expected to be so highly
qualified. Not only is this time the most crucial for the practitioner,
one they have been preparing for their entire life and which will
determine the quality of their rebirth, but there are also very subtle
negotiations that need to occur between the practitioner and the
community. Jaina voluntary death practice is done by monastics
and householders, and in both cases it must be supervised by a
qualified teacher. In both cases, also, apologies are made. For the
monk, the Brhat-Kathako$a mentions "ksamapana: apology to the
congregation"”, and for the householder, many sources suggest
that "having called relatives and friends, one should seek their
forgiveness for any transgressions in conduct™." This can be seen
as the occasion for saying farewell. In both monastic and lay
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communities, there will be potential grief at the departure of a close
one, but considering "Samlekhana as the highest end...there is no
cause for tears.*®" Grieving around the practitioner can cause
mental agitation, and thus hinder the dying process, and so
separation from all but the death assistants after the farewell is
recommended. Likewise, in what is a great parallel between Jaina
voluntary death and initiation (diksa, or entrance into the monastic
order), the practitioner "gives all his belongings away*." and they
are "practically a monk.>”" As such, separation from both loved-
ones and wealth is undertaken in preparation for death in Jaina
practice.

Qualifications of those caring for the dying in secular end-of-
life care

In a healthcare institution, the-qualifications and accountability of
the various members of the multidisciplinary end-of-life care team
are well-known. We can draw many parallels between such a team
and the Jaina death assistants. But what are the qualifications of the
others who remain at the bedside in end-of-life care, those whom
we do not see in the Jaina voluntary death model? Is the Jaina
voluntary death practice of separation from loved-ones and wealth
applicable to secular end-of-life care? What can people do to
appropriately resolve issues around their wealth and estate in end-
of-life care? To answer these questions we can look to both the
Health Care Consent Act, and to actual practice in hospital.

In determining the qualifications of those who are permitted to
be at the bedside of the dying person, the Health Care Consent Act
favours spouses, partners and relatives in relation to decision-
making. 'Spouses' are defined by marriage, or co-habitation, or
having a child together® whereas 'partners’ are defined as a "close
personal relationship that is of primary importance in both persons’
lives®"which, happily, is accommodating to same-sex couples.
These relationships are given prominence. Next, 'relatives' are
defined by "blood, marriage or adoption®." In hospital, such
people are favoured as well. There is no mention of personal
qualifications. Where in the Jaina voluntary death practice those at
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the bedside are at least monastics holding to a code of discipline and
accountability, in a secular hospital setting the qualifications of
those at the bedside at death-time are dependent solely on
interpersonal relations. These are useful indicators but because
there is no behavioural or motivational expectations, they leave
much room for difficulties around visitation of, and wealth
distribution by (or inheritance from), the dying person. The Jaina
empbhasis on relinquishing wealth in advance and separation from
loved-ones during voluntary death, after proper farewell exercises
such as confession and forgiveness are performed, helps the dying
person achieve maximal calmness and equanimity. In secular
health care, such as in Canada, the majority of families wait for
estate distribution until after death.

Additionally, family typically wants to be around the dying person
until their last breath. Both can cause disturbances to the dying
person, as visitation and concerns over wealth distribution can be
from the best or worst of intentions. Visitation and inheritance can
be linked, as in the case of a child who has not been in contact with
a parent and breaks the estrangement in order to show support at the
end of life in order specifically to win favour and influence wealth
distribution. This happens more frequently than most would like to
admit. I would even be bold enough to say that fighting over
inheritances is one of the leading causes of the destruction of family
harmony. It is difficult in practice to distribute wealth in advance
and to screen visitors in hospital, especially around death because
often everyone shows up. There are, however, precedents for both.
It is possible to make wealth distribution known in advance, and for
it to be dependent on conditions determined by the dying person.
This would bring the person themselves much relief knowing that
this has been adéquately dealt with and will not cause fighting
between family members nor inspire wrong actions in relation to
the dying person to try and shift the weight of their distributive
share. With visitation, in some environments, such as intensive,
emergency and palliative care, ensuring that certain people who the
patient does not want in their presence being prevented entry and
access is common. If a person does not want family around the bed
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grieving after a certain point in the death process, so as to die
undisturbed, they can make this request known and it will be
followed. I would suggest that the separation from wealth and,
family in Jain voluntary death is one that can be very helpful in the
pursuit of a peaceful death in secular health care, and entirely
possible to achieve given the respect for patient autonomous
wishes. Further, I would suggest that despite the compulsion and
habit for people to consider presence with and grieving around the
dying person as a necessary and beneficial part of the process of
death, it may not be in the best interest: of the dying person.
Grieving is not only important, it is necessary. Death and loss are a
trauma and the experience of grief is a part of healing this trauma.
Despite this, grief does not have to be displayed around the dying
person. The Jaina voluntary death model strongly recommends
against it, and I feel that the option to not have grief displayed at the
bedside needs to be made available to-individuals who may want to
control their death environment in such a way, even though there
may be great resistance to this novel approach. Grief can be
experienced in an anticipatory way, also during the death either in
the same location as the death or not, and after the death has
occurred. Who is around the dying person and when is entirely up
to the individual. They may want family and grieving in their
presence until the moment they are dead. However, they may not.
In such a case, if a person does truly have the best interest of the
dying loved-one at heart, it must be considered that their desire to
grieve around the dying person against their wishes might be a self-
centered act that actually will disturb the death-process by
triggering feelings of attachment or aversion in the mind of the
dying person and make it more difficult for them to leave smoothly.
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Faith of an Abhavya: Kundakunda’s
Heretical Dialectic Insight for Contemporary
Jaina Science

Brianne Donaldson

The Self is realized by discriminative wisdom. Just as he is
separated by discriminative wisdom so also by the very same
discriminative wisdom he is realized.'

Practitioners often refer to Jainism as a “scientific religion.” It has
been called the “religion for scientists” because of its emphasis on
rationalism and experimentation % it has been said that “Jainism is
the only religious system that recognizes clearly the truth that
religion is a science” 3; and another account suggests that the
realism of Jainism’s duality of matter and soul “has opened new
doors for the mutual coordination of Jaina Study [sic] and Modern
Science [sic].”*

Whether the scientific aspect is specifically one of method,
epistemology or collaborative content, it is-enough to concede
broadly that Jainism considers itself scientific because it not only
concerns itself with spiritual or abstracts concepts, but also with
“phenomena of the material world and the living beings in the
universe.” Jaina scriptures, “detail many aspects concerning the
physical world, including physics, chemistry, biology, mathematics
and astronomy, architecture, geology, medical sciences, food
science and the like.

This dialectic between spiritual and empirical is a central aspect of
Jaina doctrine, resulting in numerous comparisons between ancient
teachings and contemporary science.” For example, the doctrine
suggesting that nothing in the universe can be destroyed is seen as
compatible with contemporary scientific perspectives that matter is
indestructible. The notion that all plants, vegetables and elements
have souls and sensory organs is understood to have anticipated
certain aspects of biological life sciences. The Jaina doctrine of
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Karma supports the visible variations we see among living
creatures and does away with the need for any outside agency. The
Jaina theory of anekantavada has even been compared to Einstein’s
Theory of Relativity.®

In his book Jaina Studies and Science, Dr. Mahaveer Raj Gelra
offers a comprehensive example of an attempt to fuse Jaina theory
with modern science, with chéapters devoted to the atomic
composition of matter, ecology, the laws of motion, mathematics,
psychology and bodily health.” Finally, a series of conferences
sponsored by the International School for Jaina Studies was
organised last year around the theme “Integrating Modern Science
and Spirituality for Social Wellness.”"

Despite this perceived compatibility and the progressive
anticipation in its scriptures of many of the so-called modern
discoveries, there remain a number of significant discrepancies
between modern science and Jaina theory. These discrepancies
derive from those aspects of Jaina metaphysics that must be
believed, even in the absence of empirical data or personal
experience. Though Jains do not posit an exterior agency, such as
God, that exists outside empirical reality, they do maintain a
number of ontological presuppositions that function in a similar
way such as karma, moksa, soul/self and parmapu (atom)."'

The doctrine of Karma, for example, and knowledge-obscuring
karmic particles, is crucial for Jaina understanding, not only of
one’s birth form and social status in this life (whether you’re born
as a bacteria, apple tree, dog, pig, female or male human, wealthy or
poor) but also the nature of your ethical decisions and intelligence.
However, evolutionary biology suggests that my being born a
female human and riot an apple tree has more to do with recessive
genes and phylogeny (Alexandrov, et. al, 1987)."* Social
psychology might suggest that my pursuit of a Ph.D., my ethical
choices or my preferences for a sexual mate may have more to do
with my 1.Q. than with any karmic influence (Kanazawa, 2010)."
Neuroscience suggests that my ability to make a free choice is not
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the result of karma, but of a decision circuit activating between the
frontal and parietal cortex (Pesaran, et al., 2008)."

Likewise, cognitive science challenges any preconceived notion of
the self or of a soul as separate from matter. To date, the notion of
self or of an “I,” is often posited as an emergent phenomenon
created from 2"-34 level interactions of sub-systems. These
substances coordinate to form a unified identity (Maturana and
Varela, 1987).

Concepts of parmanpu as a non-reducible aspect of matter is
challenged by wave-particle theory expressed in the Schrudinger
equation xiv, accepted by neatly all practitioners of quantum
mechanics.

Moksa, or final liberation as telos, is not verifiable. Though
alternative modes of consciousness and life-after-death experiences
have been documented, proof of an alternative realm of liberated
beings remains outside the scope of empirical study. So how will
Jains, and especially those interested in maintaining Jainism as a
“scientific religion,” begin to deal with these discrepancies?

The question remains-as to whether Jains, given these ontological
presuppositions, are truly free to compare the relevant alternatives
and insights offered through empirical research. According to
Nietzschean scholar Walter Kaufmann, exploring such alternatives
is, “the heart of rationality, the essence of scientific method, and the
meaning of intellectual integrity.””  Kaufmann calls this
exploration of alternatives the “canon” which is shaped by
standards of honesty and a series of imperatives.

Confronted with a proposition, view, belief, hypothesis,
conviction - one’s own or another person’s - those with
high standards of honesty apply the canon, which
commands us to ask seven questions: (1) What does this
mean? (2) What speaks for it and 3) against it? (4) What
alternatives are available? (5) What speaks for (6) against
each? And (7) what alternatives are most plausible in
light of these considerations?'®



Faith of an Abhavya: Kundakunda’s Heretical Dialectic.... : 89

Kaufmann advocated this canon of integrity, not only for scientists,
but for individuals who participate in any system, be it political,
religious, interpersonal, philosophical or ethical. Though not a
scholar of Jainism, Kaufmann’s unique location as a lifetime
scholar of religion and philosophy, both east and west along with
his emphasis on personal authority and empiricism, makes him an
especially useful conversation partner for the present endeavor. His
concise and elegant texts, though widely unknown, are germane to
contemporary issues of identity and autonomy across disciplines.
As such I frequently turn to them to enrich my own thinking and
feel compelled to familiarize others with his insights, so relevant
for our time. ' .

Though the kinship between Kaufmann’s sentiments on autonomy
and the scientific method of discovery is evident, his canon offers
all individuals an cpistcmologicill method that values rigorous
empiricism, intuition, and the need to articulate “the defects of
significant alternatives.”'” Only in weighing such alternatives and
considering the various aspects of one’s experience can one
“choose responsibly,” or act in autonomy.'®

Svaraja: A Precedent for Autonomy in Jainism

Jains value autonomy as well, and the concept of svaraja or “self-
rule” was an essential component for Gandhi’s nonviolent
movement. Gandhian scholar Pratibha Jain suggests that Gandhi’s
primary legacies were his autonomous interpretation of Jaina
doctrines and the subsequent variations he developed. Gandhi
transformed personal practices of nonviolence into collective
action and he extended his reinterpretation of vows beyond the
purpose of self-purification so that they became tools for political
peace that hastened Indian independence. Gandhi even authorized
the euthanasia of a calf who was suffering, an act of intervention
typically unheard of for Jains." Autonomy is seen in contemporary
Jainism as well. Jains develap hybrid worship practices that blend
Jaina and Hindu ritual that suit their communities. Jaina art and
sculpture integrates Jaina narratives with cultural and social
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developments. Dr. Mehta at Jaipur Foots exercises autonomy by
focusing more on the physical and economic needs of amputees in
the current moment, rather than the abstract future of moksa.

In fact, built into Jainism are doctrines of relativity, anekantavada,
nayavada, and syadvada, which validate infinite viewpoints and
those who hold them. For this reason, it might seem intuitive to the
average Jaina that autonomy has prominent precedence in Jaina
practice and Jaina texts. Yet, it is important to remember that, per
Kaufmann, autonomy does not exist for its own sake. It is the result
of continuously applying the canon to weigh alternatives so that
one can make fateful decisions by.discerning what speaks for and
against certain alternatives. Though the Jaina theories of relativity
often rely on the story of “The Blind Men and the Elephant” to
synthesize various viewpoints, the task of a rigorous empiricism as
well as autonomy and integrity is to evaluate the alternatives at
hand, knowing that some may be better than others; that not all
differences may be reconciled into a single elephant.

It is important to note here that Kaufmann does not reject religious
beliefs or ontological presuppositions out of hand. In fact, he is
quite clear that one might choose to participate in a religious
community after evaluating alternatives.”” He does insist, however,
that for such a decision to be autonomous, the belief system and its
components must be subjected to the canon.

In this way, he echoes the practical epistemological plurality of
many philosophers of science such as John Stuart Mill or Paul
Feyerabend who sought to safeguard the community of existing
ideas so that the totality of thought even inherited, outdated or
incomprehensible conjecture were seen as contributions toward
ongoing discovery. Mill, speaking of his father’s insight into
matters of logic wrote that, “His explanations did not make the
matter at all clear to me at the time; but they 6 were not therefore
useless; they remained as a nucleus for my observations and
reflections to crystallize upon.”? Likewise, Feyerabend has insisted
that scientific discovery depends on the freedom of all ideas,
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including religion and metaphysics. Without this freedom, a
scientist would be severely disadvantaged, ‘“His imagination is
restrained, and even his language ceases to be his own.””” Within
Jaina literature, Kundakunda offers a similar canon regarding the
dialectic of empirical and transcendental, suggesting that both
means of knowledge are essential for a thorough understanding of
reality. It is to this dialectic that we now turn.

Kundakunda, the second-century Digambara philosopher and
mystic was a celebrated author and innovative thinker. Among his
prolific writing, many texts are given canonical authority, and his
three major works are Pravacanasara and Pafcastikayasdra and
Samayasara. The last of these, Samayasara, which means “Essence
of the Soul,” is the focus of this paper. In it, Kundakunda employs a
unique dialectical method that emphasizes two crucial standpoints
by which reality can be viewed: the vyavahara-naya, which is the
empirical standpoint; and niScaya-naya, which is the transcendental
standpoint. This two-fold dialectic corresponds to the complex
Jaina understanding of jiva, meaning the essence of a living being.
Jaina scholar Jeffery Long describe these distinctions succinctly:

The jiva has a substantial, unchanging aspect (dravya),
characterized by intrinsic qualities (gunas), and a constantly
changing, karmically determined aspect...”> Kundakunda takes the
two aspects of jiva, permanent and unchanging, as his starting point
for his methodological dialectic. Vyavahara is the perspective by
which one engages the changing, material world and ni$caya is the
ultimate perspective by which one perceives the soul in its pure,
unmixed state. From these two perspectives, Kundakunda erects a
“super-structure” by which he “views the empirical Self from an
empirical standpoint and the transcendental Self from the
transcendental standpoint.””® The empirical and transcendental
standpoints are essential to, Kundakunda’s entire philosophy and
add a crucial dimension to the broader theory of relativity
anekantavada within Jainism, upon which Kundakunda’s dialectic
depends. Anekantavada is a unique Jaiqa alternative to the
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Brahmanism and Buddhism of the time. On the one hand,
Brahmanism suggested that all reality was unchanging Brahman
and the visible world of transformation is maya, or illusion. On the
other hand, Buddhism was emphasizing the momentariness of
Reality, so that only change explains the Real. Jainism presents a
metaphysical system that values change as well as permanence, as
noted in Long’s description of the jiva. These metaphysics are
expressed in the theories of anekantavada and its two wings
syadvadaand nayavada. Anekantavadais a metaphysical claim that
reality is multifaceted with infinite qualities. As such, there are
infinite perspectives from which reality can be viewed. Nayavadais
an “analytical method of investigating a particular standpoint
which does not rule out other different viewpoints and is thereby
expressive of a partial truth about an object.”” Syidvada is a
method of synthesis “designed to- harmonize the different
viewpoints arrived at by nayavada.”’”® As mentioned earlier, Jains
often use the story of “The Blind Men and the Elephant” to
illustrate these three aspects of Jaina metaphysics. The elephant
functions as a many-sided Reality. The men, blinded by their
karmic obstructions, can only experience the part of the elephant
that they are touching. So one, feeling only the tail, says the
elephant is like a snake. One, feeling only a leg, says the elephant is
like a tree, etc. Nayavada is the method of exploring how the
elephant may be like a tree and a snake; how multiple perspectives
may be partially true. Syadvadais the explanatory method by which
these multiple perspectives are held in tension, such that the
elephant is both like a snake and like a tree; the elephant is both not
like a snake and not like a tree. Kundakunda’s dialectic of
vyavahara-naya and nicaya naya presupposes the theories of
anckantavada, nayavada and syadvada. According to S. M. Shaha’s
rescarch on Indian epistemology, Kundakunda’s dialectic
represents a unique path of ethical and spiritual empiricism that few
others adopted.”” Nevertheless, when it comes to issues of Jainism
and contemporary science, Kundakunda’s dialectic of vyavahara
and niScaya are a sensible starting point because they provide a
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methodological framework by which we can evaluate empirical
and religious claims. Specifically, vyavahara, as the empirical
perspective, is a logical foundation that Jaina scientists could
potentially base their ongoing exploration upon.

Kundakunda’s Dialectic: Its Potential and Limitations
Kundakunda’s use of vyavahara and niScaya is unique in that he
makes the two perspectives inseparable from one another. Both
represent modes of epistemology that provide insights into the
apprehension of reality, whether through intellect, will, feeling,
emotion, cognition or pure consciousness. Although Kundakunda
clearly privileges the niScaya viewpoint as the ultimate, he
maintains a relationality between the two that seems promising.

He opens his text by putting the pure jiva in relation to empirical
actions and attitudes of Right Conduct, Right Faith and Right
Knowledge.?® He initially places the transcendental Self as the
“beautiful ideal in the whole universe,”” and he recognizes *“the
proposition that all living beings are characterized by desire for
worldly things and enjoyment of the same.”® He validates the
Knower as both “unique and self-identical” to reality, clarifying his
place between Brahmanic Vedanta and Buddhistic perspectives that
preserves empirical uniqueness as well as ultimate Real.’! He
unequivocally states that “From the vyavahara point of view,
conduct, belief and knowledge are attributes (as different
characteristics) of the Knower, the Self”*2 and should be understood
in relation to a Self that is undifferentiated. In this way there appears
to be a space where the vyavahara and ni§caya perspective require
one another. Kundakunda gestures toward the invaluable role
played by the vyavahara perspective when he writes:

Just as a non-Aryan (foreigner) cannot be made to understand
anything except through the medium of his non-Aryan language, so
the knowledge of the Absolute cannot be communicated to the.
ordinary people except through the vyavahara point of view.»

The empirical world seems to play a necessary role in perceiving
the niscaya-naya. Knowing the scriptures, and utilizing the belief,
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knowledge and experience of conduct available to us in the
practical world are all essential tools to apprehending the Ultimate.
Although he clearly qualifies the vyavahara-nayaas a less complete
perspective, while ni§caya-nayais a total perspective, he allows the
two to exist as valid complimentary perspectives:

The pure standpoint which reveals the pure substance should
be adopted by (those whose object is to be) the seers of the
supreme state of the soul; but the practical one by those who
are satisfied with a lower status.** This dialectic initially
looks like it will provide space between the conceptual ideal
of the Self and the practical experience of the Self, much like
the way an abstract inductive hypothesis is tested by
concrete, empirical means. The niScaya Self acts as a
possibility space, what Kundakunda calls “the unitary sub-
stratum’™ or ideal that interfaces with the empirical world of
vyavahara, so that knowledge of both leads to collaborative
growth.

But this dialectic does not last long as Kundakunda quickly places
vyavahara, not only on a more inferior level than ni$caya, with
some interplay between the two ways of knowing, but ultimately
discards vyavahara as a valid way of knowing altogether. As Shaha
points outs, “By vyavahara-naya, Kundakunda means: the
differential, the particular, the impure, the modal, the accidental,
the unreal, the non-existing, the formal, the pervert, the gross, and
the discardable aspect of reality. It simply diagnoses the unhealthy,
unnatural, despicable, diseased condition of the empirical self. It is
the lowest rung of the ladder of the nayas.*® Not only does the
vyavahara standpoint have no insight to lend to the fullness of the
niscaya standpoint, but it becomes a perspective to be discarded or
exterminated in order that it may be replaced with pure knowledge
that cannot be empirically tested, but must be trusted and believed.

He who, subjugating the senses, realizes that the self is of the nature
of real knowledge is verily called a conqueror of the senses by the
saints who know reality.’” Sense perceptions are to be eradicated as
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“alien dispositions,”® and the organs and objects of sense
perception as misleading illusions. Not only is the transcendental
Self absolutely separate from the senses, “without colour [sic],
without smell, imperceptible to touch, without sound, not an object
of anuman or inferential knowledge, without any definite bodily
shape,”® but the empirical self actually falsely “builds within
himself the various types of sense-organs” by which he perceives
the world of illusory objects.*® The mistrust of the senses is not
unknown to contemporary science. In the twentieth-century, many
scientists made an effort to revise the scientific method so that its
underlying assumptions would be subject to greater scrutiny,
patience and peer review. German philosopher of science Carl
Hempel criticized inductive reasoning as being based on false
assumptions and Polish biologist Ludwik Fleck warned scientists to
be on the lookout for bias in the premises of experiments. In theory
this resulted in a more rigorous scientific method that involved
defining the initial question more precisely, and added more cycles
of hypothesis and testing, followed by publication and retesting. In
practice however, many academics have suggested that this new
methodology has little to do with the process of scientific
discovery. Belgian chemist and philosopher Isabelle Stengers
maintains that science cannot escape being a ‘’dangerous
exercise,” implying ‘groping experimentation’ resorting to
measures that are not very respectable, as they belong to the order
of dreams, of esoteric experiences, intoxication, or excess.”™'
Feyerabend claims that the only way to maintain a creative and
humane science is by allowing “charlatans and cowards” into the
university so that theories and imagination clash.** However
Kundakunda forecloses the relationship between vyavahara and
niScaya. The transcendental ideal cannot be influenced by the
empirical world and those who wish to study it. Rather the
transcendental Self becomes a trump card over the empirical Self,
caught perpetually in the delusion of its karmic bonds. There is no
avenue of interaction by which the empirical self, defined by its
karmic bondage, can add to, subtract from or transform the
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metaphysical presupposition of the ultimate Self. Inevitably the
empirical self is defined by “wrong faith, wrong knowledge and
wrong conduct.”* Those who investigate perceptive experience are
condemned as having “dull intellect,” being victim to “sheer
ignorance.” “ Far from a true naya or valid perspective, the
empirical becomes an enemy of the transcendent and its fruits of
imagination, creativity, and skepticism are rendered meaningless.*
Further, only by the removal of all bhava, or emotional attachment
such as desire, aversion or dissatisfaction, can one be free of the
unwieldy burden of the empirical Self.* But where does this leave a
scientist, when it is precisely the excitement of conjecture, or
dissatisfaction with the status quo that drives curiosity, yearning,
and ultimately the empirical process. A science null and void of all
feeling or investment, “indifferently experienced”¥’ as
Kundakunda encourages, would never have resulted in the
Copernican Revolution.”® A Self utterly neutral to the material
world, exhibiting “neither a desire for the present changes nor a
longing for the future ones,” would never have developed carbon
dating or genetics that are so essential to our increasing
understanding of a complex and enchanting world.

The Samayasara, or “Essence of the Soul,” ends up, not merely as a
pure transcendent state to “contemplate upon,” but a tyrannical
abstraction that renders the empirical reality moot.

The Promise of the Abhavya

Though the dialectic of vyavahara and niscaya ends up being more
a totalitarian relation of the transcendent over the empirical,
Kundakunda does not leave us totally empty-handed. The
autonomous empiricist, exercising his svardja (self-rule), intent on
eiploying the scientific method as well as Kaufmann’s canon to
explore relevant alternatives to transcendental and empirical
claims, can still find inspiration from an unlikely series of passages
in the Samayasara. In the eighth chapter, Kundakunda describes the
abhavya as a “person incapable of spiritual liberation.” This
concept predates the Samayasara though the reason for developing
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such a category is unclear. Padmanabh Jaini’s research on Jaina
purification posits that the theory of abhavya “may simply reflect
the commonplace observation that some individuals show no
interest whatsoever in their salvation.”! Jaini speculates that the
abhavya, because she has no interest in salvation, may parallel the
phenomenon of “rotten seeds” that are “forever incapable of
spiritual growth” found in some Buddhist texts.’? But the abhavya
in Jainism is not forever incapable of such growth, nor does she
necessarily abandon the spiritual quest. On the contrary, an
abhavyamay still be a devout and committed Jaina, who, according
to Kundakunda, “observes vows, carefulness, restraints, rules of
conduct, and penance as described by the Jinas.”* Further, the
abhavya is not anti-tradition or anti-religious. “No doubt he has
faith in (a kind of) dharma,” writes Kundakunda, “he acquires it, he
delights in it and practices it all with the object of future
enjoyment.”* Though this dharma may not lead to the total
destruction of karma and will not result in moksa, he may still be
“well versed in all the scriptures,” though he lacks the “faith” that
can grant him liberation.®® The abhavya does relinquish the
possibility of attaining moksa but not necessarily its conceptual
influence. In fact, no text denies that an abhavya may have quite a
dynamic spiritual life that includes study of scriptures,
manipulation of karmas, and even births in higher heavens. Yet this
type of person can also employ a true dialectic. This dialectic
permits the transcendent perspective of niScaya to inform and
guide, but not.ultimately trump, the empirical life. Neither does it
require unquestioned obedience or allegiance to presupposed
ontological categories like soul, moksa or karma. One is able to
exercise the inventive imagination necessary to develop an idea and
then exercise the “canon” as described by Kaufmann to evaluate its
meaning, what speaks for and against it, exploring what speaks for
and against relevant alternatives and by deciding what alternatives
are most plausible in light of these considerations.

This type of empiricism does not oblige us to check our
transcendental ideals at the door any more than it requires a
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complete suspension of the data provided by our senses. Rather, it
invites a constitutive interplay between the conceptual abstractions
and practical manifestation, where each inform and transform the
possibilities and power of the other. As English mathematician and
philosopher Alfred North Whitehead suggests, “You cannot think
without abstractions; accordingly it is of the utmost importance to
be vigilant in critically revising your modes of abstraction.”®

The abhavya is one who holds the transcendent and empirical in
tension, without stacking the cards on the side of regulative
principles or beliefs that trump empirical discovery. It allows a
process of inquiry to unfold rather than dictate its telos at the outset
as karmically or ontologically determined. According to Stengers,
“It is rather a deliberate experimental exercise in partiality,”
resisting the ultimacy of pre-given truths that exist outside the
material world as well as “resisting what is given as obvious
through perception and by language.”’

Embracing the faith of an abhavya is not without costs. The
abhavya represents for Kundakunda the lowest form of knowledgc
and, at least in Jaina texts, it is often treated with disinterest at best
and outright disdain at worst. Yet the abhavya represents a
compelling dialectic position between transcendence and
empiricism that represents not only an embrace of multiple nayas,
but also of the fundamental doctrines of anekantavada, nayavada
and syadvada upon which the core of Jaina doctrine rests.

Additionally,.it exemplifies an integrated and fearless exploration of
alternatives that is, as Kaufmann tells us “the heart of rationality, the
essence of scientific method, and the meaning of intellectual
integrity.® It forecloses neither the possibility of the transcendent
nor the insights provided through empirical discovery and the
continuous retesting and growth of ideas, experience and spiritual
precepts.

Conclusion
The “scientific”’ nature of Jainism, has to be redefined and clarified
by every generation. The truths discovered by Kundakunda and his
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dialectic of empirical and transcendental perspectives is a valuable
insight that contributed a unique thread among diverse religions as
well as within Jainism itself. However, like all beliefs and
propositions, for it to remain vibrant and lively in the present time,
it must be subject to the canon of evaluation, comparison and '
empirical critique. For Jainism to maintain contemporary status as
“scientific,” it must participate with, though not be captured by, the
general understanding of science as a rigorous process of
imagination, verification, review and revision.

This canon is not meant only to evaluate religious claims alone but
exists as a tool for those abhavyas who neither give full authority to
the observable world nor to the unobservable truth claims inherited
through family, society, religion and tradition. Both scientific and
transcendent possibilities play together in a true dialectic in which
both provide necessary value to the other. This play can lead to
unexpected points of collision, where differences must be explored
with a discriminating eye; where not all difference can be subsumed
in the same proverbial elephant. This discernment has ample
precedence in Jaina thought, including the sentiments of
Kundakunda. “The Self,” he writes, “is realized by discriminative
wisdom. Just as he is separated by discriminative wisdom so also by
the very same discriminative wisdom he is realized.”*® Such wisdom
may well rest in relinquishing the ontological premises that devalue
empirical discovery, experiential authority and the exploration of
alternatives. But such is the burden of the abhavya, one who helus
moksa as an autonomous and responsive way of life and not a
preemptive premise. The abhavya understands that the concept of
liberation places demands on the present moment even as the present
moment informs and transforms the concept of liberation.

For the autonomous empiricist, Jainism as a “scientific religion”
requires the faith of an abhavya, an unbeliever whose integrity
permits him the embodied potential of the rich Jaina scriptures as
well as the delight and dissatisfaction that drives his open, creative
path.
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Personal Biography in Jaina Literature
| Ulrich Timme Kragh*

In Western literary history, it is often said that biography and
especially autobiography form the beginning of the emphasis on
subjectivity and the individual that is so prevalent in modern
humanistic thought. However, in the Western encounter with pre-
modern Indian literature, it immediately becomes clear how very
little focus there has been on individuals and their historicity, even
to the extent that it sometimes has been said that Indians have no
sense of history, and, in fact, have no history at all.! Fact-based
sources for pre-modern Indian history must often be sought in texts
written by foreign visitors, whether Greek, Chinese, or Middle-
Eastern chroniclers and historiographers.

In the beginning, Indian genres of biography (carila, caritra,
prabhavaka, etc.) were purely devoted to describing the careers of
the religious founders, such as Mahavira, the Buddha, and various
other such figures from the distant past. Or else, they were devoted
to describing the glorious deeds of semi-mythological figures, i.e.,
persons not ascertainable in ‘historical’ time, such as the epics
(mahakavya) and legends (purana) about Rama, the Pandava
brothers, the various incarnations (avatara) of Visnu, etc.

Then in the 11t century, Indian literature suddenly took a new turn
when Indian authors began to produce biographies (prabandha,
pravrtti) of more recent historical individuals. In particular, they
began to write hagiographies of religiously significant individuals,
and thereby brought a new focus on the individual into the Indian
perception of the universe and man’s place therein. It is here of note

* The author wishes to thank The International Summer School for
Jaina Studies (ISSJS) in general and Dr. Shugan Chand Jain in
particular for their great support and kindness. This article is merely
a quite preliminary survey of the Jaina biographical sources
primarily based on the available secondary literature.
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that the appearance of these new biographical genres occurred more
or less simultaneously in Jainism and Buddhism.2

Admittedly, Indian medieval biography has little pretense of the
facticity usually sought by the modern historian, which he bases in
a notion of an objective past reality that stands outside the
parameters of the text itself. However, as text as such, namely the
fact that a given biography was written at a certain time and
locality, the sources nevertheless possess historicity: as specific
instances of writing, they provide insight into how a given personal
narrative was formed at an age- and place-specific juncture in
history. Just like the art-historian may distinguish the pictorial
representations of a given motif chronologically to determine how
the motif developed over time, the text-historian perceives how
various narrative constructs formed and evolved, and these
formations can be described as historical fact. Accepting this as the

text’s historical reality operates with a different understanding of
historicity than proposing that the contents of a given biography
depict a knowable, objective historical reality about the person
being portrayed. It is this view of history that forms the basis for my
study, and which makes the historical study of literature one of the
most accessible inroads into mankind’s knowable past.

The study of the appearance and development of personal narrative
in Jainism is particularly significant for the general study of
medieval religious biography in India. When personal biography
began to appear in 10%-century India3, the other literary Indian
religions all had extensive foreign contacts. Buddhism was active
throughout Central, East, and South-East Asia, and Buddhist
pilgrims from these nations constantly visited India bringing with
them many outside influences. Hinduism had by then been carried
widely into South-East Asia with a strong presence as far as
present-day Indonesia. Islam, whose spread in India was just at its
beginning, was with its ties to the Middle East still an outsider’s
religion, rooted in immigrant trader-communities. Jainism, on the
other hand, had little presence - if any at all - outside of India.
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Even though many Jains were merchants with international trading-
ties, the religion itself remained local. Jainism seems to have
maintained an introversion not found with the other much more
extrovert Indian religions. Therefore, to study the rise of this new
biographical turn in Indian literature with a focus on the tradition of
Jainism may allow a particular understanding of this literary
phenomenon in relative isolation from outside influences, thus
enabling a better understanding of its nature and character.

In the following pages, I shall first briefly survey the overall
development of biography in earlier Jaina literature, providing a
picture thereof which may also be so familiar to the reader from
Buddhist literature. Thereupon, I will turn to present and discuss
the appearance of personal biography in Jaina literature in some
detail. Although the underlying question of my study is broadly to
understand the circumstances that led to the appearance of personal
biography in Indian literature, this paper remains quite limited in
this attempt, seeking merely to gain a basic overview of the genre
and its appearance in Jainism, while suggesting a few possible
venues for further inquiry.

1. Proto-Biographies in the Early Canon

The Jaina canonical literature of both the Svetimbara and the
Digambara sects contain proto-biographies, mainly depicting the
lives of Mahavira and other Tirthankaras. These may be called
“proto”-biographies, since they are not written in the form of
separate biographical texts bearing any genre-specific titles, such as
caritra or prabhavaka, as seen with later biographies.

In the Svetambara canon, the oldest written layer of the canonical
literature dates, according to JACOBI (1884 : xliii), to the 3rd-2nd
century BCE. The Ayarangasutta (Skt. Acararigasiitra) in its first
book, viz. the first Suyakkharidha (Skt. Srutaskandha), ends with a
versified account of Mahavira’s behavior and austerities,* which
JACOBI (1884 : xlviii) dates slightly later than the preceding
segments of the same text. This account, however, is not an actual
biography aiming to provide a chronological outline of a person’s
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life, but rather serves to state major facets of Mahavira’s religious
code of conduct. The second Suyakkharidha of the same text,
moreover, contains in its third part a partial biography of
Mahavira,” which in turn formed the basis for later Mahavira-
biographies. Inscriptions and reliefs from the 1* century CE accord
with the canonical descriptions of Mahavira’s life found in this
text, and these epigraphic and art-historical sources thus attest to
the antiquity of the written accounts (WINTERNITZ, 1920:264).
Other Svetimbara canonical works contain other proto-
biographies, in particular the fifth arga, viz. the Bhagavati
(Viyahapannatti, which contains brief stories of earlier tirtharikaras
(ibid :300-301) '

In the scriptures of the Digambara sect, which must be considered a
relatively later textual layer than the Svetambara canon, the
Prathamanuyoga section contains the life-stories of Mahavira as
well as of other Tirthankaras. There stories are said to have been
derived from the fourth part of the lost 12th ariga called Drstivada
(BHUTORIA, 2005:46)

2. Early Biographies in the Canonical and Post-Canonical
Literature

In terms of actual biographical literature, WINTERNITZ
(1920:327) presents a distinction between two forms of biography:
caritra and prabandha.® The Sanskrit word caritra (also written
carita ; Prakrit cariya) literally means “going” and has the derived
figurative meaning of “deeds, gestes, behavior, exploits,
biography, life-story.” The word also points to its derivative form
caritra (CORT, 1995:476), meaning “right conduct,” “observance
of vows,” thereby indicating the implicit purpose of the caritra
genre, namely to exemplify the ideal religious life as exhibited by a
saint. The word prabandha literally means “connection, band” and
carries the derivative meaning “continuance, succession, story,
fiction, collection.” According to the medieval Jaina author
Rajasekhara (CORT, 1995:498, fn. 26), the word caritra occurs in
titles of works presenting life-stories of Tirtharkaras, mythical



Personal Biography in Jaina Literature : 107

rulers (cakravartin), and holy men (Rsi) from the ancient past,
whereas the word prabandha signifies stories of monks and laymen
from the historical age. However, as the genre-survey below will
show, such a rigid distinction between the usages of the two terms
is not feasible, since the word caritra also is used of biographies of
historical persons.

The earliest biography having the word caritra as part of its title is
found in the Kalpasiitra.” The Kalpasiitrais a Svetambara canonical
text forming the eighth chapter of the Ayaradasao, viz. the fourth
Chedasitra. The Kalpasiitra is ascribed to Bhadrabahu, the sixth
patriarch of the Jaina community after Mahavira’s death, who is
said to have died 170 years after Mahavira’s death. The first part of
the Kalpasiitra is entitled Jinacaritra, “The deeds of the Jinas.” It
commences with the vita of Mahavira,? parts of which are adopted
verbatim from, or have close correspondence to, the earlier, partial
Mahavira-biography of the Ayararigasutta. The same chapter of the
Kalpasiitra continues with other biographies of the earlier
tirthankaras, including Par§va (Tirthankara no. 23) (JACOBI,
1884:271-275), Arista-Neminatha (no. 22) (ibid.:276-279), and
Rsabha (no. 1).° For the other twenty Tirthankaras, only their
names are listed.

In the fourth century, the Digambara-author Yati Vrsabha
composed the Prakrit text Tiloyapannatti, which is the first text
giving an outline of the lives of a group of figures referred to as the
sixty-three great men (mmahapurusa) or the sixty-three torch-bearers
(Salakapurusa).'® The sixty-three great men are the twenty-four
Tirthankaras, twelve universal monarchs (cakravartin), nine
Vasudevas, nine Baladevas, and the nine foes of the Vasudevas
(Prativasudeva). The Vasudevas, Baladevas, and Prativasudevas
are all semi-divine kingly and princely Jaina figures related to the
epics of Rama and Krsna, which thus ties Jaina mythology in with
the Mahabharata, Ramayana, and other Vaisnavaite Hindu epics of
the Bhagavatism that became popular in India from the fourth
century CE onwards.!!
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The lives of the Tirthankaras and other religiously significant non-
historical figures were told and retold, often under the name purana,
“legend,” thereby making these stories parallel to the purina genre
of Hindu mythology. The term purapa was used by both
Svetambara and Digambara authors, but the word became
particularly popular with texts belonging to the latter sect (CORT,
1995:478). The Mahapurana, “The Great Legend,” is one such
example. It consists of two parts. The first part entitled Adipurana,
“The First Legend,” was written by Acarya Jinasena at the
Rastrakiita court in Karnataka before his death in 887 CE. To this
was added a second part entitled Uttarapurana, “The Subsequent
Legend,” completed by Jinasena’s disciple Acirya Gunabhadra in
897 CE. The Adipurana gives the story of the first Tirthankara,
Adinatha or Rsabha, while the Uttarapurana narrates the stories of
the remaining twenty-three Tirthankaras. According to
WINTERNITZ (1920:333 fn. 2), the Uttarapurana was further
enlarged in 898 CE by Gunabhadra’s student Lokasena. Other
Digambara puranas include texts parallel to several well-known
Hindu puranas, such as Jinadasa’s "Harivarsa written in 783
(parallel to the Harivams$a Purapa in the Hindu tradition) and
Subhacandra’s Pandavapurana (partially parallel to the Hindu epic
Mahabharata).

In or about 868 CE, Acarya Silanka authored the treatise
Cauppannamahapurisacariya in Prakrit giving detailed biographies
of the sixty-three great men.!2 It seems to have been partly based on
the fourth Svetambara canonical ariga-text entitled Samavayariga.

Yet, the most comprehensive set of stories of the sixty-three great
men was written in 1160-1172 CE at the Caulukya court in Gujarat
by the Svetambara author Acarya Hemacandra Suri (1088/9-
1172)!3 in his magnum opus entitled Trisasti§alakapurusacaritra,
“Lives of the Sixty-Three Illustrious men”.!4 Hemacandra’s
Sanskrit text was partly based on Silanka’s earlier Prakrit work. Its
tenth chapter on Mahavira also appears in manuscripts as an
independent work  bearing the title  Mahaviracaritra
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(WINTERNITZ, 1920 :329). The story of each Tirthankara centers
around five auspicious events (kalyanaka), viz. conception, birth,
mendicant initiation, enlightenment, and bodily liberation at the
moment of death (CORT, 1995:474), which are identical for each
Tirthankara, and all the stories thus follow more or less the same
narrative pattern. In an addendum entitled PariSistaparvan, “The
Appendix Chapter,” or Sthaviravalicarita, “Lives of the Line of
Elders,” Hemacandra gives in brief the vitae of the Das$aparvins,
i.e., the earliest teachers of Mahavira’s doctrine who still knew the
now lost ten piirvas, i.e., the ‘oldest’ or ‘former’ (viz. pre-
canonical) Jaina texts.!’ ‘

Long narratives of the lives of individual Tirthankaras were later
worked out by a number of authors. Jinasena (9t century) wrote the
Parsvabhyudaya, ‘“The Rise of Par§va,” giving a poetic description
of the 23" Tirthankara Par§vanatha’s life.!® The Digambara-author
Haricandra (10" century) wrote the epic poem
Dharmasarmabhyudaya, ‘“‘The Rise of Dharma$arman,” which in
twenty-one songs describes the life of the fifteenth Tirthankara
Dharmanitha.!” Vagbhata (12" century) depicted the life of the
22™ Tirthankara Neminatha in his poem Neminirvana, “Nemi’s
Nirvapa.” Vardhamanastiri (13" century) wrote the Vasupiljya-
caritra giving the story of the 12" Tirthankara Vasupijya.
Krsnadeva wrote the lifestory of the 13 Tirthafkara Vimala.
Devastiri narrated the biography of the sixteenth Tirthankara

Santinatha was narrated by Devasiiri. 18

The stories told in these caritra texts are thus mainly stories of the
Tirthankaras, especially Mahavira, Neminatha, and Par§vanatha, or
of various persons associated with Mahavira or earlier Jinas,
particularly with Neminatha, such as Krsna Vasudeva, etc. The foci
of the stories is thus predominantly a distant (‘universal’) past, and
no stories are found of any persons living in the historical
(‘localized’) age closer to the centuries CE in which these texts
were put into writing from their former oral transmission or
composed anew.
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3. Personal Biographies of Jaina Scholars and Teachers

In his study of Jaina historical literature and its various genres, John
E. CORT (1995) describes the above-mentioned caritra and purana
literature as pertaining to what he calls the “Jaina Universal
History.” The term “universal history” is derived from a 19%-
century German historiographical concept, signifying the writing
of a universal history of all of mankind transcending national
histories. This term was, in turn, adopted by a number of early 20%-
century German Indologists when referring to certain aspects of
Hindu and Jaina narratives. According to CORT (1995:480), Jains
thus consider the stories of Tirthankaras and so forth as reflecting
universal events in the recurrent structure of cyclical time, where
each downward and upward cycle of time will see the similar
appearance of twenty-four Tirthankaras, who - though consisting of
different individuals in each time cycle - follow the same universal
biographical pattern in their paths to liberation and omniscience. In
contrast to such stories of universal time, CORT (ibid.) speaks of
what he calls ‘localized histories’, signifying “the histories of the
Jaina tradition in the centuries since the death and liberation of
Mabhavira a little over 2,500 years ago.” '

In its earliest and simplest form, such localized histories did not
consists of actual biographies, but were simply canonical and post-
canonical lists of monks who had headed the Jaina community.
These monks were bearers of the Jaina transmission of mendicant
initiation (diksa), which is the ritual that allows everv monk or nun
entry into the order of the ordained community. Since it was of
great significance to be able to claim the authority of an unbroken
~ line of transmission reaching all the way back to Mahavira himself,
such transmission-lines were recorded and preserved in so-called
avali, i.e., “lineage”-texts, bearing such titles as Pattavali (“The
line of Seat-Holders”), Sthaviravali (“The Line of Elders”), or
Gurvavali (“The Line of Gurus™).!° The oldest example of such a
text is a segment in the Kalpasiitra following the life-stories of the
Tirthankaras entitled Theravali (Skt. Sthaviravali), which simply
gives the names of the line of head-monks of the early Jaina
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community.2® However, in the later literature, such texts often
came to include some biographical detail of the major individuals
listed, as, e.g., seen in Hemacandra’s above-mentioned appendix to
the TrisastiSalakapurusacaritra entitled Sthaviravalicarita, “Lives
of the Line of Elders.” CORT (1995:482) mentions that the
Svetambaras in the 1112t century began to write more extensive
versions of such texts, describing the transmission lines right up to
the time of the (gradually ongoing) composition of the text, in
accordance with the particular sectarian affiliation of the author (s).
While not biography per se, such texts were certainly intimately
linked with the genre of Jaina religious biography, partly sharing
the purpose of establishing the authority and glory of a given
religious lineage.

More specific biographical genres of (‘localized’) historical
individuals began to appear around the same time, i.e., from the 11t
century onwards, embodied in the genres of prabandha
(“collections™), caritra (“deeds, lives”), and kavya (“poem”).
GRANOFF (1989b:331) states that these biographies are much less
school-specific or sectarian than the above-mentioned avali-texts
with their focus on specific sectarian transmission-lineages, noting
that the biographies are “concentrating on the lives of those monks
who would have been most widely acceptable to Svetambara Jains
regardless of any particularloyalty to alocal group or gaccha” (ibid.).

The following is a survey of primary sources containing Jaina
personal biography, while surely not exhaustive at least lists some
of the major and most well-known texts:

® 1077 CE, the Digambara-author Prabhacandra’s
Kathakosa®' “The Treasury of Stories.” This is a
collection of miscellancous stories in two distinct parts
(UPADHYE, 1974:16). The first part contains 90 stories,
while the second part, probably being a slightly later
supplement possibly written by a different hand who in the
colophon is called Bhattaraka Sri Prabhacandra, contains
32 stories. The text incorporates brief life-stories of three
historical authors, namely:
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1. Story no. 1: (Vidyananda) PatrakeSarin (ca. 8"
century, author and opponent of the Vedantin
Sarikaracarya).

2. Story no. 2: The Digambara Acarya and author
Akalanka (second half of 8" century).?

3. Story no. 4: The Digambara author Samantabhadra
(ca. 2™ century CE).23 The story of Samantabhadra
also includes the story of his student Sivakoti, whom
the author considers identical to Sivarya (date
unknown), the author of Bhagavati Aradhana.®*

e First half of 12" century, Sarvarajamuni’s commentary to
Jinadattasiiri’s Gapadharardhasataka, “Hundred and Fifty
Heads of the Assembly,” containing, among others, the
biography of the Svetambara teacher and author
Haribhadra suri (second half of the 9 century).2

e 1134 CE, Amradevasiri’s Prakrit verse-commentary
Akhyanakamanikosavtti?® “Commentary on the Jewel-
Treasury of Narratives,” containing the life-story of the
Svetambara author Siddhasena Divakara (5% century
CE).7

e Mid-12" century, Bhadre$vara’s Kahavali,*® “The Line of
Stories,” containing several biographies, including that of
Haribhadra.?

e 1160-1172 CE, Hemacandra’s  (1088/9-1172)
TrisastiSalakapurusacaritra, “Lives of the Sixty-Three
Torch-Bearers”’, which includes details of his own life in
the tenth chapter of the text (WINTERNITZ. 1920:329),
i.e., the PariSistaparvan or Sthaviravalicarita.

e Late 12 century, Sumatisuri’s Jinadattacarita, “The
Deeds of Jinadatta,” concerning the Svetambara Kharatara
Gaccha3® monk Jinadattasiri.3!
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1277 CE, Prabhacandra’s and Pradyumnasiri’s
Prabhavakacaritra, “Lives of Illustrious Monks.””32 The
Sanskrit text consists twenty-two biographies (prabandha)
and is written in Sloka (verse), providing the vitae of the
following twenty-two famous Svetambara monks:
(1) Vajrasvami (199 verses); (2) Aryaraksita (279 verses);
(3) Aryanandila (84 verses); (4) Kalakasiiri (156 verses);
(5) Padaliptasiri (also including the story of
Aryakhapata)(357 verses); (6) Vijayasirhhasiri (141
verses); (7) Jivadevasiri (203 verses); (8) Vrddhavadisiri,
viz., Siddhasena Divakara (180 verses); (9) Haribhadra (224
verses); (10) Mallavadisiri (75 verses);
(11) Bappabhattistri (772 verses); (12) Manatungasiiri (168
verses); (13)'M5nadevasﬁri (84 verses); (14) Mahakavi
Siddharsi®3 (157 verses); (15) Viragani (169 verses);
(16) Vadivetila Santisuri (132 verses); (17) Mahendrasuiri
(328  verses); (18) Suracarya (261  verses);
(19) Abhayadevasiiri (including the story of his teacher
Jinesvara) (177 verses); (20) Viricarya (94 verses);
(21) Vadidevasiri (290 verses); (22) Hemacandra (853
verses).

Early 14"  century, Puratanaprabandhasamgraha,3*
“Collection of Ancient Narratives,” containing various
biographies, including that of Haribhadra, Siddhasena, and
Aryakhapatacarya.

1304 CE, Merutunga’s (14" century)
Prabandhacintamani®  “Wish-fulfilling  Jewel of
Narratives.” This is a semi-historical anthology of
biographies containing stories of significant historical
monarchs, including the story of Hemacandra and king
Kumarapala, as well as the story of Siddhasena.

1333 CE, Jinaprabhasiiri’s pilgrimage-guide
Vividhatirthakalpa% “The Cycle of Various Holy
Places,” containing in passing several life-stories,
including that of Siddhasena Divakara.
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1349 CE, RajaSekhara’s Sanskrit text Prabandhakosa,
“Treasury of Narratives.”37 It contains the life-stories of ten
Jaina acaryas (including Hemacandra, Mallavadi,
Kalakacarya, Bhadrabahu, Aryanandila,
Aryakhapatacarya, Bappabhattisiri, Padalipta, Siddhasena,
and Haribhadra), four poets (Sriharsa, Harihara,
Amaracandra, and the Digambara Madanakirti), seven
kings (including Satavahana), and three other figures.38

1366 . CE, Sanghatilakastri’s Samyaktvasaptatikavrtti,
“Commentary on the Seventy Verses on Perfection,”
giving the life-story of Siddhasena Divakara,3®

1370 CE, $ri Gunakarasiiri’s commentary on Manatuiiga’s
devotional poem entitled Bhaktamarastotra, ‘Praise to the
Worshipped Deathlessness,” containing a number of
miracle-stories related to this praise, including the life-
stories of Manatunga and Aryakhapatacarya. 40

1419 CE, Devamirti’s Vikramacarita, “The Deeds of
[King] Vikrama,” being a cycle of tales including the story
of Siddhasena Divakara.

1434 CE, Jayasagaropadhyaya’s Guruparatantrya,
“Reliance on the Guru,” including the life-story of
Jinadatta.

1436, Jinamandana’s Kumarapalacaritra, “The Deeds of
[King] Kumarapala,” including the life-story of
Hemacandra.

1443 CE, Subhasilagani’s Vikramacarita,*! “The Deeds of
[King] Vikrama,” being a cycle of tales including the story
of Siddhasena Divakara.*?

1468 CE, Pratisthasoma’s Somasaubhagyakavya, “Poem
on the Auspiciousness of Soma,” concerning the Tapa
Gaccha monk Somasundarasiiri (1374-1443).
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Late 15" century, Sumatisadhu’s Somasaubhagyakavya,
“Poem on the Auspiciousness of Soma,” concerning the
same monk.

Late 15" or 16" century, Ratnanandin’s Bhadrabahucarita,
“The Life of Bhadrabahu,” i.e., the story of the fourth
century BCE Jaina monk and leader of the Digambara
monastic community Bhadrabahu. :

1590 CE, Padmasagaragani’s Jagadgurukavya, “Poem on
the Guru for the World,” concerning the Tapa Gaccha
monk Hiravijayastri (1527-1596).

Late 16" century, Siddhicandropadhyaya’s Bhanucandra-
ganicaritra, “The Deeds of the Assembly-Head
Bhanucandra,” concerning the Tapa Gaccha monk
Bhanucandragani.

Early 17" century, Devavimalagani’s  Hira-
saubhagyakavya, “Poem on the Auspiciousness of Hira,”
concerning Hiravijayasiiri.

1625 CE, Hemavijaya’s Vijayaprasastikavya, “Poem of
praise for Vijaya,” concerning Hiravijayasiri.

Mid-17th  century, Vallabhopadhyaya’s Vijayadeva-
mahatmya, “The Grandness of Lord Vijaya,” on the Tapa
Gaccha monk Vijayadevasiiri (1578-1653).

1699 CE, Meghavijayopadhyaya’s Devanandamahakavya,
“The Great Poem [that brings] Pleasure to the Gods,” on
Vijayadevastiri.

Ca. 1710 CE, Meghavijayopadhyaya’s Digvijaya-
mahakavya, “The Great Poem of World Conquest,” on the
Tapa Gaccha monk Vijayaprabhasiiri (1621-1693).

1787 CE, Vijayalaksmisiiri’s UpadeSaprasada, “Clarity of
the Instructions,” containing the life-story of Siddhasena
Divakara,43
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4. Prolegomenon on the Emergence of Personal Biography in
Jaina Literature

The. above survey of personal biography in Jaina literature
illustrates that biographies of historical individuals of a recent
(‘localized’) past began to appear in the second half of the 11%
century. There may, to be sure, have been several reasons and
influences leading to this turn in Jaina writing, and I shall here but
attempt some cursory and quite preliminary remarks for explaining
this development.

The first circumstance to consider is the nature of the earliest text
containing personal biographies that I have hitherto been able to
identify, namely the first work listed in the above survey:
Prabhacandra’s Kathako$a, “The Treasury of Stories.” This text
was composed in the late 11" century (UPADHYE, 1943:62),
possibly in the year 1077 CE (date according to GRANOFF,
1989a:110). The text begins with a verse of homage, wherein the
author characterizes his text as a “collection (prabandha) of
genuinely good stories (sat-su-kathd) on the Aridhana”
(Krzzdhamziéatsukzztlu?praba/ndha).44 This statement is, in fact,
parallel to the title by which the author himself later refers to his
text, namely, Aradhana-katha-prabandha (UPADHYE, 1943:60),
meaning “A Collection of Stories on the Aradhana.” The word
Aradhanarefers to a text entitled Bhagavati Aradhana, and it is thus
clear that the Kathakosa is intimately linked with this work.

The Bhagavati Aridhana is an important Digambara work
composed by Sivarya (date unknown), possibly written in the early
centuries CE. It deals with a long series of ascetic practices
culminating with death through fasting. It is, in fact, just one of
several Aradhana texts dealing with this topic.*’ In the words of
UPADHYE (1943:47), “Aradhana consists in firm and successful
accomplishment of ascetic ideals, namely, Faith, Knowledge,
Conduct and Penance, that are laid down in Jainism; in maintaining
a high standard of detachment, forbearance, sclf-restraint and
mental equipoise at the critical hour of death; and in attaining
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spiritual purification and liberation.” In his study, UPADHYE
(1943:72-80) shows that Prabhacandra’s Kathakosa is closely
linked with several earlier texts bearing the title Kathakosa,*¢
especially with the 9"-century work Brhatkathakosa, “The Large
Treasury of Stories,”*’ written by Harisena.*®* UPADHYE
concluded that the majority of these Kathakosa-texts, including
Prabhacandra’s Kathakosa, were intended as narrative
commentaries on the Bhagavati Aradhana. Unlike the formal
commentaries on the Aradhana*® which had the purpose of
explaining the words and overall meaning of the Prakrit verses of
the Bhagavati Aridhani root-text, the KathakoSa-texts were
intended as collections of stories providing edifying illustrations
(naya) of selected verses from the Aradhana text.

In this vein, Prabhacandra’s Kathakosa begins, right after the
above-mentioned verse of homage, by citing the first two verses of
the Bhagavati Aradhana. The text then provides its first thirteen
stories to exemplify the meaning of these verses. Thereafter, the
author goes on to illustrate other verses from the Aradhana, usually
citing the pertinent verse or part thereof at the beginning of a story.
In first part of Prabhacandra’s Kathakosa (stories 1-90), the
selected verses from the Aradhana occur in sequential order, but in
the second supplementary part (stories 90*1to 90*32) the verses are
random in order.*® Prabhacandra’s Kathskosa shares almost all of
its stories with Harisena’s earlier and larger work, the
Brhatkathakosa. Only eight of the. 122 stories found in
Prabhacandra’s Kathakosa are not found in Brhatkathakosa.

Prabhacandra’s Kathikosa includes three personal biographies,
namely the life-stories of the Digambara authors Patrakesarin (8"
century), Akalanka (8" century), and Samantabhadra (ca. 2™
century CE). These biographies constitute stories no. 1, 2, and 4,
and thus belong to the sequence of the text’s first thirteen stories
meant to illustrate the meaning of Bhagavati Aradhana’s verses 1-
2. The story of Patrakesarin (story no. 1) is meant to illustrate the
manifestation of rightness (samyaktvoddyotana). The story of
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Akalanka (story no. 2) exemplifies the manifestation of knowledge
(jianoddyotana). The third story, showing the manifestation of
good conduct (caritroddyotana), is the legendary tale of the sage
Sanatkumara, and is thus not a personal biography. The biography
of Samantabhadra (story no. 4) illustrates both the qualities of
knowledge and conduct combined (ubhayoruddyotana).

What is here noteworthy is that none of these three personal
biographies occur in the Brhatkathakosa or any other extant, earlier
Kathakosa-text, and it therefore seems that Prabhacandra was the
first to include stories of recent hijstorical persons into this genre. If
this is so, the beginning of personal biography in Jaina literature is -
in the KathakoSa genre and is aimed at providing edifying
illustrations of ascetic practices.

While the above analysis may explain one of the circumstances in
which personal biography first appeared, it did not reveal any
particular reason as to why Prabhacandra chose to include stories of
historical individuals, where he could simply have chosen stories of
non-historical figures as seen in all the other tales of his work. It
may just be noted that he felt sufficiently assured that the vitae of
these well-known Digambara masters were suitable illustrations for
the spiritual qualities he wished to exemplify, and that he chose to
place these biographies at the very beginning of his work. The two
earlier KathakoSa-texts on which Prabhacandra’s work is partly
based, namely Harisena’s Brhatkathakosa and Sricandra’s
Apabhramsa Kathakosa (10" century),’! did not provide any
prototype for stories to illustrate verses 1-2 of Bhagavati Aradhana,
since both these texts begin their first stories as illustrations of
Aradhana’s verses 19, 22, and 23.52

It may be that Prabhacandra included the biographies to state his
veneration for earlier, outstanding masters of the Digambara
tradition. It is at least of note that the last biography, that of
Samantabhadra, includes the story of Samantabhadra’s student
Sivakoti, whom Prabhacandra considers identical to Sivarya, the
author of the Bhagavati Aradhana. To be sure, the three biographies
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are not given in chronological order, since PatrakeS§arin and
Akalanka, who both belong to the 8th century, postdate
Samantabhadra (ca. 2™ century CE) with six centuries. Yet, as
authors whose thought may have been significant to Prabhacandra,
the three biographies could be seen as a sequence expressing a certain
intellectual heritage in a line ending with Samantabhadra and his
student Sivarya, whose work Prabhacandra is setting out to illustrate
at this point in the text. This remains, however, merely a hypothesis,
the validity of which can only be determined by a much more in-
depth study of Prabhacandra’s relationship to these three authors.

If meant to provide a sense of heritage, the beginning of personal
biography in Jaina literature might be seen as related to the
importance of lineage and to the authority of holding an unbroken
transmission. In Buddhist literature, where personal biography
began within the context of the Tantric tradition, the earliest
biographies were either accounts of Tantric lineages or life-stories
of major figures considered to be founders of various Tantric
transmissions.> It is possible that a similar emphasis on heritage
and lineage was significant for the appearance of personal
biography in Jaina literature.>*

In this case, personal biography ought to be, at least partly, traceable
to the Jaina genres of lineage-records, the so-called Avali-texts
mentioned above, which were accounts of the transmission-lines of
mendicant initiation (diksa). While in their earliest form such
records, e.g., the Theravali found in the Kalpasitra, did not include
biographies, CORT (1995:482) notes that biography began to be
included already in Hemacandra’s Sthaviravalicarita, “Lives of the
Line of Elders,” writtenin 1160-1172 CE. Likewise, later avali-texts
often came to include personal biographies (CORT, 1995:482). This
development in the avali-literature thus paralleled the rise of the
personal biographies listed in the survey above, and this fact may
further highlight a desire for heritage and in extension thereof aneed
for pedigree as significant factors. Yet, what was it in the 11th-12m
centuries that gave rise to such needs?
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To consider some possible answers to this complex question, one
explanation may have been the way in which the Svetambara scct
from the 11" century onwards began to splinter into several
subsects. GRANOFF (1999:297) has noted that she has ‘““sought to
understand the compiling of certain collections of stories, didactic
and biographical, the line is not always so finely drawn, as a
response to a deeply-felt need to create a community self-image
that would transcend the many dividing borders that were rapidly
coming to criss-cross the religious map of Svetambara Jainism.” In
other words, by writing biographies of beloved teachers that any
Svetambara group would consider their own, a sense of common
heritage and unity could be produced in the otherwise divided
Svetambara community. Whether such an explanation would also
be true for the production of Digambara biographies, such as
Prabhacandra’s Kathakosa discussed above, remains to be seen.
Yet, it is a fact that Svetambara biographical texts far outnumber
the Digambara writings of this genre.

Another circumstance that could have created a need for a clearer
sense of heritage and for the authority of an authentic transmission
could have been the many political alliances with royal courts that
Jaina monks were beginning to maintain. After the end of the Gupta
Empire in the 7 century, the political landscape of India
fragmented into many smaller kingdoms. The Pala D)"nasty (770-
850) brought a brief state of partial unity, which was quickly
replaced by another breakup into petty kingdoms. This
- environment must have put more stress on leaders of the Jaina
community to establish donor-relations and religious-political
alliances with many more rulers than with just a single monarch of
a large empire. In view of this, access to narrative about eminent
Jaina monks who had performed miracles for their kingly patrons
would certainly have been useful for the Jaina monks residing at the
royal courts. Stories of this kind figure prominently in many Jaina
biographies. The theme is, for example, reflected in the many
accounts of Siddhasena Divakara’s miracle of manifesting a
Par§vanatha image out of a Hindu statue or a liriga before the eyes
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of a king (GRANOFF, 1989b, 1990), and it also occur in the
famous story of Hemacandra’s role as advisor to the Gujarati King
Kumarapala (1143-1173). GRANOFF (1989a:122-123) has also
underlined the fact that “Jainism was making significant Hindu
conversions, particularly among royalty” in the 12'® century and
has noted that “the prabandhas were primarily written for royal
audiences or for ministers close to the kings” (ibid.). She (ibid.) has
consequently argued that this political development may have been
the cause for the strong anti-Buddhist tone seen in some
biographies of this time, intended as a way to distance the Jains
from the by-then somewhat unpopular Buddhists with whom they
had formerly been closely associated in the eyes of others.

Besides the arrival of the Turkic and Pashtun invaders in the 12t-13'"
centuries, and the establishment of the Delhi Sultanate in 1206 might
also have created a further need for Jaina monastic leaders to foster
stronger bonds with local Hindu rulers. Atthe same time, itis also not
inconceivable that the Indian notion of writing personal biography to
begin with was inspired by the gradual influx of Islamic culture with
its much stronger tradition of historical writing. This influx began
already in the centuries leading up to the Delhi Sultanate and the
Mughal Empire. Muslim scholars, such as Al-Biriini (973-1048),
visited India in the 1030s and studied there, and it is conceivable that
the presence of their scholarly traditions left an early impact on
Indian thought and writing. This remains, however, another aspect
that requires further study to be considered properly.

References :

1. See CORT (1995:469ff,) for a discussion of this statement.

3. Ihave not yet had the opporldnity to examine the history of personal
biography in Hindu literature, and it therefore remains merely a
hypothesis when 1 mention the possibility of such biographies
appearing also in Hindu literature at this time.

4. While the eleventh century mentioned above is valid for Jainism,

the tenth century applies to Buddhism (see below).
For an English translation, see JACOBI (1884:79-87).
6. For an English translation, see JACOBI (1884:189-202).

bl



122 : Sramana, Vol 62, No. 1 January-March 2011

7.

10.

11

12,

13.
14.
15.
16.
17.
18.

19.

I shall here not treat the closely related genre of stotra, i.e., eulogies,
paeans, and praises, wherein devotional descriptions of various
sages’ lives also may occur.

Edition and translation by SAGAR (1984).

For a translation, see JACOBI (1884:217-270).

For a translation, see JACOBI (1884: respectively 271-275, 276-
279, and 281-285).

For a description of this group of men, see CORT (1993). Brief
mention of the ‘illustrious men’ ($alakapurusa) occurs in various
canonical scriptures (see GEEN, 2009:88-89), but those passage fall
short of actual biography.

This is though not to say that the Prakrit Jaina versions of these
stories necessarily were adopted from their Sanskrit Hindu
equivalents. As partly argued by CHATTERIJI (1936:458ff.), the
written texts in either language and religious tradition reflect to
some extent older layers of oral narratives rooted in local lore
associated with semi-animistic village gods (grama-devatas),
thereby transcending their later pan-Indian religious affiliation and
eventual Sanskritization. For a comparative study of Krsna
Vasudeva and his foes in Jaina and Hindu literature, see GEEN
(2009), who considers the Jaina figures of Krsna and his foes to have
been adopted from their Hindu counterparts. See also JAINI (1977
and 1984) for further links between Jaina and Hindu literature.

For the Sanskrit text, see BHOJAK (1961) as well as BRUHN
(1954). _

For information on Hemacandra, see WINTERNITZ
(1920:327-332).

For an English translation, see JOHNSON (1931-1962).

For a German translation of some excerpts, sce HERTEL (1909).
For the life of Par§vanatha, see BLOOMFIELD (1919).

The words Sarman and natha are synonyms, both meaning
“guardian, protector”

My present mention of such biographies of the Tirthankaras is far
from exhaustive. For a list of more of such biographies of individual
Tirthankaras, see Hiralal JAIN (1997:83-84). CORT (1995:478)
states that over two hundred such texts have been composed in
Sanskrit, Prakrit, Apabhrarm$a, and various regional languages
between the early centuries CE and the present.
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31.

41.

42.
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For some editions and articles on these genres. see GRANOFF
(1989b:373 fn. 6).

For a translation, see JACOBI (1884:286-295).

For a Sanskrit edition based on a single available manuscript, see
UPADHYAYE (1974).

See GRANOFF (1989a:110).

See GRANOFF (1989b:352-358).

See UPADHYE (1943:53).

For information on Haribhadra, see WINTERNITZ (1920:317-318)
and GRANOFF (1989a). For Sarvaréjamuni’s text, see GRANOFF
(1989a:111).

For an edition, see PUNYAVIJAYIJI (1962).

For information on Siddhasena, see GRANOFF (1989b and 1990).
On the dating of this text, see GRANOFF (1989a:124 fn.4).

For a study, see MALVANIA (1983).

The Kharatara Gaccha and the Tapa Gaccha (mentioned below) are
two major sub-sects of the Svetambara. For a thorough list of such
sub-schools, see Kamal Jain (1975:50-52).

This and some of the following information is based on CORT
(1995:499, fn. 30).

. For a critical edition, see MUNI (1940).

Siddharsi was the author of the grand epic
Upamitibhavaprapaiicakatha written in 906 CE. The story goes that
he started out as a Jaina monk, then became a Buddhist for some
time, and finally returned to Jainism.

For a Sanskrit edition, see MUNI (1936).

English translation by TAWNEY (1901); for a Sanskrit edition, see
MUNI (1933).

Edited by MUNI (1934).

For an edition, see MUNI (1935).

For a comparative discussion of Prabhavakacaritra and
Prabandhakosa, see DELEU (1981).

Published as vol. 35 in the Devchandra Lalbhai Pustakoddhara
Series.

Edition by KAPADIA (19‘%2) For a discussion, see GRANOFF
(1989b:363).

For an edition and translation, see EDGERTON (1926). NB. I am
not sure whether Edgerton’s edition and translation is of
Devamiirti’s or Subhasilagani’s Vikramacarita.
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43.
44,

46.
47.

48.

49.

50.
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52.
53.

54.

55.

Edited by Pandita Bhagavandas, samvat 1996.
Published in Rajanagara, 1938. 45. Edited by UPADHYE
(1974:1).
For a list of such texts, sce UPADHYE (1943:47-55).
For an overview of Kathakosa texts, sse UPADHYE (1943:39-47
and 57-72).
As argued by UPADHYE (1943:81), the word Brhat “large” may
have been added to the title at a later stage to distinguish it from
other Kathakosa texts.
See also GRANOFF (1986:396ff.) for more information on this text.
For a survey of Aradhana commentaries, sce UPADHYE
(1943:55-57) .
For a table showing which stories of Kathakosa are related to which
verses of Aradhana, sece UPADHYE (1974:12-15).
See UPADHYE (1943:59-60).
See the table correlating verses and stories in UPADHYE
(1943:73).
One of the very early Buddhist collections of biographies is a
lineage-history of Sahaja-teachings found in Laksmi’s
Sahajasiddhipaddhati possibly written in the 10th century (see
KRAGH, forthcoming). Other early Buddhist biographies include
the Sham Sher Manuscript, perhaps written in the late 11-12*
century, containing the life-story of Maitripada (TATZ, 1987), as
well as Abhayadattasri’s *Catura$iti-siddha-pravrtti (Tib. grub
thob brgyad cu rtsa bzhi’i lo rgyus, Tibetan Peking Tanjur no. 5091)
written in the twelfth century giving the hagiographies of the eighty-
four Mahasiddhas.
I have not had the opportunity to consider whether the Jaina monks
whose vitae appear in the earliest texts containing personal
biographies held any particular importance for the Jaina Tantric
tradition. I have also not had opportunity to examine whether Jaina
Mantra and Yantra texts contain their own lineage-histories with
biographies. In general, it seems that Jaina Tantric works appeared
roughly side-by-side with the Buddhist and Hindu Tantric literature,
and these sources may need to be considered for a further study of
Jaina biography.
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Summary of the Paper
Jains in Development Challenging Some

'Religion and Development' Arguments

Nathan R.B. Loewen, Ph.D.

Grass keeps low and does not get cut, but trees grow high, and do".
(K.C. Sogani, Jaipur, June 26 2006). This Jaina proverb expresses a
norm of abstention from social involvements. It is a strategy that
contributed to the Jains passage through centuries of socio-political
vicissitudes. Involvement in education is a very public thing and
Jains' involvements in education would seem to betray this proverb.
Are there grounds for a Jaina theology of development?

Many Jains are involved in establishing and supporting schools,
hospitals and other work for social benefit. These actions contrast
with the Jaina dharma, which is mostly concerned with
world-denying religious roles and goals. This paper seeks to
understand what is going on by exploring Jains' involvements amid
India's socio-economic development. The paper shows how the
uniqueness of Jains social involvements belies several Western
academic claims about the religious dimensions of socio-economic
development. This study concludes with "a reflection upon
emerging doctrinal sources for Jains actions for India's
development.

Jains take the human condition seriously. This point is made with
reference to scriptures, secondary sources, field research and in-
person interviews with leaders of Jaina communities. For example,
the humanity of the Tirthankaras is regularly emphasized.
However, each Tirthankara ultimately transcended the human
condition. And the Tirthankaras' teachings are validated due to the
latter and not the former. This brief example is one among others
deeply analyzed to shows how an ‘isfis not' dynamic guides
historical and contemporary positions on social involvement. The
paper proposes that the dharma of this is/is-not situation may be
understood vis-a-vis anekantavada. 'Anekanta may best illustrate
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the apparent ambivalence of the Jaina dharma towards
development. On the one hand, a doctrinally-informed perspective,
social involvement does not exist; and, there are not sufficient
grounds for a Jaina theology of development. On the other hand,
compassion is said to figure among the characteristics of right
belief. The attitude fitting for this understanding of compassion is
encapsulated by the popular bhajana "Meri Bhavana." Since J.K.
Mukhtara composed it in 1916, this poem has becomc a praycr
oft-recited daily at many Jaina-run schools. -

May distress and suffering no longer exist and may it rain on time;
May the king be righteously inclined and do justice to all his
subjects; May the diseases, epidemics and famine cease to spread
and exist; May Ahimsa pervade the entire universe and bring
benevolence to all. (Stanza 10)

Meri Bhavana expresses a rightly-held desire for the welfare of
others that includes a theology of good governance and social
justice as a precondition for the cessation of diseases, epidemics
and famine. These bhavanas are inconsistent with ancient Jaina
dharma, which did not teach responsibility towards famines,
diseases and epidemics. Thus "Meri Bhavana" may well express
the dynamic origins of Jains' social consciousness. Hostels,
hospitals, clinics and schools were established in l,arge"numbers to
serve the Jaina community; many of these are now public-service
institutions. Though Paul Dundas claims that the "Jaina laity does
not generally regard its attitudes towards matters of government
policy” (2002, 191), it clearly seems that many Jains today do.’

Jaina theologies are produced by the ongoing anekanta dynamics
explored in this study. Jains perspectives on social engagement are
not that of extremes, but a series of partial perspectives ranging
across a broad spectrum. This paper's topic requires further
investigation. Jains play a key role for the future of India. This
study concludes that Jains are indeed 'in' development.

E S
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The Péra-bles of the Three Merchants

Josef Bartosek

(Comparison: Uttaradhyayanasitra 7,14-30" with Matthew 25,14-27
and Luke 19,11-27)

Commentary _

The three merchants represent three different approaches to life.
Everybody goes with his capital. Each merchant represents a
different approach to life. The capital is life (16). The life in Jainism
is the result of previous deeds, not a gift, unlike in the Gospel, and
so everybody has his own capital.

One returned with significantly more capital, the other with just his
capital and the third returned empty handed.

The third merchant loses his capital and gets plenty of negative
karma matter (ghatikarma) and is born again in a very low position
(16), but he is not lost, he only starts again from much worse
situation.

The second merchant brings his capital back-he is born again as a
human being, but there is no progress. To keep his position he has
to "exercise in various virtues" (20), as we know that there is an
influx of karma and of course, some karma falls off as the time
passes.

The third merchant increases his capital, by higher virtues he
removes karma up to the limit possible in this era: duhkha-
sukha, (21)

Every sensible man can see that gaining "divine pleasures"” is the
highest goal. Why lose them? Isn't such behaving silly? (22)
Especially when the difference between them is so huge-like a drop
compared with the ocean. (23, 24)
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And again: everybody is taught the right way so why doesn't he
care? (25)

He who cares will reach the goal (26).

Verse 27 is very peculiar. The reward is bliss of the world, in fact,
exactly that which should be refused by a virtuous person. It is
either the influence of ancient Indian tradition or the influence of
the world. From the point of dharma or moksamarga it will not
stand the test. '

Verse 28 compares the folly of the sinner (28) and wisdom of a wise
man (29,30). The whole story ends with an exclamation ‘Thus I say'
which resembles European ear for Jesus '"Amen.'

The parable of talents in The New Testament (25.15-25.28) about
Mathew entrusted his property to three slaves (5 talents to first, 2 to
second and one to third) while going on a long journey. On return
he demands his property back. The first one returned ten talents, the
second one four and the third one just one. Mathews then calls the
third one as lazy and evil and takes his talent away and give it to
who has ten. Another example 'The parable of the ten Minas (19.11-
27) is also similar as told by Jesus where the king gave ten minas
each to ten slaves to go and to do business till his return.

According to the note of Herman Jacobi this parallel was
researched by H. Hutman, follower of professor Leumann from
Strasbourgh. The question whether The New Testament téxts are
inspired by the Uttaradhyayanasiitra or vice versa, or whether the
texts are independent from one another and are similar only due to
the fact that both are based on everyday-life-examples (Utt 17,15)
is difficult to decide.

Jacobi thinks that the parable was created in India and not Palestina.
He reasons that the Jaina story has only basic elements which are
more precisely developed in The Gospels.

...... (Table on next page)
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I will only present the following chart.

scripture property gain-loose consequence
Uttaradh.7,14-30
1. merchant [Their own equal |Everything lost] Goes into the
Capital worse state
2. merchant Preserved the | Continues on the
same same level
3. merchant gained gains the highest
\ reward
NT - MT 25,14-30] Given according
! to his abilities
1. servant 5 talents gained 5 Praised by the
Lord
2. servant 2 talents gained 2
3. servant 1 talent Preserved the take the talent
same from him and
give it the one
who has 10
NT - Lk 19, 11-27
1. servant 1 mina gained 10 Rule over 10
) cities
2. servant 1 mina gained 5 Rule over 5 cities
3. servant 1 mina Preserved take the mina
the same from him and
give it to the one
X who has 10
4.-10. servant 1 hrvnu Is not known | Is not known
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The Emergence of Ahimsa in Indian
Thought

Kayla Keehu

The practice of ahimsa within the Indian traditions has a long and
obscure past, one that is as complicated and difficult as the history
of India itself. In tracing the origins of this concept, the question
that is soon addressed is: From what tradition did this practice
originate? In attempting to answer one must venture far back in
history, looking at an assortment of texts and trying to construct a
timeline based off of ancient writings from oral traditions. From
this timeline it becomes clear that ahimsa as both a practice and a
teaching came out of the Sramanic tradition, as opposed to the
tradition of the Vedas.

The religion of Ancient India is often characterized by the beliefs
and practices of the Vedic Period, along with the Brahmin who took
charge. Fire rituals and blood sacrifices to various deities for the
gain of material wealth, sons, and long life were performed, with
seemingly little interest in otherworldly matters. Because practices
such as these were widely accepted, it becomes clear that the
practice of ahimsa had other roots, ones that were possibly more
indigenous to India than the practices descending from the Aryans.
The Sramanic tradition arose in contrast to the mainstream
Brahmanical religion, emphasizing meditation and ascetic
practices, as opposed to external rituals. Jainism and Buddhism
both emerge from this tradition, with their so-called founders
Par§vanatha, Mahavira, and Siddhartha Gautama becoming
wandering mendicants in their paths toward spiritual awakening.
These leaders taught ahimsa as one of the foremost important
aspects to spiritual liberation as one of the ways of reducing the
accumulation of karma.
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By tracing the timeline of the usage of this term it becomes clear
that the Jaina tradition was the forerunner in using ahimsa as a
religious concept. The Vedas briefly mention the term, however
their usage is mostly in reference to the god Agni, requesting he
- does not being harm upon the people. The first time it appears in the
Hindu tradition as a moral teaching can be found in the Chandogya
Upanisad, which dates to around 600 BCE, and becomes part of the
doctrine from then on. However, Par§vanatha, who is believed to
have lived three centuries before the Upanisads were recorded,
attained enlightenment and instructed his followers and fellow
monks, who would later be known as Jains, to take up this practice.
Centuries later Mahavira spreads this message to a wider audience,
who would then hold it as their highest dharma. It is therefore likely
that the ahimsa so widely taught throughout most, if not all, Indian
religions has its origins in the Jaina tradition. The promulgation of
this practice shows a change in religious consciousness, as well as
the goal for many within the Indian religious traditions of the time.

Ahirmsa remains at the forefront of Jaina doctrine and philosophy,
and is perpetuated by its practitioners in a variety of ways. Most
known are the ordained monks and nuns who go about carrying
brooms to remove critters from their path, and wearing masks to
prevent from harming any jiva that may potentially be in the air.
However, the laity, too, implements non-violence in their everyday
lives, from what they eat to the professions they decide to take. The
laity and the ordained hold a reciprocal relationship in which they
help one another with their practices, including that of ahimsa, with
the laity providing food and shelter to the wandering monks and
nuns, while the ordained perform rituals, chant mantras, pray and
meditate for the well-being of all. Ahimsa as a religious concept
began within the tradition that would later be known as Jainism,
and remains paramount today, as is evident by both lay and
ordained practitioners.
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Wilderness in the Jaina Sramal.la Ascetic
Tradition : Its Contemporary Context

Kate Kragh

The 5% century BCE witnessed the appearance of a new religious
movement, whose members' only objective was to obtain liberation
through giving up household existence and’cmbra\i:ing independent
life of wandering mendicants who would exclusively engage in
strict celibate discipline free from the shackles of the society and in
austere conduct in the wilderness. This type of ascetics became
known as Sramanas. Buddhist and Jains belonged to this tradition
and they flourished for over two centuries in modern day Bihar,
then known as Magadha before flourishing in other part of India.
The unprecedented commitment and intensity of Jaina mendicants
to this conduct is evident in Long's comparative definition of
ascetics.from different parts of the world as:

'One who practices austerities, usually in the form of renunciation,
in the form of renunciation, in. order to advance spiritually; a
relatively mild form of asceticism would be the Christian practice
of giving up certain luxuries during the period of Lent; a relatively
difficult form of the asceticism would be the practice of constant
nudity by a Digambara Jaina monk'.

The Sramana movement allowed the person to separate from the
Indian householders' values and enter the wilderness within which
any claim to worldly possessions, inheritance, social position,
family, or male successors was completely uprooted and
annihilated. The process of abandoning a householder's existence
was extricably connected with wandering away from Human
settlements. This practice is expressed as Arapaya Vanavasa,
Vivikta-sayyasana, Jinakalpi in different Indian philosophical
systems.
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The paper analyses this practice from Mahavira's time to-
date, through various Jaina texts but primarily story literature, the
places most popular (Sravanabelgola, caves and how they were
made worthy of performing austerities) for such practice and the
current state of this practice amongst Jaina ascetics. The strong
presence of the wilderness-narrative literature, if only in the
background, suggest the continued importance of the role of
wilderness as a support and reminder of the Jaina ideal of complete
and unequivocal renunciation with its inevitable consequences of
the life devoid of all worldly residue and filled with utter tapas in
the wilderness. What is more, the vanavasa state of mind is not
only thriving in a latent and unrealized form but is actively being
brought back to life by capable individuals.

*



fogmaT 3T aaren

Reasrar- o= 39 o Saet frafa wam €2 g 7o | w32 w0
T FASIERT wifec T g 9 wai @ 82

- gft afrayanTyT fiig
HHTU- AR S 3fier aReg, 78 fieeht & anfels siggm ¥
ey faemdts # U Ug feadid (-39 °r) sriet s
7T o) Forment fawa o ‘S foren & wia Gy 39 wifes fagr|
for aga SaTus o1 U S9 Weg o1 S foren & Wy 1 wefed
wif=ai o1 | 59 srieen § 39 WAl o1 W T e, Txi’rw
WK R-
AT gy
S foF omg @t W ¥ 6 S ol ww s wenw ok ww
wr: e we A S @1 9T o w9 R o o S o e
frafa gam 22 &, frafa & sifafs o=t vafy fawas sHdwue aor
e «ft 3uersy €1 fafir= enfifes Traredi o6t St end o San T 99
T @ S TR T R g farftrar SToe wey F sqoeren war 3
- STAARY TH, ARTI, F01, TeRTT AL H MefaT 3N Fagest
(e Qe S Wi SigeRt STeY e ra 2 Siit Sta et s ant
AT ! T e T R1 g @ 7 e gt # it s @
Fafsra weror, Srrie <R et w6 o St el | w3 el &
et i 39 & ugEn § R AU Al SwgEt VR A WA
foremerarelt sretran R1 dfsd ok Teror Wi 3 Wi Seieh S 65
TR Wt @ 9 9 319 FA F HRU AW WA T w2
M, Pl i 1 SR 7 AEe rmeRas saern 81 S
eSIfE STavd SR 9T 39 T S Qo T gerard st epaa wee
Y T ISHT YHTA HA 1 Fo Foran 7 21 5ft e wreiet Trmeit
i e gon-fafaal o i X 3% W@ a9 il earsi
W T chrefa & et % T F I R 21 uggeii @ oft et 29 g
3% +ft diefa fag % w1 # waifea e T 21 v o T, @,
ST SIS & T T SO S G THTA0T TR0 hl Hawd &
T R 9% WA A S stersentaa 76 o sifug Sted
& SERa fagrl 1w gegfy 2




138 : Sramana, Vol 62, No. 1 January-March 2011

wargre fagr weit @t stfrawdar

et R e FraRe-wgR, s, sufar afk fagri %
TRt ey 3T fed Y T W @ iR e faa 31 sifew
forgr A A % g o7 T Ao @ g A R fovearge
T Y WER-Tag % e ¥ yeatad fe T @1 w@ee-
fagra SfaTS a1 SvEE T ¢l g s
foremcgf 1 guiar 31 Ao FE +f el T ] S 3w fagw @ R
T T 31T U8 Y 7@ Tl 8| T R g <X e e
foraTere ST ) T B WA 2 3R R ST S HESTel el €,
<l i =it aei T s e ) TR F A H
I 3 w1 R " 31 3 o e ok sl (Fe ol
) QY T THHR F W TE I A A B A D
Titferer et aTera far—s1fer ®9 fafiETge 7 AFeR B8 &odl i T
T Y TSR H 21 T @ Tk g7 Sl By (39, =
stk ser wY) TR w31 HEH TR 9% g1 o S a ag
1 T T @ ga B gdd fi war € SR T g # e afn)
g S o A Rt w1 farrer TrfiRh WA TN e 2|
g g WE A . for ate, Aqr o <ei it s 3 R
g SO A s A Y & (e i dgf aw) = & Tw
(arIfien, TR Sl wiftaifies) U Y Wi Tk 9 9
3 grT faE T T R €| SN @ gk e i -
i anfe frel o1 g FREgTg-ouaRRAd a1 g1
watafeTa gR1 ST 81 39 9% arad wel ? fF 9 el A=
e el 1w i 71 fug fafie g A m W
a<a i fafir wt  gfmier B @1 3 fafae giiera &t SR
FR g T Seas, Vg, Faverg e e
=1 yfrare faRan T R

Iwend = wEiet srufarE e e

Tar ¥ - e € geeh g S defadl ¥ iR % afif
i stk sTafare % fagril =t saemn @1 STaftug STt 37
3 e sk s aftoms § ‘erfdar | e % wEe e 3R
foramtl R et st stk sTafture € &1 af fereht enfifes streror A=A,
W,mﬁaﬁmaﬂtmaﬁvﬁg@ﬁﬁﬁ?ﬁ%ﬁﬂzmqﬁ



forgmen sk wmmamE 139

2, fireanc o e @1 s ik stafure @ soRR § ga-wfa
e ? ok wored @ 1w +ft 21 3 I Rm-ufifRefel sk Rt 3
Qe T FHH A | SR T 1< herg, a6 S/ Frafi i su™
T e iR erafare @1 o iy off fraw sk sufm ¥ 3w
T g % s §

wHang 3 $yaw

Sted 1w fag ‘R w2 S ol st ) v
A A IR, TH, =R, 31, Go=wd1, G4, §:9, i o
=1 Freiver S R1 gera: & % o718 YR 1 A TR 99 F 9¥e ¥
A HHI-YEIA AT s WI-FWRE aRkorredi 1 Ffirer wre ffer S
off STt STTeAT | T Tfd W ¥ | S e 6 a S
Tiig i v 1 et ) Shend § fredt o, forew, g, derenst
AR rereRTl $veR 1 STavaeRal T8 7 S 31 el @ fveR
HAF ITHT YT Sl 1 Ay efe o el e oeeg 3% it
& o= @ TR foremi # yfad+ oy 1 @ il 38 sroet wa
foreran 1 =81 W STren H YA T ) UE Y WieR R T
R FH H SR 3T WRE F Ve B F R0 1 HH wET D
T &6 Y9E T FHH-ER F g € e qul <,
ST, GAHa1, GevReHTT 1 W T ol e

T He | |

T S S WA S 31 ada e H o1 Q srera o
& o et e (ERE) T i welwem aify, i,
Y, anfores, e i fyen (TR 37 o frensti w6t e & et o
TS Y Tl o SAER R A ot # frven R 91- e, dvg ek
Y& 9% | SRV % I 79 I % WU Sherdl Wid 3 SIEIr ool #t
TG | TTARE F 9 IR gt 3K Lo I Ao weh, g1l
AT o sreh =t fafy fra stkgd @) siw-frenfaas | maRa
1 Serd 7 gt o +ft fireran 21 T W Stvend 7 33 defaw st g
7 3o itefar frgaraTe & wo watergedam T gul Ay F
¢¥Byo Y 91g I3 titefaRt wTveTY 1 W arroRdt # gem oIk s
¥¢ N |G $91 IH 4R F WA HTE 1 5= g1 48 i e
<hefert o1 AT =1t T@T &1 9T HeTeik & foraior 3 &g y 30
T g §) S, Hferne, wreckrer ok ek 7 =Rt ddad #



140 : Sramana, Vol 62, No. 1 January-March 2011

Ararimar fag & g 81 efa RN % fas viiaw, gem ol
TOTERE Y 43 STTHT Y THAT S YT SUIT S ST qLerd ol A
fordy o oTrr T e 36 vyt S 1 S B il e f o el o
¥ Wt oot firer ¥ & wea: S F ol udha v §, -
“aeRda TUTHY IR A, SraTeria AR Fit
gefgvhea gad: WErH, oot ur fr udt e

reqd o & fon e fy 3 SN sl wreagel off, & Sk A T
Jar et guY % EHITRY Y AR ST B TR ‘
i 1 fo ARl o oo ST § & wew: Sk o
WTepa-wgga wamsil # fafay-fawaen fager wfee

T &) g Y SAmE ) Ao S g ot Akt 3 depd B
Soft e, TR S 1 H T | 3R T el IR 78 @
ﬁu@méﬁaﬁmwﬁmgﬁmaﬁmﬁﬁam—
syrad T i T o wa| e wee 3 gE 7 s wH R
T T G A I By ST IO T A SN A T
o Y g § wifer’ % e Y oFafed foean T

TRt ¥ ST B Sk ToreR) N avefumeh # Sufres faRar Sl ¢
TSI 1 ST o) ST SR st Ry 3 et St
) TS gE | U UEhd a9 T Tich wrenedi # forge wfeed foran
T e e i e, <RI, o, Wi, strgele, H-, fafe-faem,
e, qo-wra, A, e, ifor, 3t frferer fererdf & e €1 v
aifeca % afafad T8 Arh-shensll § Tafaa T, W9, T,
Tifi, e 21ife & o forger iy S & foreds grrste
i 3 Fagril Y w1 T §1 3T T 6 W § i O
ot Frgfa-war =8 € g Siferss st & wga atfers e TEan
3| Tt e T wEITART g Wi U geed S i SaeTe
3| a7 et aneral H e ¥ S R T R o e H
o Ty 3 TERIER ) ) ST H S R
3 i T T R ST o SORGIR ST {1 R & w9 H S
Tier, el STTTH Wfee Ao TUAIS Wed ¥

-Uto WW@?

*



qrydsTy faemdis & wrgor ®
fefeadia @it Ta ARrET = Ta ST &l AT

i Tt T el g, A AT Fe, TRV it W ¥ femdts
IO H Y-y, SR 3082 I I 81 W T/ AR Ue
Teran sAream 1 Sifera T o o fzfiasdia v i et e wrdss
] SATAISH 3T 71T | SFTishH o TRARIIAT & Yo eI & fdet ae
Teae & Wo YA At S, Frwweh, wredane feramdts, ARTor

st guarer geltem  ofwtel faenmwes wr efeRdur we
Ty erTesar QoJo WA it St WodTo & ¥ed fan-faaw
augaTq

ey faamdis # ferie L& el R023 A S awS geiten
“rTelt Rraver w1 Wod SeRTdur QR 311 §9 Wor ot frmfor sit
TGS STt X WIg-Giftadl H STere Sqaedl Sl g # @
AT 71 39 WA W WIgfuged oo 36 HH T Th 8o g
qrvdy formdie F yeat o wrg-wiftadi & 3% ¥ wAawR ot feg
T AT qI ST UL TS qe Yraen T 2

AT T YA it HATeiS Hl TTSITER UINe - UgHTed! Yo § g3l
Qo & v fares o SgURed SARE W gl qIRaHT
faramdis wara wfifi % eaat glo Wi =< 9= 3 qrvde foredia =
YR=™ A T IARRITH W W 39! g9 I AT FHIA T Thed
TN ARIE & g ifafy & werenn e it foremds % perdfa
Wo STTERTH AT 3TE&T & Wiehal e % I FagH Wo HoHaAw <
fraret st gauaast a3 59 fmferd J e st i 9
S T 2it shgeh g 1 W Rd gU 39 Weiee & foava O SR
forem wehe fo) 39 Sterat W Wikl & w1t it sl s, Sureae
st e fersram< fiE, gd FRYS Nounrua 9 ud gd fRwr Wo
TR WEE, 5t A gragare, st i i S, ot wian 9o
anfe saftera 9N g9 Afafiea S T & ISR a9 S
dyr SAfa o Sufeera 9

T AW W URSSSITSSIA IAIRA JoYo WA Hodlo & ¥{d
ST 9T AT OISR i a1 T §H ST R IR =< i




142 : Sramana, Vol 62, No. 1 January-March 2011

g Uftedl & WY Tied SMHA a &t fags weet safa
RSt i G Syt off | Heun % gefevs Sfo siiyehrer qroda =
rediteht s sier ufter fearaen st serrsti A wrestsht & foea # st
IR 3 foh) SHfforii - areelt oA i TUMTAIG Hid gUIAR
%23 San feore W 3 TEgal < | oo SR St w aredt
TS I STRAY 0 T 3T Qg T T HOT 6| HREHH 6
TeTer e frerdie & R Wo geuiA e 99 3 fRn qen
AR A9 foremdis & yeg |fbfa & w7 it s=yfd st 1
AT ot Q Fall = ORI S5 Sl Higeh W ht| FdHH il
TrIf R fFamdis o e | Wt araed it STRIsH faar T

I TRyt <1 AreATdur @us-¢

(ENCYCLOPAEDIA OF JAINA STUDIES, VOL. 1)

THAd 2§, 022, TR Y.00 T UEATY faETdis §RT WuHa: eI
I fargreler (ENCYCLOPAEDIA OF JAINA STUDIES ) &
W GUg WM WO R wem  (JAINA ART &
ARCHITECTURE) & wrarduy/ferirar &1 srisn Araifs feran
TN 39 WU W AGH W YHERA S Fal ke & o9 qH
fagri- Wo ARl <A g faart, wen sfasra feramr, et fog
faafraea, Mo wua fiR, g W, e shrer forvm, #nft feg.
feraferemera e Mo Bfex Rie, Wi shiem dwpfi T gae fomm,
Feh feg frafeoramer 3 fran &1 Aerdu wARE % gea afafa
wwT9it g Frgferenera & gperufe Wro et utet fig e sTezrara
F Wo wa fig, Fomfy, shew itk wiw Swenfa
Tergferanera, sTaRehees | FRAHH FH TRTH YoYo WL WeAT-GSit
F WEERY ¥ 3N ERE d gErE Al w@nr wdy
foemdie % warg wftfi % Teaat o WH 9= 94 1 R o I
iy foremde GRT RE &1 9 et 7€ Aeriedl @ @ i uRkfea
FAN Elo JFH W< S 7 Far 6 o\0 €9 % A= W F
Rrerforsht st ameftaie o7 TR @iy @1 3R sTaRish ) @e ufw
e firenn 3 Wi SeRt gl Y weie R g ferendts < et g0
WA S 1 TR STRie e o W SR fan Si warn 6
A YT & TS GRT Whfeua M &1 SSHighd S faemdis |
TR | 39 AW W YoYo ArarRish Rreyfrsit &1 weh foremer fast



foamdie Fwgwr H : 143

it e W g R wan wriEa § Syl Fofd 59 W 91
forgehier & e AR Wb 9 qree foramdis <6 9o € 39 3rae
R g RERH F TE TeE Wo YIRAS S off suftera &
IR TEUE T g ot T A1 9 YRS STl qell sardt 6
T & S wreT 3R |rfEer o gEh @ve (VOL. I- LANGUAGE
AND LITERATURE) Wi B A@ehi &l & & Wo HAREfd
A W et < ST9HT Shed WA hid gU Shet foh ey feramdis
39 fagar & e o T T Torsr a9 T 9re Werdr @, 59
o 7 faamdis & st €1 e aAfifyr Wo o= et Rie I wem AR
39 W@ & faae & WA W faemdis =1 aer grafom fogr st
%I T4 < Mo axed g 3 217 yeasia sgvem # wrefy formdts
g St feg farafaenera & wream @ di-wgoto w7 ¥ S5 BTl
% UsTieRtur ¥ T el seedl st T perafd, wreh e faaformea
T S STHfa AT 3R 56 Frare 3§ o e WRTal 3 1 ST
AN 39 s W o fyafaaedl ¥ Wit st fagr Safter 3
FHTHH T G fTamdia % 1w Wo Yeul ot S 3 fopan qen
Tae 19 foremdis it wara-wfafa & w5t st w=fa st X faeam

IR T hit TaaRIEaT=T av ==

feAiteh 0 Se 028 Tl URETY foamdis ¥ gdf fRwes gfo arae
S Y TR He ot o gl Q e R g S A ae Wee
WA@Yl SareaH  fan SR w1 gEeH d9en & R Wo
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I Slo WIRHE S A W) HraATraRor Yo Yo Qreat st Team= it Howlo
3 fam

Lecture on ‘From a moment of eternity : Jaina Philosophy of
Time as a meeting point of Science and Religion’

On 18th February 2011 a lecture was delivered by Ana Bajzelj
Bevelacqua, Deptt. of Philosophy, Faculty of Arts, University of
Ljubljana on ‘From a moment of eternity : Jaina philosophy of Time
as a meeting point of Science and Religion’. Renowned scholar of
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Sanskrit, Prof. Kamalesh Datta Tripathi presided over the lecture.
A number of scholars and students attended this lecture.

g gl # yrar fagr fawa we Wi

dig o % % g | s gd-g % wfas foeme Wo
Totho Tesll, T STeay, X wat o fawmn, writ g forvaferaner,
RV 1 Egl A % HER 088 I IRy formdie #
T 1| I8 SATEA WA SRieh 1T EM qRug, 71§ feeed g
TR ol HRiwT Y STeHadl FEAN GRRIEAg T 9g U %
fogT Mo Too ARTIVI A | HTshH 1 WREY Slo 79I FHR 94
AR ¥ g3 Wo FedH a1 i, Fiwes, wred-ne feamdts, 3
arfaferl ot T R g Y 3 fowa # waferd 9 sTaamonet
T Wb STl a2 qag foemdis &1 aferar yftaa e sarem
% o7 T Wo il 3 fargrl gRT I T SR W YD T fafe=
T T YRR IR T

‘S Foren & wita T sWak wiferes fagr fawae o feadta
ST T

Treeire feremdte uRer # i $3-30 HIE 028 ek R SR
g g, 7 feeh gy S foren 3 wo 39 wifeen
fagr forvaes w=@ feaiia Srisnen 1 STisH feran T SRk
T IR LR A 0% H g7 e e aifafyr - Wosterenm,
Serafer, TRTCcHT TiTelt el foramdts, ArToRd qen steaw & Wo THed g,
T Frerafer, TSTe ST forvaforanera, Siag e W3 H W
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H 33 wreamget (R gei=w) X e <7 @ wfaa omes fowat
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wTgIR AR sTETaTe , ‘Ifa-fagr=’, ‘wisga wre'; Wo HiARTH g
(GRIUE)~ “Literary Sources of Jainism’, ‘Epigraphical Sources of
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A History of the Canonical Literature of Jainas Author- Prof.
Hiralal Rasikdas Kapadia, Editor- Nagin J. Shah, Publication-
Prakrit text Society Ahmedabad, Year 2010, Price- Rs. 320/-,
Pages- 301.

‘A History of the Canonical Literature of the Jainas’ by Prof. H.R.

Kapadia, is a revised edition of the same book on the request of Seth
Amritlal Kalidas Doshi. In revision here is rare space for
amendments. There is mostly edition in the body of the text as also
in foot notes. The first edition of this book was published in 1942.

The present title contains seven chapters in total excluding
appendix and indexes. First chapter deals with the genesis of the
Jaina scriptures where writer speaks of tripadi, Agamas and the
two different opinion with regard to their order of composition.
' Second chapter describes classification of the Agamas in
Svetambara and Digambara sects, and third tells about
‘Pdstakarohana’ (redaction) of the Jaina Agamas. Chapter four
beautifully depicts loss of more than infinite dvadasarigis and
reasons assigned for the loss of Piirvas by various scholars, where
the fifth chapter speaks of the Agamas available at present, their
section and their subject matter. The sixth chapter elaborately
speaks of all those works which explains the pure texts forming the
Jaina canon. In the seventh chapter the author has given an
evaluation by Occidental scholars from 1876-1903, about Jaina
Literature.
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It is hoped that this compendious work will be of immense value to
the scholars as well as general readers and students who really want
to know about Jainology in historical perspective.

- Dr. Rahul Kumar Singh

Jains Today in the World, Author- Pierre Paul Amiel, Editor-
Prof. Sagarmal Jain and Dr. S. P. Pandey, Publisher- Parshwanath
Vidyapeeth, Varanasi, First Edition- 2008, Price- Rs. 500/ $30,
Page- 307.

Jains Today in the World' is a book of introductory nature dealing
not only with the Fundamental of Jainism but also with the spread
of Jains in world today. This work beautifully presents the
contemporary status of Jain religion as well as Jains on the globe.
This book presents Jains with their long history, their sacred
literature, their ways of living, their customs, rites and the influence
we had and we have, as well as their settlements in numerous
countries in the world, in an easy way to read and well documented.

This work contains ten chapters in total. First chapter deals with the
history of Jains from undated origin to the present day and Second
chapter gives a brief outline of various branches of Jains. The Third
chapter describes about the great heavenly beings that Jains
worship and Fourth chapter deals with the sacred book (Agama)
and other writings of Jains. Fifth chapter tries to draw an inventory
of the Jaina temples and the sacred places. The Sixth and Seventh
chapter express the main rituals, worship, culture, festivals, life,
duties and vows of Jains; and Eighth chapter shows the religious
symbols, drawing and expressions. Ninth Chapter elaborately
summarizes the Jaina monastic order, code of conduct and the
‘Path’ followed by monks and nuns of the various Jaina Sects. The
Tenth and final chapter speaks of the influence of Jainism in India
as well as outside India and author has given his own observation
about Jaina religion in conclusion. The very last part of the book
consist with seven annexes. An 'Introduction’ and a 'Prologue’ by
Dr. Sagarmal Jain, is given in the very first in the book. It is hoped
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that this compendious work will be useful for the scholars as well as
general readers who really want to know about Jainism.
- Dr. Rahul Kumar Singh

Antiquity of Jainism (Jainism: An Ancient, Scientific and Independent
Religion of the Universe), Editor: Sunjay K. Jain (President Vishwa
Jaina Sangathan, Delhi), Published by- Vishwa Jaina Sangathan,
Delhi, First Edition 2010, Price- Rs. 100 /-, Pages 128.

The present title is a concise book of an introductory nature dealing
not only with the fundamental philosophy and ethics of Jaina Religion
but also with the antiquity, spread and significance of Jaina Religion.
The book containing 56 topics in total, is quite comprehensive in
its content. Starting with the introduction of Jainism, the twenty
four Jaina Tirthankaras, Jainism after Mahavira, Jaina Teachings,
Namokara Mantra, Santhara, No concept of ghost in Jainism, Jaina
as a religious minority etc., this covers Jaina's struggle in Indian
Freedom, Gandhiji and Jainism and author of KURAL no other than
Jain.

It is hoped that this comprehensive work will be of immense use
value both to thHe academicians and the general readers desirous to
have an objective, correct and proper understanding of various facts
of Jaina Religion in a short time.

Dr. Rahul Kumar Singh
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ISJS, the preferred Global centre for Jain studies

The unique experiment 'ISJS' to take the academic studies of Jainism to the
universities of the world was launched in January 2005. In 2009 ISJS made
significant progress and expanded its reach in India and abroad. The graph below
shows the progress in terms of the participants who have benefitted by our
International Summer School for Jain Studies (ISSJS) programs so far.

2005 2006 2007 2008 2009 2010

Figure 1 Scholars enroiment in ISSJS

Originally the Indian program was designed for a two month summer stay in
India at different places of interest for Jainism (and way of life) to provide a
comprehensive and experiential exposure to the visiting scholars. A typical
ISSJS program included over 100 class room lectures by eminent Jain scholars,
visits to temples, monks and nuns, laity, rituals, pilgrim places and social welfare
organizations run by Jains. ¢

With the growing class sizes and diverse interests of the participants, the classes
for 2010 onwards of ISSJS were split into two /three tiers for the starters, middle
advanced graduates studies. ISJS since 2009 has started at Mahidol University
Bangkok, Thailand. It was a combined program for all the participants (starters to
middle and faculty).

For more information visit www.jainstudies.org

Living beings help each other
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OUR IMPORTANT PUBLICATIONS

Jaina Sahitya Ka Brihad Itihasa, Vol.I-Vol. VII, Rs. 1430.00
Hindi Jaina Sahitya Ka Brihad Itihasa,Vol. I-Vol. III

Dr. Shitikanth Mishra Rs. 1270.00
Jaina Pratima Vijfiana ‘
Prof. M.N.P. Tiwari Rs.300.00
Jaina Dharma DarSana

Dr. Mohanlal Mehta Rs.200.00
Risibhasita »

Dr. Sagarmal Jain Rs.60.00
Sthanakavasi Jaina Parampara Ka Itihasa

Dr. S. M. Jain & Dr. Vijaya Kumar Rs.500.00
Studies in Jaina Philosophy

Dr. Nathmal Tatia , Rs.200.00
Theaory of Reality in Jaina Philosophy

Dr.J. C. Sikdar ' Rs. 300.00
Doctrine of Karma in Jaina Philosophy

H.V. Glasenapp ‘ Rs. 150.00
Jainism: The Oldest Living Religion

Dr. Jyoti Prasad Jain Rs.40.00
Scientific Contents in Prakrit Canons

Dr. Nandlal Jain Rs.400.00
Pearls of Jaina Wisdom

Editors: Dr. S. M. Jain & Dr. S. P Pandey Rs. 120.00
Studies in Jaina Art

Dr. U.P. Shah Rs.300.00
Dr. C. Krause: Her Life and LiteratureVol. I

Editor: Dr. S. P. Pandey ] Rs.500. $40-00
Jainism in a Global Perspective

Editors: Dr. S.M. Jain & Dr. S.P. Pandey Rs.400.00.$ 19.00
Multi-dimensional Application of Anekantavada

Editors: Dr.S.M.Jain & Dr. S.P. Pandey Rs.500.00, $20.00
Advanced Glossary of Jaina Terms

Dr.N.L.Jain Rs. 300.00
Cara Tirthankara

Pt. Sukhlal Sanghvi Rs. 60.00
Uttaradhyayana-sutra: Eka Pari§ilana (Gujrati)

Dr.S.L.Jain & Trans. A. Santilal Joshi Rs. 300.00
Jains Today in the World

Pierre Paul AMIEL Rs. 500.00
Kasayapahuda (Chapters on Passion)

Dr.N.L.Jain Rs.300.00
Jaina Karmagrantha Part -I-I1I (Pt. Sukhlal Sanghvi) Rs. 400.00
Encyclopaedia of Jaina Studies

Vol. I (Art & Architecture) Rs. 4000.00, $100.00

Parshwanath Vidyapeeth, I.T.I. Road, Karaundi, Varanasi-221005
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