g Aefeees, Sifed oMl wall
g7 fa 9 99T, S 9 1 qoi ||

“That which is non-violence, self restraint and austerity is Dharma (Spiritual Values).
It is by virtue of spiritual values that supreme spiritual beneficence results.
To him whose mind is (absorbed) in spiritual values even gods pay homage.” Saman Suttam-82

STUDY NOTES
V.5.0

VOLUME I

November 13", 2012

Papers on Jain history, culture & society; philosophy and way of life
Specifically for ISSJS program (Integrated within the American University System)

International School for Jain Studies
WWW.isjs.in




Preface

| am pleased to present this updated Version V.5.0 of collection of papers / articles / essays
termed as ‘Study Notes’ and prepared under the auspices of The International School for

Jain Studies and assisted by its affiliate Parshwanath Vidyapeeth, Varanasi.

The distinguished scholars, who are the experts in their field of activity, are the faculty
members of the school during the last five years and have contributed to these notes. Some

selected papers by the alumni of the school have also been included.

This version has incorporated massive changes as the Study Notes have been now

compiled in three volumes as under:

Volume | Jain History, Society and Culture
Volume Il Jain philosophy including Karma doctrine
Volume Il Selected topics and application of Jain doctrine to resolve modern day issues

The entire academic program of the school has also been reorganized on the above lines as
can be seen from the syllabus enclosed. These papers aim to give a comprehensive
experience of all aspects of religion, philosophy, cosmology, metaphysics, psychology and
ethics along with papers on Jain history, culture, preceptors, and evolution of different sects,
rituals, art and paintings, pilgrimages and their importance. Based on the feedback received
from the visiting scholars attending the school since its inception in 2005, this syllabus is
being continuously updated. The curriculum designed keeps the needs of learned scholars
from countries like USA, Canada, Russia, Europe, Japan, Korea, Thailand and Cuba etc.
attending the summer school in mind as well as while preparing these notes. References for

further research are provided at the end of each paper. Further it is hoped that these papers

. Provide one stop reference to participants of the school for preparing and follow up
their academic program while attending the summer schools

° Be a guide book for further research

Parshwanath Vidyapeeth, Varanasi, which has become our affiliate since 2010 and is
managed by the school, deserves a note of special thanks. Dr. S. P. Pandey, Associate
Professor of the Vidyapeeth, has taken great pains to reorganize the three volumes and

ensure proper



o Editing for language, format, diacritical marks

. Addition of several new papers to version V.5.0
° Deletion of old papers from V.4.0.
° Update papers for references and details.

| thank Dr. Pandey and his colleagues who had spent several hundred sleepless nights to
achieve the above objectives. | hope this collection of essays in new format will succeed in
its aim and give the message of Jain spiritual prowess, Jain way of life, its practical
approach to non-violence, vegetarianism, international cooperation (parasparopagraho
Jivanam), Live and let live to all the living beings (A/istesujivesu krpaparatvam) and friendship

with all (satvesumaitri).

This note will be incomplete without expressing my heartfelt thanks to the authors and
faculty members of the school who have on a voluntary basis taken the time to prepare and
present these papers. | thank Mr. Sushil Jana of the school to ensure compilation and

presentation in book form.

I invite all readers of these papers and scholars of Jainism to please send their views and
comments on the papers presented here as well as new papers for addition/inclusion in
Version 6.0 This will be the true test of the success of the efforts spent in bringing out this

version.
We are trying to bring these notes in eBook format also and hopefully soon we shall be able

to put the same on www.isjs.in

With Regards & Jai Jinendra

Shugan Chand Jain
New Delhi
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Concept of substance (dravya), modes and attributes;
types; astikayas (existents)
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Advanced concept of soul/jiva

Seven verities (tattvas), entities (padarthas).Concept
of the path of spiritual purification

Details of Moksa /Liberation, merit and demerit
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Structure of cosmos; Units of measurement for time,
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Nonviolent communications

Application of Anekantvada in society (social
harmony, peace and development)

Application of Jain principles in business ethics
Health: Preventive measures for being healthy; Faith
based Self-Healing, Medical treatment and
Euthanasia

Jainism and Gandhi

Scriptures

Uttaradhyayana

Ratna Karanada Shravakachara
Saman Suttam

Acharanga sutra

Samayasara

Bhagwati sutra

Tattvartha Sutra (alongwith B.2.1)
Pancastikaya

Bhagavati Aradhana

Social interactions (Jain institutions,
householders, monks, nuns, etc.) equivalent of 3/
4 lectures

Pilgrimages, rituals etc. actual observation.
Equivalent of 4 lectures
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Dadabari, Delhi

Sanskriti, Delhi

Hastinapur Jmbudwip and other Jain temples

Others

Saturdays will be reserved for travel, social visits,
pilgrimage etc i.e. Modules C & D. Sundays will be
treated as OFF days and left for either for personal
work of attending students /scholars.

Tourism is not a part of the program and to be
organized by the participants themselves (incl visit to
Taj, ghats in Varanasi or places of interest in Delhi,
Jaipur)

The above constitutes the comprehensive syllabus for
ISSJS2013.4W & 6W programs. First figure is for
lectures for 4W and second for 6W. 6W will have
one week of library research and presentation of
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paper. Several 4W programs can be organized
simultaneously if required as to limit the number of
participants in each program to 20-22 maximum.
Each working day, there will be two academic
lectures and one tutorial before lunch.

Each lecture will consist of 1 hour of lecture and 30
minutes of discussions

Books recommended

Study Notes published by ISJS. Available from
WWW.isjs.in

Religion and culture of Jains by Dr. J.P Jain

Jainism Key to Reality edited by Shugan Jain

Jain Way of Life by Yogendra Jain

Jain Path of Purification by P.S.Jaini

Jain community, social survey by Vilas Sanghave
Jains in India And abroad by Prakash.C. Jain
www.jainworld.com

i A

Grading System (TO AWARD 3 CREDITS FOR 4W participants):

It is based on three parameters namely:

1. Attendance in the program

2. Student participation in the classrooms and outside

3. Evaluation of the weekly papers or quizzes as part of some lectures) by a faculty member
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A.3.1 Uniqueness and Relevance of Jainism
Dr. Shugan Chand Jain

Who is a Jain? The term Jain is derived from Jina, spiritual victor who has conquered his
sensual inclinations/urges and attained pure soul state i.e. infinite perception-knowledge-
bliss-eternal energy. Followers of Jina are called Jains. Jinas doctrine is based on the
concept of realizing the full potential of one's soul to achieve lasting peace. This state of soul

is attained through the practice of non-violence, self-restraint and austerities/penance.

Statistics:

Lord Mahavira, the 24" and the latest ford-maker of Jainism rejuvenated the ancient
principles of Jainism in Eastern India some 2600 years ago. Today Jains are mostly in the
northern western and central states in India. Jains have also migrated to USA, UK and other

countries as well.

Jains constitute a religious, peace loving, non-violent community who value education and
hard work to achieve their material and spiritual objectives. As per the recent census of
Government of India GOI, more than 98% Jains are literate with more than 50% at least
graduates.” They are engaged in professions like medicine, law, engineering, IT and
management while the others are in trade and business. Dean Deepak Jain of INSEAD, Ajit
Jain CEO of Buffet group, Navin Jain the IT entrepreneur in USA, The Palanpurias in
Antwerp controlling the diamond trade, Oswals, Patnis, Walchands, Adanis, Lalbhais, SP
Jain etc. are just a few names who speak of Jains and their achievements. Even though they
are less than 0.5% of total population of India, it is estimated that they contribute more than
5% of the GDP.

On the social front, they have set up more than 4800 schools and colleges in India, several
thousand hospitals and dispensaries, research institutes, orphanages and homes for elderly
and destitute. Jains have always contributed significantly towards the arts, culture and
similar activities to India as well2. Shravanabelgola, Dilawara temple, Ranakpur, Jaisalmer,
Soniji ki Nasia in Ajmer, Deogarh, Gopachal in Gwalior, Ellora caves, Elephanta caves in
Orissa etc are shining examples of their contribution to Indian art, architecture and culture.

Lal Mandir, opposite Red Fort in Delhi is another example of Jains being in the forefront of

" Census of India 2005-6
2 Jains in India and Abroad, a sociological study by Prof. Prakash C Jain published by ISJS, New Delhi, 2011
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Indian religions since Moghul times. Now, Atma Vallabh Smaraka in North Delhi, Ahimsa
Sthala in South Delhi and over 500 temples in Delhi alone are indicative of their contribution
to the Indian religious-cultural heritage. Similarly large corpus of Jain literature in Indian
languages like Kannad, Prakrit and Sanskrit etc is an example of their contribution to Indian

literature.

Antiquity:

Jainism is an independent religion belonging to the Sramanic tradition in India. Buddhism
also belongs to this tradition. Jains claim their religion to be eternal. Jain holy texts describe
their first Tirthamkara/ford-maker (achiever and propagator of the Jain path of spiritual
purification) of the present time cycle. Rsabhadeva existed several millennia ago.
References of vatarasana, vratyas, munis and Rsabhadeva in Vedas and Aristanemi in
Mahabharata take Jainism way back. Similarly excavations from Mohanjodaro and Gujarat
show signs of nude Jain idols in meditative posture (padmasana) establish that Jainism
existed more than 4000 years ago. Historically it exists from the time of Lord Parsvanatha
(2900 years ago) and reestablished by Lord Mahavira around 2600 years ago. More

research is needed to establish antiquity of Jainism.

Since 1st century BC Jains have been assimilating their religious practices with other Indian
religious systems as well as influencing their rituals (idol worship, eliminate animal or human
sacrifice) and philosophies (non-violence and path of spiritual purification. Jains thus

assimilate with the society they live in fairly easily.
Salient features of Jainism:

o God is neither the creator, nor destroyer or administrator of the universe. The universe is
eternal; it existed from times immemorial, and will exist forever and only its form and
contents go through a process of change continuously.

e The five co-factors, namely nature (svabhava); predetermined associations (niyati), time;
past karmas and efforts can explain all the events/changes taking place.

o Reality i.e. ‘saf is defined as ‘existent’ which is called substance/dravya. Substance is
further classified as jiva or sentient/living beings and gjiva or insentient/non-living beings.

e Primary characteristic of reality/substance is ‘permanence with change’ or with
origination/destruction and permanence.

e Jvais further subdivided as pure / liberated and samsari/empirical soul. Empirical souls

are further classified in many ways and the most common classification is sthavara |
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immobile i.e. living beings which cannot move on their own, and frasa / mobile i.e. living
beings, which can move as per their objectives. Ajiva are subdivided as matter
(pudgala), the only concrete substance; dharma | principle of motion; adharma | principle
of rest; gkasa Ispace and kala / time that are supportive and non-concrete. Jiva and
matter are the only active substance types while the other four are supportive and
supports actions and interactions of jiva and matter.

Empirical souls and matter interact with each other. These interactions and the state of
empirical soul are called seven verities/faftvas. The first two are jiva and matter, which
are the main actors; the next two i.e. influx and bondage show the interactions between
them and called engagement (pravrtti) for merit /pleasure and demerit/pain. Jains talk of
moral ethics to minimize demerit and maximize merit during this engagement. Causes
for this engagement are considering others as self resulting in delusion, inadvertence,
laziness, passions and activities of mind/body and speech. The next two i.e. stoppage of
engagement and dissociation (nivrtti) of soul from matter are the states of detachment
and spiritual purification to attain the last stage called moksa/ liberation of the soul i.e.
total dissociation of matter from the soul.

Pure soul is with infinite intuition, knowledge, bliss and energy while empirical soul has
only traces of these due to karmic veil on it. Similarly there are other totally opposite
characteristics of the two concerning size, shape, movement etc.

Doctrine of karma is perhaps one of the most important contributions of Jain. All our acts
and events in life are based on a cause-effect relation i.e. as you sow so shall you reap.
Karmas, subtle matter particles, are like the seeds of our activities to yield result at
appropriate time. Their bondage is the cause of samsara and the empirical soul is called
pure soul when it frees itself from karmic bondage. The holy Jain texts provide extremely
detailed analysis of causes of bondages, types and nature, duration and path to destroy

bondage of karmas with soul.

The four cardinal principles of Jain way of life are:

e nh =

Ahimsa or non violence in conduct
Aparigraha or Non-possession in life and society
Anekanta or multiplicity of viewpoints in thoughts

Syadvada or Conditional dialectic in speech.

The entire moral and spiritual ethical postulates of Jain are based on non violence. Non

violence is the supreme spiritual virtue and Live and help live are its hallmark. Acarariga
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defines and describes the philosophy of Ahimsa beautifully while Purusarthasidhyupaya by
Amrtacandra proves that all the ethical tenets of Jainism are derived from Ahimsa. Ahimsa is
defined as an activity (of mind or body or speech); that causes pain to self or others; or
encourage others to perform such activities; or support or praises such activities of others.
We see here the emphasis on self also as all our violent activities cause pain to self
ultimately even though we perform these activities for pleasure or to cause pain to others.
Mahatma Gandhi was the greatest practitioner of social non-violence of our times and
achieved independence for India using Ahimsa as his weapon. In fact he used the concept
of Ahimsa to achieve social transformation rather than spiritual purification. Indian

constitution recognizes AAimsa and Jainism appropriately.

Aparigraha/ non-possession are described basically as ‘absence of a feeling of mine’. First
eight verses of Sdtrakriariga describe the concept of Aparigraha and its importance in
achieving the ultimate objective in life i.e. liberation. Aparigraha is the feeling of possession /
attachment / bondage, expectation, desire etc. An analysis of our own life will show that; first
we spend our entire life in amassing material wealth; then in protecting it from leaving us
before we realize such wealth is of no use and cannot give happiness. Similarly we do
everything for our family even to extent of living for them and see ultimately how the very
family is unable to give us happiness. In earlier times we know how Jains used to share their
wealth in building temples / free hostels for transient people, serving the monks, setting up
educational and health services institutions and secretly support the needy members of the
community. Aparigraha means work hard to earn merit, but do not develop attachment to the
results / benefits accrues, share it with others. Recently we heard how the second richest
man in the world Warren Buffet donated more than half of his wealth, some Rs. 1,500,000
million to charities and described it as giving back to the society. Feeling of being a

custodian rather than the owner is what is important in attaining happiness.

Anekanta- multiplicity of viewpoints is based on the principle that truth is infinite and it is not
possible for ordinary people like us to know it completely. We always know a part of it as per
our requirements or objectives while there are many more aspects to it than known to us.
Therefore we should not insist on our viewpoint as the only and complete truth. Examples of
40 persons photographing a large banyan tree or the seven blind men trying to define an
elephant explain the concept of Anekanta. The principle of Anekanta is based on the
doctrine that our knowledge is relative, opposite of what we know also exists, knowledge of
others is also true from a particular view point i.e. reconciliation. Even if we know the entire

truth we cannot express it completely at the same time. Therefore Jains talk of Syadvada/
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conditional-dialectic, a method of speaking the partial truth without negating the existence of
more features or facts. The entire judicial system, if analyzed will be seen based on the
doctrine of Anekanta. Similarly the fundamental principles of democracy i.e. existence of
opposition is based on Anekanta. Basis of all terrorism / violence in the world is the
insistence of one’s view as the only truth and other as not so. YOU & ME and not YOU or

ME is the thought which should prevail in our thoughts.

Other considerations
Jains talk of a classless society with every human being be they male or female, having the
potential to achieve perfection and liberation. The level of knowledge of an individual is

inversely proportional to the thickness of the karmic veil on his soul.

Path of purification:

Jains believe in the theory of reincarnation/transmigration of empirical soul. This
transmigration is determined by the karmas or the activities of the individual. Every soul has
the capability to end its cycle of transmigration and attain liberation or moksa i.e. eternal

state of bliss and infinite knowledge.

Right faith-knowledge-conduct when practiced together is the path to attain liberation. Right
belief means the belief in the existence and attributes of soul and other types of substances.
Right belief causes spiritual awakening in the person. Knowledge is right if it is without any
doubts or oppositions or indecisiveness. Right conduct is the ethical practices as per the

Jain code of conduct.

A spiritually awakened person can be identified with the five characteristics i.e. Calmness &
tranquility (sama and prasama); aspiration after freedom (Samvega); absence of hankering
(nirvega); compassion (anukampa) and Belief in existence of soul (astikya). The eight limbs?
of right belief are: Freedom from doubt (Nihsamkita)*; Freedom from anticipation
(Nihkamksita)®; Freedom from disgust (Nirvicikitsa); Freedom from delusive notions
(Amudhadrsti); Protecting (Upaguhana), Promoting stability (Sthithikarana); llluminating or
enhancing the Jaina ideology (Prabhavana) and disinterested affection (Vatsalya). The first
four limbs are formulated in a negative sense to remove the negative tendencies or views in
the person. The last four are stated in a positive manner designating new attributes to a new

social nature or practice of the individual towards others. There are four attitudes

} Uttaradhyayana -sdtra, 28/31
4 Samayasara, of Kundakunda, verse 228

> Purusarthasidhyupdya, 24
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(bhavanas)® which occupy the person with right belief namely friendship, compassion,

equanimity and appreciation (pramoda).

Right knowledge is the true knowledge, which is free from doubt, opposition or hankering
about the substances, their attributes and modes. Jains consider knowledge and soul to be
concomitant and co-existent, as knowledge cannot exist anywhere else but in the soul.
Classification of substances based on sentient and insentient shows this fact. Knowledge is
the nature of pure soul while empirical soul has this pure knowledge capability veiled /
obscured by the matter karmas bonded with it. Example of sun shining and giving full or
partial light depending on the absence or quantum presence between sun and earth explains
this concept. Empirical soul therefore needs the assistance of other media, such as sensual
organs; light etc to cognize objects while pure soul can cognize all objects with no restraints
of space, time, size etc. Knowledge is right or valid if the owner of knowledge is with right
belief /attitude. Knowledge is of five types, namely mind base, verbal testimony (both are
indirect as they are acquired by the soul with the aid of five senses and mind), clairvoyance
and telepathy (both direct by soul but only of concrete objects) and omniscience or

knowledge without any constraints.

Acquisition of right knowledge can be either the soul of the inquirer himself or through the
sermons / lectures of others. The methods of acquiring knowledge are Pramana, Naya,

Anekanta and Syadvada.

Right conduct is the practice to give up undesirable activities of mind, body and soul and to
perform activities conducive to attain the ultimate objective i.e. liberation/moksa. Thus
conduct is right only when the practitioner has both right belief and right knowledge. Caritra
or conduct is refraining from what is harmful and engagement in what is beneficial. Mahavira
has bifurcated the practice of conduct in two categories namely, sravakas / laity who are not
able to devote 100% of their time on the path of purification but wish to practice it partially
and sramana | monks i.e. those who are committee 100% to the practice of the path of

spiritual purification.

The great Jinas have described carifra from practical point of view to consist of 5 vows
(vratas), 5 Attitudes of carefulness (samitis) and 3 Attitudes of restraint (guptis). Vows are
Non violence, Truthfulness, Non-stealing, Celibacy and Non-possession. Samitis / attitude of

carefulness, are not to cause pain to anyone while walking (irya), gentle and beneficial talks

® Yugasastra, 2/16, Leaf 65
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(bhasa), carefulness in receiving alms (Aisna), Receiving and keeping things for religious
purposes carefully (adana-niksepa) and attending to the calls of nature in unfrequented
places (utsarga). Guptis are attitudes of restraining or controlling the activities of mind
(mano), speech (vacana) and body (kaya). Right conduct is divided in two categories namely

sravakacara for householders and sramanacara for ascetics.

For a lay person, a schedule of basic virtues and six essential (avasyakas) duties to be
performed daily are given so that the practitioner while performing worldly duties keeps the

basic Jain principles in mind and avoid harmful activities.

The progress of spiritual purification is indicated as a collection of 14 stages or gdnasthanas
showing primarily the status of deluding (Mohaniya) karma up to 12t stage and then of non
obscuring karmas in 13t stages and total absence of all karmas in the 14t stage. A beautiful
part of this mysticism of Jains is that even from the 11t stage, the mendicant can fall down

to first stage if he is not practicing annihilation of karmas from the beginning.

Another peculiarity of Jain conduct is to celebrate death as a festival as it is an event when
the soul leaves the old body to take up a new body (depending on its karmas and state at
the time of death). Five types of death are discussed with the highest one being of an
omniscient, which after leaving his present body does not take any new body and hence

gets out of the transmigration cycle.

As with any old religion, over a period of time, certain amount of laxity in ethical practices
crept in Jainism as well, giving rise to different sects. These improvisations keep the religion
live while the practicing principles, i.e. to perform daily essentials or adherence to vows get
adjusted to suit the changing times and environment. Basically there are two main sects

Digambaras and Svetambaras with further subdivisions in each.

Jain Arts and Pilgrimages

Jains have contributed significantly to the construction of idols in different poses and
materials, including carving in the hills and caves; temples with intricate art work to the vast
temple like Ranakpura. It can be said that the oldest temples and idols in India are found
belonging to Jains. Dilwara temple at Abu, Bahubali monolith at Shravanabelgola and
temples and idols in Madhya Pradesh, especially at Deogarha, Khajuraho and Gwalior;
Ellora in Maharashtra; Elephant caves at Udaygiri-Khandgiri are worth visiting. Similarly
Jains have built a large number of pilgrim places associated with the attainment of salvation

by fithamkaras or other siddhas; places where some divine activity tool place or the places

STUDY NOTES version 5.0 Page 7 of 317



where the other four auspicious events (kalyanakas) of the tirthamkaras took place etc.
There are a number of them, which are frequented by Jains as a part of their spiritual and

religious activity.

RELEVANCE OF JAINISM TODAY

Science in Jainism:

It is amazing to see how Mahavira could visualize the structure of the universe from micro to
macro levels without the aid of any modern day instruments. Some examples are given to

support this:

e Periodic table in science show the number of basic elements found to date to be 102
(now gone up to 118). The table also shows some blank positions and the possibility of
more basic elements existent but not found till now. Jains talk of a possibility of 4(8/2
touch)*5(colors)*5(taste)*2(odors) = 200 possible elements in which paramanus or sub-
atoms can combine to give different elements.

o Water should be boiled and strained before drinking. Absence of this shows over 4000
persons dying every day by taking impure water.

e Mahavira’s principle of safjiivanikaya talks of air / water / fire / earth and plant bodied
living beings and the living beings with moving bodies. It is extremely useful to analyze
and propagate basis and essentiality of environmental protection practices.

e Concept of paramanus being the smallest indivisible part of matter of Jains as
established by Bohr in his atomic theory.

e Matter emits light (Sir CV Raman), Sound is matter (Galileo and Newton) and plants
have life (JC Bose) are the principles, which have been accepted by scientific research
so far. Detailed description of matter as skandha (lump/compound or mixture),
paramanus is indeed getting established by scientific research now. Similarly we find a
number of other concerns proved by science about the constituents of universe.

e The properties of matter such as ability of many atoms to co-exist in the same space
point, conversion of matter into energy etc as given in Jain texts have been proved by

scientific discoveries.

Similarly there are a number of significant factors concerning cosmos, matter besides the
soul as experienced and preached by omniscient lords and can be verified through scientific

experiments.
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In the present time cycle, Jains talk of 24 Tirthamkaras or the Jinas who attained perfection
and also guided others to do so. Adinatha / Rsabhadeva is the first and Mahavira is the last
i.e. 24th Tirthamkara.

Social Issues

The recent economic theory of consumerism, i.e. increase demand for goods and services
bring economic prosperity. This has lead to rampant indulgence in using natural resources
(hydrocarbons extraction, deforestation) and discharging effluents in air, water to cause
environmental imbalance and a threat to our very existence. Along with this growing demand
for material wealth, we see use of unfair means to amass wealth (threatening, killing, aids)
and greater unhappiness in people. We see rapidly increasing life style diseases like
hypertension, diabetes, hearing impairment, air pollution related diseases like asthma etc.
Jain docrien of strenuous efforts to achieve our objectives but practicing Self-restraint
(sanyam) in consuming resources bsed on the practice of five minor Ahimsa, Satya,
Achaurya,Aparigraha and Limited celibacy along with practice of anekanta for social
harmony can provide solutions to all the issues. Some pf the isuses and solutions are

discussed briefly.

Ecology

Mahavira was the first to talk of six types of living beings namely air bodied, water bodied,
fire bodied, earth bodied, plant based and moving living beings. Thus He talks of life in all
these vital life support elements. Acarariga talks in details about all these and equates soul
in them to that of ours. Then He talks of non-violence as the fundamental doctrine to achieve
liberation and eternal happiness. If we practice AAimsa towards these environmental
elements and do not kill the living beings without any purpose, along with self-restraint by

limiting our needs, we can expect the environment to rejuvenate itself and stay healthy.

Vegetarianism

Eating meat or animal products cause us to Kill living beings, thereby causing pain to them
and enhancing our bondages. On the practical front, it has now been proved that vegetarian
diet is healthier (physical, mental) and results in a peaceful attitude and freedom from deadly
diseases. On economic front vegetarian diet is more economical as (more agriculture
products and land is required to feed and fatten meat yielding animals than to produce
cereals for human beings. We also know that our planet does not have enough resources to
satisfy the meet eating habits of all. We see that vegetarian diet is becoming fast a diet by

choice by millions all over the world.
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Terrorism

Violence begets violence. Nobody can win lasting peace by use of force. The Chinese
president while visiting US presented the book ‘How to win war without fighting by Lao Tse’.
In our own time, we have seen Mahatma Gandhi using Ahimsa, Aparigraha and Anekanta
win freedom for India. To end terrorism, we have to first become self reliant and confident
having faith in our belief in equality of all so that we can defend ourselves in all situations,
understand the view points of all and use education, dialogue to resolve differences using
the technique of give and take. Ahimsa and Anekanta (existence of opposing forces,

reconciliation) will bring us closer to solving this problem.

Aids

Jains propagate ‘prevention is better than cure’. The five vows, especially celibacy as
described in Jain texts and exercise of self-restraint to arouse or be aroused for sexual
gratification can only solve this problem. We need to educate ourselves with the associated
problems and the danger it causes to us, our future offspring and how we can prevent it by
self-discipline / control to solve this problem greatly. Of course once inflicted, medical

treatment is needed to treat it.

Conclusion:

We see that Jain philosophy talks primarily of improving first the self, in worldly and spiritual
matters, rather than make others improve first. Acharya Tulsi has beautifully described in
one sentence ‘By improving yourself, the family improves, by improving the family, the
community improves, by improving the community the state and then the country and finally
the world improves’. So Jains place the individual at the center of all activities to achieve the
worldly and spiritual goals. For the Jain community, | feel we have to learn from history and
see that excessive display of prosperity, feeling of well being and not sharing our wealth and
way of life with others have to be given up as they are very important for our survival. The
example of a fruit laden mango tree bending down so that the people can enjoy its fruits and
the shade teaches us how to prosper and share. Similarly, we have to find non-violent

means to protect ourselves from the so-called religious fanatics.
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A.3.1.1 Global Relevance of Jain Religion
Dr. N.P. Jain

1.1 Introduction

Jain religion has, over many centuries, survived the vicissities of history and the competing
space claimed by other faiths in multi-religious and multi-cultural India. It may have today a
limited following of around 10 million people only, but it has made an abiding impact on
India’s cultural heritage with its central focus on the practice of non-violence as life ethics.
Jain religion has not been a proselytizing religion, but its compassionate philosophy has
inspired ethical and humanitarian values in thought and conduct on individual as well as
collective level.

Global relevance of Jain religion and philosophy in contemporary times could perhaps be

more fully appreciated if one looks at it broadly from six angles:

1) Jainism as a Religion of ‘Ahimsa ‘(Non-violence).

(

(2) Jainism as a Religion of ‘Aparigraha’ (Restraint and Detachment).

(3) Jainism as a Religion of Environment.

(4) Jainism as a Religion of Live and Let Live.

(5) Jainism as a Religion of ‘Anekanta’ (Multifaceted Reality / Non-absolutism.
(

6) Jainism as a Religion of Vegetarianism.

1.2 Religion of Non-violence

Jain scriptures describe Non-violence as a supreme religion (Ahimsa Paramo Dharmah).
Mahatma Gandhi, the apostle of Ahimsa in the 20t century once said that there is no other
religion which has explained and espoused non-violence as systematically and
comprehensively in depth and detail in its applicability to life as Jainism. He interpreted Jain
concept of Ahimsa as one bearing the courage of practising it. That is how he mustered the
courage to take on the mighty British Empire, and successfully led India’s unique non-violent

struggle for freedom from colonial rule.

Martin Luther King was inspired by Gandhi’s experiment with truth and non-violence. In his

bus campaign at Montgomery, USA, Martin Luther King said:
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“The chronicle of 50,000 negroes who took to heart the principles of non-violence, who learnt
to fight for their rights with the weapon of love and who in the process acquired a new

estimate of their own human worth”.

Gandhi was himself greatly encouraged from the outcome of his non-violent protest against
apartheid in South Africa, and felt emboldened to launch a countrywide non-violent
movement in India for freedom. But non-violence was not a tactical weapon for him. In
keeping with the Jain concept of Ahimsa, he practiced it in his personal life as well. His moral
fiber was strengthened because he embraced the comprehensive Jain view that non-
violence has first to be fully ingrained in one’s thoughts, emotions, psychology and
intellectual outlook. It should then with the same consistency and transparency find an echo

in one’s behaviour as well as expressions.

In contemporary times, humanity that is distraught with escalating violence at all levels of life
and is hankering for stable peace may have a lot to learn from Jain concept of Ahimsa. Jain

scripture Yogasastra’ says:

“Reverence for life is the supreme religious teaching,
Non-injury to life is the supreme moral guidance,
Giving freedom from fear to life is the supreme act of giving,

Non-violence to life is the supreme renunciation.”

Carl Sagan, the renowned American scientist summed it up succinctly about Jain view of

Non-violence.

“There is no right to life in any society on earth today nor has there been at any time with a

few rare exceptions such as the Jains of India.”

Romaine Rolland has thoughtfully observed in this context that the sages, who discovered
the law of non-violence in the midst of violence, were greater geniuses than Newton and
greater warriors than Wellington. Non-violence is the law of our species as violence is the

law of the brute.

The growing and increasingly terrifying specter of terrorist violence and cruelty has become
a matter of grave concern. Tackling terrorism has been likened by U.S. President George
Bush to waging a Ill World War. However, violence cannot be defeated by more violence.

The way out, in the ultimate analysis, is spreading the culture and practice of non-violence.

Page 12 of 317 STUDY NOTES version 5.0



Non-violence in Jain vocabulary is not the mere opposite or negation of violence. It is the
point of origin of all good virtues like forgiveness, friendliness, tolerance, self-control,
fearlessness. It is the very anti-thesis of ego, anger, envy, hatred, vanity, lust, avarice,
hoarding, selfishness, revenge and retaliation. Thus, the Jain doctrine of AAimsa is relevant
for every sphere of human existence for promoting progress with peace, growth with

serenity, and happiness with equanimity.

What the world needs today and would need even more tomorrow is increasing global

commitment to the culture of non-violence. As Martin Luther King put it aptly:

“The choice is no longer between non-violence and violence;

It is between Non-violence and non-existence”

The global relevance of Jainism today lies in the need to bring home to the wider strata of
global human society that Ahimsa has to become the bedrock of our individual as well as
collective survival. Violence only fouls the atmosphere and nurtures more conflict, suspicion,
hatred and intolerance. Non-violence has a tremendous potentiality to be the catalyst and
the core civilizing principle of the new global order. After all it is only during periods of peace
that culture, literature, fine arts, music and other humanities have flourished and taken

humanity to elevated levels of sensitivity and appreciation.

Lord Mahavira has very eloquently elucidated the concept of Ahimsa Dharma covering

thought, conduct and expression. He says:

“I cannot take what | cannot give back. No one can give back life. So no one should take it.
In happiness and suffering, in joy or grief, we should regard all creatures as we regard our
own self. We should refrain from inflicting upon others such injury, suffering or pain as would
be undesirable or unbearable if inflicted upon ourselves. We must endeavour to develop

equanimity towards all living beings and elements of nature in this universe.”

“The instinct of self-preservation is universal. All beings are fond of life and like pleasure.
They hate pain, shun destruction like life, love to live and avoid untimely death. To all life is
dear. Hence all breathing, exciting, living sentient creatures should not be slain, nor treated

with violence, nor abused nor tormented or driven away.”

1 Acarariga-siitra, 1. 2. 3.63, (Ayaro), Jaina Vishva Bharati, Ladnun, p. 82
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Mahavira has also explained the concept of Ahimsa in deeper philosophical terms as
follows:

“There is nothing so small and subtle as the atom, neither any element as vast as space.
Similarly, there is no quality of soul more subtle than non-violence, and no virtue of spirit

greater than reverence for life.”
Acharya Chandanaji of Virayatana has interpreted Ahimsa thus:

“Ahimsa is a true and unconditional surrender of our own identity for the welfare of others.
Ahimsa is not a mere principle of a particular religion; it is in consonance with the true nature

(Vastlu -Svabhava) of all living beings.”

1.3 Religion of Restraint and Detachment

Aparigraha — the spirit and practice of restraint and detachment leading up to renunciation is
very central to the Jain philosophy. Jain religion does not make renunciation as a compulsive
principle for all followers, but offers a road map for it through steady progress towards
limitation of one’s wants, desires, needs and growing pace of detachment. The culture of

Aparigraha is rapidly acquiring global relevance.

Humanity is caught up in the whirlpool of ever increasing wants, needs and comforts,
interalia, on account of rapid strides in science and technology. This has increased human
greed and envy, and has led to over-consumption as well as wasteful consumption and rapid

depletion of earth’s precious non-renewable natural resources.

Practice of “Samyama” (self-restraint) is vital in this age of unbridled consumerism, which
often leads to over-indulgence, waste and abuse of resources. With increasing pressure of
world population (which has already crossed the six billion mark) on limited global natural
resources, the future holds out very grim prospects for survival. This is even more so when
75% of world’s resources are benefiting only 25% of world’s population living in highly

developed countries.

Voluntary self-restraint is also imperative for fencing in the otherwise uncontrollable craving,
passions and lust. Jain scriptures say that it is owing to attachment that a person commits
violence, speaks lies, commits theft, indulges in lust, and develops yearning for unlimited
possessions. Possessiveness and greed are the main causes of creating tensions in the life

of individuals and societies.
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Uttaradhyana Satra says, “If somebody gives the whole earth to one man, it would be
enough. The more you get, the more you want. Your desires increase with your means.”
Samantabhadra writes in Ratnakaranda Sravakacara, that “just as no fire is ever satiated
with any amount of wood, no sea is ever content even with waters of thousands of rivers;

similarly no human being is ever content with satisfaction of his wants.”

The Jain techniques of practising self-restraint comprise of fasts, abstinence, restricted
quantum or total giving up consumption of specific food and other items for a certain period
or even for the entire life, eating below full appetite level, giving up eating after sunset and so
on. Jains observe fasts without any food or water intake from one to a number of days. A
renowned Jain monk Sahaj Muni created a record of 365 days of continuous fasting with
intake of only boiled water drops daily. Clare Rosenfield, an American votary of non-violence

and non-possessiveness writes:

“Through fasting one day a week, | too, in my own way, am gaining confidence in my health,
in being able to be free from the need for food at least one or two days at a time — from food

— freedom from attachment.”

In addition to the foregoing outer forms of self restraint, Jain scriptures also highlight internal
forms of restraint by way of repentance (Prayascitta), humility (Vinaya), Serving others
(Vaiyavrtti), self-study (Svadhyaya), Meditation (dhyana), giving up attachment with one’s
body or other possessions, bearing with patience and fortitude physical ailments or

sufferings and keeping equanimity in the face of tensions, and disturbances.

The possessive instinct becomes so powerful in the midst of material attractions that
acquisition of more and more comforts or commodities becomes almost a habit. Overcoming
of possessive instincts is possible only with resolve, conviction, self-control and strong will
power. In this context, Jain religion should not be interpreted as very austere, compulsive
and demanding Dasavaikalika Sdtra says, “Balam thamam ca pehaye’, meaning one has to
undertake the spiritual practices according to ones capacity and competence. Aparigraha
should be proceeded with in steady and gradual stages with a sense of delight and

enthusiasm and not being compelled to it because of any ritualistic dictat.

Thus, the Jain concept of Aparigraha has tremendous relevance in the contemporary times,
when ever-increasing availability of newer and newer commodities comforts and

conveniences are multiplying human wants multifold. Man is caught up in the whirlpool of
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never satiated desires. That is what has caused tensions and stress even after enjoying
limitless comforts and luxuries. Practice of voluntary self-restraint in steadily increasing
measure can bring to human beings much solace and contentment. It is individual as well as
collective practice of self-restraint that can eliminate exploitation, egoistic domination and
accumulative culture. Thus, agparigraha can emerge as the sensitivity medium of growing

spirituality.

1.4 Jainism as a Religion of Environment

Jain ecological consciousness is grounded in a judicious blend of divine holism and vision of
non-exploitative science and technology. This scientific approach, reasoning and practices
prescribed by the Jain religion are highly relevant today when environmental concerns are
on the top of human agenda. The survival of earth along with all the spices on it is
dependent upon the harmony of its existence with forces of nature. Human beings are a
species among millions of other species on earth. Philosophically one could even say that
whatever be the tremendous achievements or superior capabilities of human beings, we are
just one of the players in the infinite universe of infinite time and space. We have to learn to
respect and safeguard the divine balance of nature. The more we disturb it by polluting the
atmosphere and degrading the environment, the more we are moving towards our own

annihilation.

Jain religion’s emphasis on treating environment as sacred is on the same wavelength as

the view expressed by the renowned western thinker T.H. Huxley, who said,

“The question of all questions for humanity is the determination of man’s place in nature, and
his relation to the cosmos. Whence our race came, what sort of limits is set to our power
over nature and to nature’s power over us, to what goals are we striving; these are the
problems which present themselves afresh with undiminished interest to every human being

on earth.”

Jain religion has analysed different aspects of environment in great depth, with sound logic
and scientific approach. There are seven basic constituents of the environment: (1) Living
beings, (2) Earth with its surface as well as underground properties and resource-potential,
(3) the water resources in the form of vast oceans, lakes, rivers, waterfalls and underground
water tables, (4) the air around us, (5) the sound factor, (6) the fire, and (7) the vegetation in
the form of plants, trees, fruits, vegetables and herbs. All these constituents are vital

elements in a ‘living’ environment, which supports and nourishes life.
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Jain philosophy also puts focus on the need to remove mental, thought-based, expression-
based and body movement based pollution. This is internal environment in a human being,
which shapes his personality, psychology and attitudinal culture. Jain religion highlights how

17 types of internal restraint (samhyama) could enhance serenity in human personality.
Jain saint Acharya Mahaprajnaji has very thoughtfully observed:

“To establish harmonious coexistence behaviour with birds, animals, insects, earth, water,
fire, air and vegetation is for human beings a devoted pursuit of Ahimsa. Ahimsa comprises
in protecting the legacy of nature. The creation of the universe is a mutually supportive web.
If a single strand of the divine web is touched, it would sensitize the entire web. All the
animate as well as inanimate elements in the universe are inter-linked precisely as pearls in

a chain.”

Jain religion as a religion of environment reflects ethical sensitivity towards the nature, which
is on the same wave length as its focus on reverence for all life, and the imperative of living
harmoniously in a world of contradiction and pain, selfishness and exploitation, greed and
cruelty. Michael Tobias, a noted American Jain scholar has profoundly observed in his book,

“Life Force — The World of Jainism”:

“Jainism is a momentous example to all of us that there can and does exist a successful,
ecologically responsible way of life, which is abundantly non-violent in thought, action and
deed.”

He has further added, “We cannot vouchsafe the lunacy, under any name, or any guise,
which hails the abuse of this earth and all her goodness. This life force within us, this frenzy
to be born and reborn, to live and to die, to love and to understand, short of these freedoms,
our life is nothing. Without extending that hand of freedom to every other organism, there
can be no solace nor there be a moment’s respite. Jains were undoubtedly among the first
people to focus upon this incantation, these basic rights, this animal and plant liberation,

upon the multifaceted realm of what today we term environmentalism.”

The farsighted vision in regard to environment ingrained in Jain philosophy from its early
beginnings is aptly mirrored in Mahavira’s famous words “One who neglects or disregards
the existence of earth, fire, air, water and vegetation disregards his own existence which is

entwined with them.”
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1.5 Religion of Live and Let Live

“Tattvartha-sutra’ by Umasvati written between 1st and 3 centuries AD, deals at great
length, interalia, with the characteristics of different life forms and their interdependence as
well as interconnection. The soul passes through several incarnations in the ongoing cycle of
life and death. Depending on its Karmic attributes — good or bad, life form is changed in each
incarnation. The central theme of Taftvartha-safra is summed up in the phrase,
“Parasparopagraho Jivanam,? meaning that all forms of life are mutually supportive. The
Jain Tirthamkaras have all along invoked and inspired an intense and constant awareness of
communion and interdependence of human beings both with all living beings as well as
elements of nature. Yogasastra written by Hemacandrasuri in the 15" century AD elucidates

this by saying “Afmavat sarvabhdtesu”— treat all souls like you would treat your soul.

In Jainology to be human being is a gift in the evolution of life as it enables him to bring out
his humanity towards other fellow living beings and nature — thereby achieve oneness with
all life. It is human beings alone who are endowed with all the six senses of touching, seeing,
hearing, tasting, smelling and thinking. They can with their power of reasoning; judgment
and discriminating faculty develop the culture of coexistence by being compassionate,

loving, friendly, forgiving, tolerant and broad-minded to the universe around them.

Far from being dogmatic, Jain religion has a well-defined and clearly articulated scientific
base, which elucidates inter-related properties and qualities of animate and inanimate

substances in terms of evolution and growth of atoms in time and space.

The one-sensed life entities have the sense of touch but are immobile. They include Earth
bodies, Air bodies, Water bodies, Fire bodies and Vegetation. The mobile two sensed (sense
of touch and taste), three-sensed (sense of touch, test and smell), four sensed (sense of
touch, taste, smell and seeing), five sensed (sense of touch, taste, smell, seeing and
hearing) but without mind, and five sensed with mind (sense of touch, taste, smell, seeing
and hearing). The concept of live and let live applies not merely to the inter-human
relationships, but also to all these life bodies with varying degrees of sensitivity, awareness
and feeling. In Jain philosophy, this is an integral part of the feeling of compassion for all life
forms. Michael Tobias analyses it in the following words: “Jainism — India’s and possibly the

world’s oldest religion is a quiet, overwhelmingly serious way of life, a cultural insistence on

2 Tattvartha-sdtra, Umasvami V/22
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compassion, a sociology of aesthetics that has dramatically changed the world and will

continue to effect change.”

The Jain concept of live and let live helps in removing the delusion crowding human minds
engrossed as they are in material progress for themselves without caring for the interests of
other lesser privileged human beings, as well as other living beings. Exploitation of cruelty,
towards and insensitivity to other living beings arises out of narrow centric selfishness, greed
and ego. But if one realises how entire life on earth is interdependent, one would avoid
getting tied to evil karmas, and through live and let live move towards discovering the divine
within. It is through ‘live and let live’ that humanity can tackle the rampant fear, hatred,

deceipt and oppression at all levels.

Thus, “Live and let live” encompasses the virtues of tolerance (sahisanuta), coexistence
(saha-astitva), compassion (karuna), large-heartedness (Sahrdayata), sympathy
(Sahanubhditi), kindness (Daya) and forgiveness (Ksama). It is due to the diminishing focus
on such attributes that the humanity is drifting towards escalating violence in all walks of life,

annihilating terrorism and rapidly disappearing ethical values.

The true essence of the Jain art of living is “be happy and make others happy”, and one can
be happy only when one makes others happy. The fountain source for the ethical art of living
is the trinity of Ahimsa, Aparigraha and Anekanta. Together in an integrated manner they
provide the framework for life ethics. Together they fortify the foundations of synthesis,

equanimity and tolerance.

1.6  Jainism — The Religion of Anekanta

In the search for ‘Safyd and in the effort to achieve Samyak-darsana (Right and Rational
perception), Samyak-jriana (Right and Rational knowledge), and Samyak-caritra (Right and
Rational conduct), Jain philosophy lays fundamental emphasis on truth not being absolute,
but relative. For gaining access to pure knowledge and wisdom, one needs to rationally take
into account multiple arguments, interpretation and viewpoints concerning any issue. One
should not proceed that one’s point of view is the only correct one. One should not harbour

prejudiced and prejudged conception of any reality.

Acharya Sushil Kumar observes “If knowledge is complimented by liberal, impartial and
polite outlook, positive inquisitiveness, then it can become the source of tremendous self-

confidence. On the other hand if knowledge is accompanied by a narrow, partial, intolerant
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and uncompromising attitude, then it leads to ethical and moral weakness. The Jain
philosophy of Anekanta promotes synthesis between conflicting viewpoints, helps in
discovering the complete truth, and inculcates in one’s knowledge and wisdom elements of
liberalism, politeness, tolerance and positivism. For the world of philosophy, Anekanta is a

great boon.”

Simply explained anekantavada represents multiple views of a reality. It is a doctrine of
manifold predications and of relative pluralism. Someone who is a father to someone can
also be a husband, son, brother or friend of someone else. All relationships are in their own
place. If a person understands multiple aspects of truth, he will realize more fully his multiple
duties and responsibilities as well. Thus, in anekanta and syadvada, we analyze and take
into account all possibilities and implications of a given object or a person without changing
them. This is indeed the reflection of the theory of relativity and an identification of unity in

diversity.

Dr. Shankar Dayal Sharma, former President of India once observed that: “Jain concept of
anekantavada is indeed a reflection of a open-minded attitude towards life and its constituent
elements. It helps in promoting synthesis and avoids needless conflicts. In a Parliamentary
democracy, anekanta assumes relevance because of the existence of a ruling party and an
opposition. The work can go on smoothly if the two sides make an effort to understand each
other’s point of view on a given situation, and endeavor to reach an agreed view based on

mutual accommodation and synthesis.”

Anekanta concept has considerable global relevance in the world of today often torn with
conflicting viewpoints, prejudiced attitudes and desire to impose one’s point of view on
others. In so far as spiritual orientation is concerned the philosophy of anekanta helps in
shaping human thinking based on appreciation of others viewpoints, while searching for the
path of truth. Anekanta promotes harmony, tranquility and rational balance in one’s thoughts,

conduct and expressions.

1.7 Jainism — Religion of Vegetarianism

The foundation of vegetarianism is kindness towards other living beings (Jiva Daya). All life
is precious. Why deprive any one from one’s right to live only to satisfy one’s appetite buds.
In the Jain religion, vegetarianism is not just a food habit, but an entire way of life grounded

on the concept of Ahimsa, tolerance, piety, and compassion. Connected with vegetarianism
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are not only religious and spiritual angles, but also ethical, emotional, nutritional and health

promotional aspects.

Vegetarianism has the potential of shaping a more balanced life style, and promoting more
judicious use of available food resources. Vegetarianism has the emotional and ethical

perspective, environmental perspective and health perspective.

The sight of slaughterhouses could make one realise the ordeal of the animal being
slaughtered for human consumption. The intense feeling of horror, anger, hurt, pain and
suffering goes into the meat of freshly killed animals. When eaten such meat could shape in
the emotional fibers of human beings a psychology of callousness, anger, revenge, hate,

disgust and intolerance.

The environmental aspect is among other things, related to the rapid extinction of many
species at the rate of almost 1000 species a year. This is seriously disturbing the life system
pattern. A vegetarian diet becomes an integral part of human intake (ahara) of what is
simultaneously nourishing for the body as well as a tonic for the soul. It becomes an element
in the spiritual uplift of human beings while serving to satisfy their appetite as well as taste
buds.

1.8  Conclusion

As a humanitarian and compassionate philosophy, Jain religion has the potential of
attracting universal appeal. The religious doctrines and rituals are for the adherents of the
religion to follow. However, Jain principles have an abiding relevance for shaping global
human values in the right direction of promoting stable inner and outer peace, well preserved
environment, climate of tolerance and accommodation, attitude of restraint and detachment,
psychology of compassion and piety and above all a non-violent world free from not only the
destructive and terrorizing violence, but also the stress, tension, hostility and hatred that it

arouses.

STUDY NOTES version 5.0 Page 21 of 317



Primary Mantra of Jains: Namokara / Namaskaara Mahamantra

Concept of Five Supreme Auspicious Beings (Paifica Paramesthi)
Br. Hem Chand Jain

1.0 Introduction

Jains believe the objective every living being is to attain a state of eternal bliss and
knowledge called liberation' through an individual’s own efforts. This state of the soul, called
pure soul is achieved by completely freeing up the soul from all the matter impurities that are
attached to it. Thus Jains do not subscribe to the existence of a God as a creator, benefactor
or destroyer. The entire doctrine of Jain ethics/conduct comprising vows, mortifications,
observances and rites prescribed by its ford-makers2 when practiced completely lead the
believers to attain this goal. It is true that they apply only to an individual, are meant for an

individual and are to be realized as such by an individual.

A ford-maker is worthy of being venerated. He is totally detached from the world. His
sermons alone can guide all living beings on the path to liberation. The one who venerates
him and practices continuously the path shown by him will ultimately achieve this eternal
state of bliss and knowledge and liberation ultimately. The practitioner may hope finally to be

identical to him.

Jains have reverence for those who have attained perfect state of their souls for their virtues.
Jains also have reverence for those who are completely and all the time following the path

prescribed by them to attain this perfect state of bliss and knowledge.

1.1 Prayer, Hymn, Mantra3
Prayer is the simplest form of devotion in which the devotee converses with the object of
devotion. In Jainism prayers are primarily in praise of and reverence of the auspicious

beings (his virtues) by the devotee. The devotee also bares his sufferings to Him and hopes

" One who has conquered the world i.e. freed himself from the obscuring karmas, attained omniscience and then
established the creed and later freed himself from cycle of birth-death-birth and associated pains i.e. liberation.
Such a person is even revered by gods.

2 The Tirthamkaras (or rejuvenators of the creed), who first attain omniscience themselves and then help others
to achieve the same by establishing creed. There are twenty four such spiritual leaders of which Mahavira is the
latest.

8 Mantra or mystical words whose repeated recitations with dedication give special mystical/spiritual powers to

the devotee.
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to get fulfillment of all sorts of wishes. The object of devotion for Jains are the five auspicious
beings called Parica Paramesthi 4 (ideals to be achieved) and their attributes so that the
devotee can also become like them. Their veneration constitutes reciting the attributes of

perfect beings to accrue these themselves.
1.2 Jain benediction: Namaskara / Namokara / Navakara Mahamantra

Namo Arihantanam

Namo Siddhanam

Namo Ayariyanam
Namo Uvajjhayanam

Namo Loye Savva Sahdnam.

This is Namaskara Mantra or salutation to five auspicious beings for benedictory incantation.

This is in ‘Prakrit’ language and is extremely blissful. Its Sanskrit version is as follows:

Namo Arhadebhyah, Namah Siddhebhyah, Namah Acaryebhyah,
Namah Upadhyayebhyah, Namah Loke savva Sadhubhyah .

It's Meaning: Obeisance to Arihantas (human being who has attained omniscience),
obeisance to siddhas (Omniscient and liberated soul without body), obeisance to Acaryas
(Chief preceptors of the congregation of ascetics/monks), obeisance to all Upadhyayas
(ascetics-teachers) obeisance to all Sadhus (ascetics /monks) found in the universe. Thus,
in this Mantra the ‘Namaskara, (salutation /obeisance) is offered to five supreme auspicious

souls. Hence this is called ‘Namaskara Mantra.

In Jainism, highest consideration is given to all forms of moral / ethical and spiritual practices
to free the soul of all matter bondages (karmas primarily) so that the pure soul, devoid of any
bondage with foreign matter can enjoy its nature of infinite knowledge and bliss forever. In
this Mantra, we see that obeisance is paid to those who have achieved this status of pure
soul (both as with a human body (Arihanta) and the other without a human body and just
pure soul state ‘siddha) as well as to those who are hundred percent committed and

practicing the Jain code of spiritual purification to attain the pure soul state.

4 Aripanta, Siddha, Acarya, Upadhyaya and Sadhu
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2.0 Arihanta (omniscient with human body)5

Arihantas are those living beings who are entirely free from all the four types of obscuring
karmas®, namely Knowledge obscuring, perception obscuring, deluding & interfering karmas.
By so doing they achieve the four attributes of pure soul called four infinites namely infinite
perception, infinite knowledge (omniscience), infinite energy and infinite bliss. Besides these
they are crowned with forty six (thirty four extra ordinary and twelve internal and external)
glories.” The infinite perception and knowledge in Arihantas and Siddhas are found as co-

existent and simultaneous and not sequential i.e. not one after the other.

Arihantas are thus living human beings, who as a result of intensive practice of spiritual path
of purification and penance have removed the four obscuring karmas completely from their
soul and have attained omniscience. They then deliver sermons, based on their experience
for our benefit so that we can also practice the path shown by them and attain the
omniscience. Todaramal in his monumental work ‘Moksa Marga Prakasaka’ has described

the characteristics of ‘Arihantas’as under:

2.1 Characteristics of Arihantas

An Arihanta is a true believer in self and a living being who had renounced the house
holder’s life and had accepted monk’s conduct (ascetic life) earlier. He has destroyed the
four obscuring Karmas through immersion in his soul’s intrinsic nature and in him are
manifested the highest attributes of four-infinites (infinite perception-knowledge-bliss-
energy). He, the omniscient, knows directly all substances (6 types of dravyas®)
simultaneously together with their infinite attributes and modification. Further he has attained
the state of perfect serenity and peace by freeing oneself from all sorts of impure
dispositions like attachment aversion etc. and has achieved the state of supreme or pure
soul state by becoming free from hunger, thirst, birth-death and all sorts of physical maladies

thereby turning his body into a supernatural body (Parama-audarika).

5Niyamsara by Kundakunda verse 71: Ghanghadikamma rahida, Kevala nanadi paramguna sahida ; Cauttisa-
adisayajutia, Arihamta erisa homti

6 Referred as ghati karmas in Jain texts

7 Called atis yasin Jain texts

8 Reality is indicated as substance Tattvartha-sdtraV.29. These substances are of six types namely living beings,

matter, time, and space, principle of motion and principle of rest.
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He has no weapons or clothing, is devoid of censurable signs and symptoms like sex feeling,
anger, pride, deceit, greed, foul dispositions and emotions etc. Through his sermons, he
establishes the true religious path (Dharma-Tirtha) which prevails in the universe so that the
mundane beings attain the welfare of their soul. He is seen to possess different glories and
greatnesses which are the cause for worldly people to believe in his being supreme soul. He
is adored by the Ganadharas (the principal disciples of a ford-maker) etc for their own
spiritual benefit. Thus he becomes adorable in all respects. To these i.e. Arihanias, |

(Todarmal) offers his salutations.

3.0  Siddhas (The liberated non-corporal pure souls)?

Meaning: Those great souls i.e. Arihantas who have destroyed the bondages of all the eight
types of karmas (4 obscuring and 4 non obscuring) thereby become possessed of the eight
infinite attributes and stay at the summit of the universe forever (i.e. free from the
transmigration cycle), and are the most exalted and indestructible supreme perfect souls and
called ‘siddhas’ (just consciousness and matter associated or disembodied omniscient).

Todarmal in his book ‘Moksa-marga-prakasaka’has described their characteristics as under:

3.1 Characteristics of Siddhas (Non- corporal Liberated Souls)

He (the true believer who having renounced the householder’s life) and followed the monk’s
conduct thereby attained the four infinities (infinite knowledge- perception-bliss and energy)
after destruction of four obscuring Karmas. After lapse of sometime of so doing, he then
destroyed the four non-obscuring as well. At this stage he leaves his supernatural body,
reaches the summit of the universe by virtue of its nature i.e. upward motion very fast as he
got release from the association of all foreign substances with his soul. His pure soul retains

the form and size (slightly less) it had as Arihanta.

Since all types of karmas i.e. counter effect producing impurities; physical (no-karmas) and
psychic impure dispositions like attachment- aversion etc had been destroyed by such a
soul; all spiritual attributes like right belief- knowledge-conduct etc. get fully manifested in
their natural states in his soul. Similarly such a soul with bliss as its nature continues to enjoy
it forever. Siddhas also become the efficient cause for the capable souls (with potential for

becoming pure soul) to attain the discriminative knowledge of the self-substance, non-self

9 Natthattha Kammabamdha, Atthamahaguna Samannida Parama. Loyaggathida niccha, Siddha te erisa homti/

Niyamasara by Kundakunda, Verse 72:
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substances and of alien impure dispositions (evolved in the absence of Karmas) and hence
the true nature of pure soul and bliss state also. They the ‘Siddhas serve as images who
have attained the supreme state attainable. Hence they continue to dwell in such (a perfect

blissful) state infinitely. | salute to such accomplished ‘Siddhas’.

4.0 Acaryas. Preceptors, The chief of the congregation of monks1°

Those saints who are possessed of five kinds of conduct (ethico-spiritual practices), who are
firm in their determination, who exercise restraint on the inclinations (like elephants) of the
five senses and who are profound in virtues are called the chief of the order of the

saints(Acaryas). They possess / practice 36 basic /essential virtues'".

4.1 Characteristics of Acaryas:.
Todarmal in his ‘Moksa-marga-prakasaka’has written the characteristics of Acarya monk as

under:

He who has become the leader of a congregation of monks by acquiring the chief rank by
virtue of excellence in right belief, right knowledge and right conduct and who chiefly remains
engrossed in the contemplation of steady pure state of self (Mirvikalpa Svardpacarana).
Also due to rise of slight mild attachment and compassionate feeling, he preaches sermons
to only those living beings who pray for and are curious for religion. He administers initiation
into monkhood'? to those who want to accept asceticism. He also rehabilitates the monks
into monkhood, who admit their faults through a process of expiation by those monks. | bow

to such an ascetic chief monk Acarya who admonishes such kind of spiritual conduct.

10 Njyamasara by Kundakunda verse 73: Paricacara- samagga, Parficimdaya damtidappa niddalana. Dhira
gunagambhira, gyariya erisa homti.

" Called Mulagdnas

12 Called Diksa
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Besides 28 basic characteristics of a Digambara Jaina monk or 27 for Svetambara monks,

Acarya the chief monk observes 36 other primary observances resulting in virtues'3
5.0 The upadhyaya: Teachers-monks 14

Meaning: Those saints who are possessed of three jewels, i.e., right faith, right knowledge,
right conduct and are committed preachers of the doctrine of Reality i.e.'7aftvas’
(substances) as enunciated by the omniscient /Jina | Tirthamkaras’ and are possessed of
the spirit of selflessness (desire-less-ness), are called the teacher monks (preceptors). The
upadhyaya monks possess the knowledge of 11 limbs of the twelvefold canons, 14 limbs
prior to Mahavira called Pdrvas (i.e., Knowledge of the whole of scriptures). Hence they are

said to be have 25 primary virtues / Milagunas.

5.1 Characteristics of Upadhyaya Monks:

Todarmal in Moksa-marga-prakasaka has written the characteristics of ‘upadhyayas as
under:

The Jaina monk who, having attained the knowledge of various Jain — scriptures and
attained or installed as the authority of teaching and preaching in the congregation of the
monks and who by knowing their purposeful meaning, meditates upon the nature of the self
(soul). If sometimes, due to rise of slight mild- passion he is not able to manifest himself in
his soul, then he himself reads the scriptures and teaches other religious minded people. |
bow to such an ‘uypadhyaya monk who teaches Jain doctrine to all living beings with potential

for attaining liberation.

S Dharma or ten religious observances called Dasalaksana (10) Characteristics of passionless conduct or
religion (supreme forbearance, modesty, straight forwardness, contentment, truth, self-restrain, austerity,
renunciation, detachment or possession-less-ness and supreme celibacy); 7gpa - Penance: External (6)
Fasting, reduced diet - (not stomach full), restricted beginning for food, avoidance of full meals abstaining tasty
articles of food, lonely habitation away from the haunts of men, mortification of body and Internal (6) Expiation for
negligence, reverence to holy personages, serving and attending upon holy saints, studying scriptures, giving up
attachment with body, meditation; Conduct (5): Related to faith, knowledge, conduct, penance and energy.);
Controls (3) of mind, speech and body; Essentials (6): Observing Equanimity, Eulogy, salutation, studying with
interest, repentance for transgressions, chanting Namokara Mantra.

YRayanattay samjutta jinakahida payattha desaya surd, nikkamkha bhavasahida uvajhdya erisd homtil

Niyamasara by Kundakunda verse -74
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6. The ‘Sadhu’Monks: (Jaina Monks (male and female, ascetics, Sramanas)'s

Those who are free from all worldly activities; are always deeply absorbed in four kinds of
observances (Arddhanas), i.e., faith, knowledge, conduct and penance, twelve types of
contemplations, and are absolutely possession-less and free from any delusion i.e., totally
detached from worldly affairs, are called to be the true Jaina monks. The ‘Sadhus’ have 28

basic observances (Mulagdnas)'®, which are enumerated as per below:

In Moksa Marga Prakasaka, Todarmal has written the characteristics of a Jaina monk as

under:

6.1 Characteristics of Sadhus: - (Ascetic / monk)

‘Excepting the preceding above mentioned two types of rank- holders’ monks i.e. Acarya and
upadhyaya, the rest are all those monks who hold monk’s rank and are engrossed in
attaining the nature of the soul. They maintain indifference towards in worldly substances/
activities by treating them neither agreeable nor disagreeable. Thus they try to calm down
their manifestation of soul in its own nature and externally observe religious penances,
rituals etc. as being instrumental causes. Sometimes they engage themselves in the acts of
invocation, obeisance and such other activities worthy of him. Such are the true Jaina monks
who incessantly make efforts for the realization of the self /soul; | bow to all such ascetic

monks.

6.2 General Characteristics of Jaina Monks:
He (the true believer), who after becoming dispassionate and indifferent to worldly

pleasures, relinquished all kinds of possessions and attachments and accepted to practice

5 Vavara vippamukka cauvviharahana sayaratta, niggamtha nimmoha sahu ederisa homti / Niyamasara by

Kundakunda verse 75:

6 Mahavratas or major-vows (5): Five great vows of non-injury, truth, non-stealing, celibacy and non-possessiveness.

Samitis or Attitudes of carefulness (5): in walking, talking, taking food, keeping & lifting of book, water pot called

Kamanaalu or Picchi (Peacock — feathers broom) and in elimination of excreta etc; /ndriya-vijaya (Conquering of five

senses) (5); Avasyakas or essential observances daily (6): Equanimity, obeisance to and Eulogy of omniscient, study of

scripture, repentance with confession for transgression in observing rites, chanting Namokara-Mantra by giving up

attachment to body; Other compulsory activities (7): Sleeping on ground on one hand side, not cleaning the teeth, not-

bathing, taking meal standing in hallowed palms, taking meal only once in day hours, living naked- unclothed and pulling

put hairs of head, chin & moustache. These are for Digambara monks. For Svetambara monks, there are some deviations

in dress, food habits etc.
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pure meditation i.e. Suddhopayoga’ or his own self to be the self soul only. He never
develops the feeling of mine in other objects and believes that sentiency is only one’s own.
He never feels detached from alien dispositions and whatever other substances and their
characteristics appear in knowledge; does not have attachment-aversion feelings in them by
treating them as agreeable or disagreeable; understands that the body undergoes different
changes, various instrumental causes get associated eternally; but in those situations he
does not feel happy or unhappy at all. External (bodily) activity suitable to his spiritual status
takes place in natural course, he does not involve himself in it forcibly and he does not allow
his “upayoga’ (manifestation) to deviate or ramble too much. He rather holds deviation-less
(stable) condition by becoming stoical and dispassionate. And occasionally, due to rise of
mild passion, “Suddhopayoga’ gets disturbed; but knowing such inclination also to be

relinquish-able wishes to uproot it.

Due to the absence of the rise of intense passions there exists no ‘asubhopayoga’
(inauspicious thought activity) of indulging in violence etc. Having attained such an internal-
state of self; he has accepted the Digambara posture (totally possession less naked state) of
serenity, has become free from the acts of decorating the body etc. lives in forest, caves
etc.; follows without any fault “28 basic virtues (Mualagunas) endures 22 types of afflictions,
adores 12 kinds of austerities, sometimes becomes motionless like an image by holding the
meditation—posture; sometimes engages himself in external pious activities such as study of
scriptures etc.; sometimes attentively engages in taking food and making movement etc.

which are in accordance to code of conduct prescribed for the monks.

Such is the state of a Jain monk and this applies to all Jaina monks — Acaryas, upadhyayas

and Saadhus. | bow to all of them.

7.0 The importance of ‘Namokara-Mantra .
The following four lines have almost become an integral part of this manira. They describe

the benefits to be accrued by reciting this Mantra.

Eso parica namokkaro,
savva pavappanasano.
Marigalanam ca savvesim

padhamam havar marigalam. |
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Meaning: By reciting this Namokara Manitra, where we pay obeisance to the five supreme
auspicious beings, we annihilate all sins and misdeeds. Further it bestows auspiciousness to
all beings where it is chanted and sheer reading of this Manira also brings auspiciousness to

all.

8.0 Conclusion:
Arihantas etc. are called the five supreme auspicious and beneficial beings because that
which is utmost beneficial is supreme and so named as Paramesthi. The ‘Parica’ (five) who

are ‘Paramesthi are thus collectively known / named as “Parica Paramesthi .

Salutation is offered with the object of getting our purpose accomplished and because the
purpose of sermons etc. is accomplished chiefly from Arihantas, therefore, the salutation is

offered first to them.

This purpose of happiness is accomplished by the invocation, prayer of Arihantas etc.?
Acarya Kundakunda'” says that ‘The auspicious disposition towards other non-self things is
termed ‘meritorious’ (Punya) and the inauspicious as de-meritorious or vice (Papa) because
in both the cases the thought / disposition is found attached / engrossed in non-self things.
However the soul’'s whose disposition is not engrossed in other non-self things and remains
engrossed in self — soul only, then such a disposition is termed as pure; i.e.; the disposition
are of 3 kinds — inauspicious, auspicious and pure. An instant in the form of intense passion
are inauspicious (cruel), in the form of mild passion are auspicious (ingenuous) and
passionless are pure. The destroyer of our natural character of the form of passionless
discriminative knowledge is the knowledge obscuring and other obscuring karmas. The
intense bondage occurs by cruel instincts and feeble bondage by ingenuous instincts and if
the ingenuous instincts are strong then the intense bondage that had occurred in the past
also gets feeble. No bondage is caused by pure passionless dispositions, rather only
dissociation ‘Mijara of those karmas takes place. The dispositions of invocations to
‘Arihantas’ etc. are assuredly of the nature of feeble passions, therefore, are the means of
destroying all sorts of passions, therefore, are the cause of pure dispositions. So by such
instincts the self-obscuring-karmas become feeble and the passionless discriminative

knowledge gets naturally evolved. Thus our purpose is accomplished by ‘Arihantas’etc.

7. Suha parinamo punam asuho pavam i bhanidd manyesu.parinamo napngado dukkhakkhay karanam

samaye./ Pravacanasara, Kundakunda, verse 181
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Also looking at the image of ‘Arihantas’ or pondering over their nature or listening to their
preaching or beings closer to them or following the path according to their preaching
instantly reduce the delusion attachment etc. by becoming instrumental causes and give rise
to discriminative — knowledge of soul, matter (non-soul) entities etc. So in this way also

Arihantas etc. accomplish the purpose of passionless discriminative-knowledge.

By constant contemplation on the Arihantas, our mind finally assumes their qualities. Thus,
according to the Jaina-theory, the worship of the ford-makers has no objective goal, but only
a subjective one; the ford-makers themselves do not need any adoration because they are
elevated above everything that is mundane, and a believer does not get any mercy/
blessings through them because they do not pay any attention to any activity in the world as
they stay and enjoy their blissful perfection. But this contemplation or prayers etc are
beneficial and necessary for liberation because the one, who accomplishes it, turns a new

leaf in his life and is redeemed on account of it.

Ford-makers are the most prominent among the Parica Paramesthi or the five supreme
auspicious beings in Jainism. Siddhas or the Perfect beings that have become absolutely
free from this transmigration-cycle are the next. Acaryas or the leaders of the congregation,
Upadhyayas or the teachers and Sadhus or the ascetics are also given their due respect in
the cult.

References
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Mantras and ‘My Prayer’ (Meri Bhavana by Pt. J. K. Mukhtar)
Dr. Shugan C. Jain

Jains have a number of Maniras, which both the laity and monks use regularly to meditate
on and observe as a ritual to take themselves away from daily routine and pay respects to
the auspicious beings or to pray for fulfillment of their desires. The most potent Manitra of
Jains is called Navakara and Catdhsarana that is common to all sects and shades of Jains.
The main difference between Jain Mantras and others is that Jains pay obeisance to the
virtues and the people who have either become virtuous or are practicing the path of spiritual
purification on a full time basis to become virtuous. In this paper we shall understand the two

Mantras by Jains and their significance.

Similar to Maniras, Jains have a very popular prayer, which is sung or recited either
individually or in groups almost daily. The basis of such prayers is the Jains belief in
autosuggestions and contemplations to purify their thought, mind and attain beneficence.
Pandit Jugal Kishore Mukhtar had beautifully composed Meri Bhavana or my prayer. It has a
collection of eleven verses of 4 lines each in simple and easy to understand in Hindi
language. These eleven verses can be identified to convey the following suggestions for self

as well as for the benefit of others.

Verse Content
1 Identify the true nature of auspicious/ supreme beings
2 Nature of the true monks /spiritual leaders
3 Suggestion to myself for self improvement
4 Do
5 Do
6 Do
7 Selflessness
8 Equanimity
9 Prayer/ expectations from others.
10 Do
11 Benefits of the prayer.
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In this prayer we wish involvement in worldly affairs in a righteous way as well as

maintaining a distance from the same so as not to be too involved in them.

Mantras

Navakara:
Namo arihantanam Obeisance to the perfect beings with body
Namo siddhanam Obeisance to the liberated souls
Namo ayariyanam Obeisance to the heads of congregation
Namo uvajjhayanam Obeisance to the holy teacher monks
Namo loye savvasahunam Obeisance to all the holy monks

The meaning and basis of this manitra, which is the most revered one for all Jains and

considered as a panacea are explained in details in the paper by Br Hem Chand earlier.

Catih Saranas: The four refuges

Cattari marigalam, arihanta marigalam, siddha marigalam|

Sahd marigalam, kevalipannatto dhammo marigalam||

Cattari logdttama, arihanta logattama, siddha loguttamal

Sahd logattama, kevalipannatfo dhammologuttamol|

Cattari saranam pavvajjami, Arihanta saranam pavvajamil
Siddhe saranam pavvajjami, sahd saranam pavvajjamill

Kevaljpannatto dhammo saranam pavvajjamil

Meaning:

e There are four auspicious beings namely arihantas (perfect beings with body), siddhas
(liberated souls), holy monks (sadhus) and dharma (religion) based on the sermons of
omniscient lords. May they be auspicious to me? Here the acaryas, upadhyayas and

sadhus are all clubbed in sadhus.
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e There are four most superior beings in this world, namely arihantas (perfect beings with
body), siddhas (liberated souls), sadhus (holy monks) and dharma (religion) based on
the sermons of omniscient lords. May they be beneficial to me?

o | dedicate myself or take refuge to these four beings namely arihantas (perfect beings
with body), siddhas (liberated souls), holy monks (sadhus) and dharma (religion) based

on the sermons of omniscient lords.

My prayer / Meri Bhavana by Pt. J. K. Mukhtara

1 Jisane raga dvesa kamadika jite saba jaga jana liya |
Saba jivon ko Moksa marga ka nisprha ho updesa diya |l
Buddha Vira Jina Hari Har Brahma ya usako svadhina kahol

Bhaktibhava se prerita ho ya citta usi men fina raho. ||

Meaning: He, who has destroyed or subdued his attachment, aversion, desires and had
understood the reality of this universe; who delivers the sermons to everybody about the
path of spiritual purification and attaining liberation; who may be called by different names
such as Buddha, Vira, Hari, Hara and Brahma or the self/ soul; Imbued with devotion in Him,

may this mind be eternally engrossed in Him.

2 Visayon ki asa nahi jinake samya bhava dhana rakhate hain|
Nijja para ke hita sadhana me nisadina tatpara rahate hain |
Svartha tyaga ki kathina tapasya bina kheda jo karate hainl

Ese jnani sadhu jagat ke duhkha samuha ko harate hain. ||

Meaning: They, who have overcome the desire for sensual pleasures and maintain the state
of equanimity; they are engrossed everyday in the welfare of others as well as their own;
they practice the hard penance of selflessness; such knowledgeable ascetics (they) conquer

/overcome the pains of mundane worldly existence.

3 Rahe sadasatsamga unhi ka dhyana unhika nitya rahe |
Unhi jaisi caryd men yaha citta sada anurakta rahe ||
Nahi sataun kisi jiva ko jhdtha kabhi nahi kaha kardn|

Paradhana vanita para na lubhaun santo samrita piya karan. ||
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Meaning: May | always associate with such holy ascetics; may my mind be occupied in their
life style; may | never cause pain to any living being nor tell a lie at any time; may | never be

attracted towards the wealth or women of others and hence feel contented all the time.

4 Ahamkara k& bhava na rakkhdn nahi kisi para krodha kardn |
Dekha dusaron ki badhati ko kabhi na irsa bhava dhardn ||
Rahe bhavana esi meri sarala satya vyavahara kardn |

Bane jahan taka esa jivana men auron k& upakara kardn ||

Meaning: May | never a feeling of ego / pride nor get angry with anyone; May | never feel
envious / jealous on seeing the progress of any one; May | develop a balance, straight and
simple, fair and honest feeling towards all; may | be good in my behavior towards all to the

utmost level of my capabilities.

5 Maitri bhava jagat men mera saba jivon se nifya rahe |
Dina dukhi jivon para mere ora se Karuna srota bahe ||
Ddrjana krdra kumargaraton para ksobha nahi mujhako ave |

Samyabhava rakhan main una para esi parinati ho jave ||

Meaning: May | always maintain a feeling of friendship towards all living beings; May the
spring of compassion always flow for those who are in pain and are suffering; May | never
get angry with those who are bad cruel and wrongly directed people; May | maintain a sense

of equanimity while dealing with such persons.

6 Guani jano ko dekha hrdaya men mere prema umada ave |
Bane jahan taka unaki seva karake yaha mana sdkha pave ||
Houn nahi krataghna kabhi main droha na mere ura ave |

Guna grahana ka bhava rahe nita drsti na doson para jave. |l

Meaning: May my heart overflow with love at the very sight of virtuous people; May | derive
pleasure and happiness in serving these people as much as possible; May | never become
ungrateful nor feel jealous of any one; May my longing be always for assimilating the virtues

of others and never look at their vices.
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7 Kor bdra kaho ya accha laksami ave ya jave |
Lakhon varson taka fium ya mrtyd gja hi gjave ||
Athava koi kaisa bhi bhaya ya lalaca dene ave |

To bhi nyaya marga se mera kabhi na paga digane pave. |

Meaning: Whether people speak good or ill of me or the wealth comes to me or leaves me;
whether | live for thousands years or die even today; whether anyone allures me with worldly
riches or scares me in any way; | pray that | do not leave the path of just in any of the these

situations.

8 Hokara sukha men magana na fule dukha men kabhi na ghabarave |
Parvala nadi samasana bhayanaka afavi se na bhaya khave ||
Rahe adola akampa nirantara yaha mana dradhatara bana jave |

Kkta viyoga anista yoga men sahana silata dhikhalave ||

Meaning: May my mind neither be overwhelmed with happiness on having comforts nor
become worried on having pains; May | never be scared of the sight of dangerous
mountains, river, pyres in the cremation grounds; May it become calm, composed
continuously and become stronger and stronger; May | display / experience tolerance in

favorable or unfavorable situations alike.

9 Sdkhi rahe saba jiva jagata ke koi kabhi na ghabarave |
Baira papa abhimana choda jaga nitya naye marigala gave ||
Ghara ghara carca rahe dharma ki diskrata duskara ho javel

J Aana caritra unnata kara apana manuja janma fala saba pave. |

Meaning: May the happiness be the lot of all and nobody distress never bother anyone; May
ever one experience auspicious feelings every day by giving up animosity, sins and
pride/ego; May the discussions of religious exist in all households and the inauspicious
events be destroyed; My every one realize the highest attainment of life by enhancing their

wisdom and conduct.

10 iti bhiti vyape nahin jaga men vsti samaya para hua kare |
Dhamanistha hokara raja bhi nyaya praja ka kiya kare |
Roga mari ddrbhiksa na faile praja santi se jiya kare |

Param Ahimsa dharma jagata men faila sarvahita kiya kare ||
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Meaning: 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 AAimsa pervade the entire universe and bring

benevolence to all.

11 Faile prema paraspara jaga men moha dura para raha kare |
Apriya katuka kathora sabda nahin koi midkha se kaha kare ||
Banakara saba ydga-vira hrdaya se desonnati rata raha kare |

Vastu svardpa vicara khasi se saba dukha samkala saha kare. |

Meaning: May mutual love spread throughout the world and delusion stay at a distance from
all; May no one use harsh, bitter and unpleasant words from their mouths; May everyone
become the hero of his time and work for the progress of his country; May all understand the

true nature of entities / substances and hence become tolerant of all sorts of pains inflicted.
Reference:

Pandit Jugal Kishor Mukhtar is a celebrated householder from Saharanpur of 20t century. He led the life like a

recluse. He had composed many poems giving the doctrine of Jainism for use by a householder.
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Historical Background of Jainism
Dr. Shugan Chand Jain

1.0 Preamble

There are many beliefs about the origin of species and the world itself. Some believe in its
being created by God and so on, others talk of Big Bang doctrine. Jains believe that the
universe is eternal; it was, is and will be there forever, only its contents and components
keep on changing'. This is based on the Jain doctrine of reality, which says that reality is
existent and with origin-decay-permanence?. Even modern scientists and logicians support
this claim and say that the universe is eternal with changes taking place continuously. Some
events, when change is drastic, are considered as either creation or catastrophic. Another
interesting concept of Jains i.e. of time (called Kala) is extremely important to appreciate the

history of mankind and culture.

Jainism is perhaps one of the oldest religions of India. Unfortunately even the ancient history
of India itself is not well documented to establish the antiquity of Jainism. To establish
antiquity of India and Jainism, we have three alternate methods namely; results of by
archeological methods, tradition and old texts. We shall use the recent studies and
archeological surveys conducted to understand the origin and history of Jainism by
reviewing the growth as well as development of various traditions (Sramana, Vedic etc) in

India and elsewhere.

Geographically India extended from the present Afghanistan in the north to
Indonesia/Malaysia in the east3. Over the period of time, due to various reasons, a number
of its parts kept on separating themselves from it to leave India as it is known today*. We
now analyze the growth of civilization in India (perhaps the oldest in the world) by diving

India in three regions namely:

¢ The mountainous ranges in the north extending from Tibet in east and Afghanistan in the

west. (green in Annexe |)

' Bharatiya Itihdasa: eka drsti, by Dr. Jyoti Prasad Jain, a noted expert on Indian history in his book® or Indian
History published by Bhartiya Gyanapeeth, New Delhi.

2 Utnadavyayadhrauvyayuktamsat, Tattvartha-sdtraby Umasvami, SdtraV.31

3 Annexe |

4 Annexe |l
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The south surrounded by the three oceans. (pink in Annexe )
In between the plains separated by Vindhya hills, the upper part called Central region

and the lower part below mountainous range Vindhyas in the south. (Yellow in Annexe |)

2. Development of Indian Civilization

2.1 Anthropological and Archeological Studies

From anthropological studies, it becomes clear that the earliest human civilization in ancient

times, especially in India, saw the clear formation of three distinct cultures as well.

A. Neo-Stone age 15000-8000BC: The third epoch as per Jains is called the period of

enjoyment.

The Ganges-Yamuna plains especially from Varanasi to Magadha were lush with
vegetation. This favoured vegetarian diet, non-violent nature and indulgence in
intellectual and spiritual pursuits. The people in this area worshipped images, believed in
reincarnation and soul and paid obeisance to great philosophers and learned people.
They were called as Manavas and started calling themselves as Aryans also.
Rsabhadeva, the first ford-maker (firthamkara) of Jains was born in this community. This
was the end of Stone Age and the beginning of Neo-stone age or work ethic based
collective living (town) period.

The second grouping was prospering in the area adjoining north, south mountainous
ranges in north and south areas. These people were extremely good in art, craft, and
trade but were very backward in spiritual matters. They were called Dravids or
Vidhyadharas separating north and South India. Dravids considered Manavas as their
spiritual gurus. There were mixing of the Manavas and Dravids though marriages etc.
Vidhyadharas benefited from the knowledge of Manavas and Manavas got benefited
from the skills of Vidyadharas.

The third grouping was an offshoot of Manavas who got rehabilitated in the hills of
Northern and Western India. They were basically nomads and relied on agriculture and
animal breeding. They wondered towards north to Hindukush, Iran and western Asia

onto Europe. They are the Indo-Iranians.

Rsabhadeva, son of 13t Manu Kulakara Nabhi, was born in Ayodhya (belonging to Manavas

grouping). He established the work and knowledge based culture in India spanning

Hastinapura to Ayodhya. Besides teaching the worldly activities like agriculture, trade,
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services and governance; he propagated the doctrines of non-violence, charity, self-study,
devotion to teacher and the omniscient lords. He is the founder or first ford-maker
(tithamkara) of Jains in the present time cycle. His son emperor Bharata established the
unified India and named the country as Bharat. His children and brothers were the ancestors

of Dravid and Kuru dynasties, which ruled over India for centuries.

B. Metal age 8000 - 2000 BC: 4t time epoch as per Jains (era of self effort)

During this period, the Indian civilization made strides in business, agriculture, movement of
goods and people between the above four divisions of the country. Particulars® of several
Jain ford-makers also collaborates existence and prosperity of Jainism during this period.
Mohanjodaro (Nandur civilization) and Sindhu valley civilizations were showing prosperity
and building of towns, cities with facilities similar to now. Excavations from these places also
show a number of images and carving reflecting nude ascetic in deep meditation
(representing Jain images of worship) and total absence of the fireplace (havanakunda), the
essential component of Vedic yajias. This civilization was expert in using metals like copper
etc, establishing cities, agriculture, making cloth and trading etc. and is considered as

forerunner of Sumeri, Pharos and other west Asian civilizations.

C. Ramayana - Mahabharata - till Mahavira era. 1550 - 500BC. End of 4t epoch or era of
happiness-unhappiness

Nothing can be said with certainty about the place of origin of Aryans but it appears they
were from India and an offshoot of the Manavas from the hills and moved towards west Asia.
Animal sacrifice, recitation of mantras, polygamy for both sexes etc were their traditions.
Study of Jain texts reveal that after 10t ford-maker Sitalandtha, Brahamnpas started
separating from Sramanas to set up their Vedic cult. Language and script of Vedas are
greatly influenced by Ardhamagadhi and script Brahmi of Sramanas. Slowly Vedics started
prospering and moved towards Punjab with western U.P. as their center and forcing the

other dynasties and cults towards Taksila and Sindhu River while retaining southern India.

During this period Vedic religion was at its peak and Jain/Sramanas were existing and

popular in several parts. Several attempts were made by religious leaders to bring

5 Each ford-maker of Jains has a specific emblem or sign which represent the ford-maker; e.g. Lion is the
emblem of Lord Mahavira, the 24t and latest ford-maker of Jains. Fourth ford-maker of Jains Sambhava Natha's
sign horse appear to be similar to the famous horses of Sindh while 9t Ford-maker Puspadanta’s sign turtle is

similar to makara or turtle the name of Mohenjo-daro are indicative of this.

Page 40 of 317 STUDY NOTES version 5.0



reconciliation amongst Sramanas and Brahamanas®. \/edics were busy in sacrificial rituals to
achieve their worldly objectives while Jains were busy in pursuing right conduct to achieve
liberation. This was also the period when emphasis was shifting to knowledge over rituals
and saw emergence of famous Hindu epics like Ramayana, Mahabharata and Upanisads;
practice of giving up (nivrtti) and development of mysticism over engagement (pravriti) of
Vedics. Thus the period after Mahdbharata saw the rejuvenation of Sramanas and decline of
Vedic cult. Jains were referred by different names such as Arhat, Niggantha, Jhatadharma,

Vratya etc.

Historians like Furlong, Charpentier, have established existence of Jain monks (called
Vratyas or Casyaps) in central Asia and Greece. The name Caspian Sea is assigned to
these Jain monks and a number of temples, believed to belong to Jains, are being
discovered in this area and Europe. Words like Jimanosophist, Jimnetai, Oretai (from
aratiya) and Veritai, which are representative of Jains, are found in Geek literature. Recently
there was a news item telling discovery of over 400 temples in Europe which appear to
belong to Jain culture. Further we find that Greek philosophers like Pythagoras and others

were vegetarians and practiced non-violence and other ethical postulates of Jains.

Parsvanatha, 23 ford-maker of Jains and son of the Naga dynasty king of Varanasi was
born in 877BC in Varanasi. He renounced the world at the age of 30 and after penance
attained omniscience. After this he roamed all over India to rejuvenate Jainism and made it
popular till southern parts of India. He attained liberation at the age of 100 from
Sammetasikhara in the state of Jharkhand, which is now named after him. Ahiksetra in

District Bareily of UP had been an important place of penance of Parsvanatha. Families of

6 Rama tried to bring reconciliation amongst the two and is popular in both traditions with Muni Suvrata, the 19t
Jain ford-maker bring co-existent during his time. The most sacred and philosophical treatise of Hindus called
Astadhyayihaving questions by Lord Rama and answers by his Guru Vasistha and the description of the court of
Janaka (father of Sita) all resemble closely the Jain philosophical thoughts. Padmapdrana, story of Rama is a
sacred book of Jains having the life of Rama. Similarly Krsna was also popular with both Jains and Vedics as he
also tried to bring reconciliation amongst them. His cousin Neminatha is the 22" ford-maker of Jains. He was
born in Sauripur near Mathura and later on the Yadavas migrated to Gujarat (Dwarka was their capital). All the
Pandavas and even Balarama and Krsna were his disciples and practiced penance in different parts of Gujarat.

Neminatha attained liberation from mount Girnara in Distt. Kathiavada, Gujarat.
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both Mahavira and Buddha were his followers. About 300 years after him, Mahavira was
born in Bihar and Jainism, as we know today is his teachings and path of spiritual
purification. He tried and succeeded to a large extent to divert the Brahmanas to Jain fold
again and was extremely popular with the kings of Magadh and vicinity. Mahavira is a

historical person and his period and thoughts are well documented.

3.0 Historical Studies. Mahavira till now beginning of the 5t epoch

I. Mahavira 24t ford-maker of Jains

Mahavira was born in the year 610BC to Siddhartha (a district chieftain of Vaishali
(prosperous democratic district in the present state of Bihar. His family practiced the religion
of Parsvanatha. Mahavira renounced the world at the age of 30 and attained omniscience at
the age of 42 and liberation (Nirvana) at the age of 72. He preached his philosophy for 30
years after attaining omniscience. A number of modern historians believe him to be the
founder of Jainism but he was the 24t ford-maker and a rejuvenator of Jainism. Jainism was
at its pinnacle during his time and adopted as a state religion by almost all kings from
Kalinga (Orissa) to Magadh (Bihar) and Ujjaini (MP). More than 500,000 people joined his
creed when Buddha, and more than 5 other Sramanic sects and 350 other sects were trying
hard to establish themselves. The society during his time were involved in religious rituals
involving sacrifices, extravagant consumption and display of wealth and women slavery
which he tried eliminate by emphasizing austerities, penance, non-violence, self-restraint
and multiplicity of viewpoints as the founding principles to attain lasting peace and
happiness. A number of learned Brahmana scholars joined his creed. He was followed by a
number of omniscient with Jambu Svamri (about 65 years of Mahavira’s Nirvana) being the

last one who made Mathura his place of penance and liberation.

Il. Mahavira — 300BC
After Jambl Svamrs liberation, the era of all canons knowing or scholar monks
(Srutakevalis) started with Bhadrabahu being the last one who died in 365BC. During this

period the significant features of Jain history were as follows:

¢ Kings of Magadha and vicinity like the Nanda dynasty, the Maurya dynasty (Candragupta
Maurya, Bindusara, Asoka and Samprati), Kharvela of Kalinga and Orissa patronized
Jainism. So Jainism prospered as Candragupta and his son Bindusara were Jains and

became Jain ascetics in their later life. Jainism was at its pinnacle during this period.
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Stories abound that king Nandivardhana (424 BC) won the war against Kalinga and took
away the idol of its most respected Lord Adinath to his capital, which was later, won and
brought by Kharvela. However the feminine of 12.5 years during 365-352 in entire
Magadh did havoc to Jainism as a large number of Jain monks went to South with
Bhadrabahu while Sthadlabhadra and others stayed back in Pataliputra. Sthudlabhadra
changed some of the Jain ethical practices of monks to face the famine. This period also
saw Jainism assuming a pan India presence.

e Jainism became very popular in Southern India as well. The fact that Bhadrabahu and
over 7000 monks chose to go there also support existence of a number of Jains there.
Also history of south is not well documented till later periods even though we find that
Jainism being the most favoured and popular religion of that area till now mentioned in
literature available.

e Signs of fissure and separation of Jains in two sects belonging to Sthiulabhadra in east
and Bhadrabahu in the south started. We also see Emperor Asoka patronizing Buddhism
more than Jainism even though his grandfather and father were Jains and practiced
asceticism in their old age and his grandson Samprati returning to Jain fold.

o Shifting of the Jain center from Pataliputra to Ujjaini, Mathura and Vallabhi in east, north
and west respectively and Shravanabelgola in south. Emperor Samprati and son of
Emperor ASoka is said to have shifted his capital to Ujjaini affecting this shift of Jainism
from Pataliputra to Ujjaini.

e Starting of the writing of Jain canons as the monks were becoming weaker in their
memory at Pataliputra and later at Mathura but not completed.

e Jain kings become weaker and Vedic kings started to gain power. Perhaps division in
Jain creed, non-availability of strong religious teachers and infighting in the ruling

families are some of the causes for this situation.

Ill. 300 B.C -200 A.D

This is the period which saw decline of Maurya dynasty and rise of four dynasties namely
Kharvela (Jain) in North-East i.e. Kalinga; North-south path-Andhra; North West with
Seleucid of Greece as the king and others in Deep South. Kharvela developed Udayagiri
and Khandagiri caves near Bhubaneshwar, with Jain inscriptions, temples and place of stay
for Jain monks. He defeated most of the attacks by kings from other parts and extended his
empire till Mathura and Ujjaini, which became important Jain centers. Jainism was also

becoming popular in south due to the presence of a large number of monks there. It is said
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that Jain monks were seen in Greece (taken by Alexander the great at the specific request of
his religious teacher Aristotle) and Rome during this period and even a tomb of Jain monk
still exists in Greece. Thus during Alexander’s time Jainism moved out of India also to
western and central Asia and on to Greece and Rome. Alexander met nude Jain monks in
Gandhara, Taksila, Punjab and Sindh.

This period also became a period when the division of Jain into Digambara and Svetambara
sects was formalized in spite of efforts by a number of monks in Mathura. The split got
formalized in 1st century AD. Due to the intense criticism of Jain philosophy by other Indian
philosophers, Jain acaryas started writing scriptures in both traditional as well as logical
(Sivarya, Kundakunda, Umasvami, Kumara Svami, Bhitabali and Puspadanta etc wrote
almost all Digambara canons) from 1st century BC till 5t century AD from south India.
Skandila tried unsuccessfully to complete Svetambara canons. During these period Vedic
scholars like Patafjali, Valmiki etc started writing their texts and Buddhist philosophers
compiled Pali Tripifakas. In Lucknow museum we find a number of Jain images carrying
marks of 1st century BC to 1st century AD. Similar images and other carvings can be seen in

Mathura museum also.

Vikramaditya and his successors ruled Ujjaini from 50BC to 50AD and promoted Jainism.
Kankali-Tila in Mathura was set up with a large number of inscriptions, images of Jains,
which are even available in museums of Mathura and Patna but Kankali-Tila is deserted
now. Jainism prospered in South India during this period and thereafter as will be seen with
their influence in present day Karnataka and Tamil Nadu. Kural, the book of moral ethics of
Tamils was written by Kundakunda in Tamil. Kannada, the language of Digambara Jain texts

was adopted as the language of Karnataka state from that time onwards.

IV. 200 A.D-1700 A.D

This period saw the end of Jain rulers, even though most of the kings gave respect to Jain
acaryas and scholars. This is the period when scholars and monks of all philosophies in
India were writing their holy scripts, texts as well as building temples, images, pieces of art
and trying to argue with each other about the supremacy of their own philosophy and
refuting the others. During this period we also saw emergence of devotion (bhakti), religious
rituals, use of tantras and mantras for winning over worldly afflictions. The Svetambara Jains
made Gujarat as their centre with Vallabhi as an important centre of monks to write their

canons, which were completed in 5t century AD by Devardhigani.
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During 4t-6t centuries AD, Gupta dynasties ruled most of north Indian states. All three
religions i.e. Vaisanava (mixed breed of Vedic and Jains), Jains and Buddhist religions
prospered with royal families who practiced Vaisnava religion generally. This is the time
during which temple and images, famous art centers like Devgarh, Mathura of Jains were
built and created as well as a number of Jain temples renovated. Jain ascetics used to
wander freely from Bengal to Punjab. Pujyapada, Devardhigani, Haribhadra are important
Jain pontiffs of this period with Jain cult strongly bifurcated in two with further divisions in
each sect also. Gopacala in Gwalior and a number of places like Draunagiri, Ahara,
Kundalpura, and Gwalior in Madhya Pradesh saw emergence of Jain centers and Jain
temples in large numbers. It appears Bundelkhand became active Jain areas with royal

patronage extended.

In southern India, dynasties like Kadamba, Calukya, Colas, Hoyesalas, Ganga and
Rastrakuta etc. Karnataka, due to the arrival of Bhadrabahu at Shravanabelgola during 3rd
century BC became the centre of Jain philosophy. In Tamil Nadu we find dynasties like
Pandya Cola and Pallavas who were very favourably inclined to Jainism. They made
Madurai (called Mathura of the south) as the Jain center. Magnificent images like
Gomattesvara at Shravanabelgola and other places were erected in Karnataka. Area
adjoining Maharashtra and Karnataka even today has the largest Jain community and
temples. In fact Kannada and Maharastri became the languages of Jain canons during this
period. We see emergence of a number of Jain logicians like Akalanka, Manikyanandi,

Hemacandra and Yasovijayji writing a number of important Jain texts during this period

Jainism started prospering in South India, Rajasthan and Gujarat and in north around
Mathura. Acarya Ratnaprabha Siri came to Osia in Rajasthan in first century AD and
converted 125,000 people to Jainism (known as Oswals, one of the richest Jain communities
in Punjab, Rajasthan and Gujarat). Similarly Jainism started gaining royal patronage in south
(Tamil Nadu, Karnataka primarily), certain parts of Maharashtra (Sholapur-Belgaum area),
Gujarat (Vallabhi, Ahmedabad), Central India (Malwa, Bundelkhand) and north (Mathura).
Other Indian philosophers started criticizing Jain philosophy vehemently. Jain monks started
writing scriptures (from 2nd century BC to 6th century AD). Sivarya, Bhitabali and
Puspadanta, Kundakunda, Umasvati and Samantabhadra all in south during 2nd — 3rd
century AD etc. wrote logical and spiritual Jain texts considered almost as canons by

Digambara Jains. Skandila started and then Devardhigani (2@ and 3 councils in Mathura
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and Vallabhi respectively in 39 and 5% century AD) completed Svetambara canons.

Umasvati’s 7aftvartha-sutrais venerated by all Jains as a very sacred Jain religious text.

From 6% century AD till 8 century AD, Pujyapada, Siddhasena, Akalanka wrote
commentaries and Jain logic logics. Haribhadra in Gujarat aimed at bringing
reconciliation between Jain and other Indian religions by writing a large corpus of
important Jain texts.

Jain poets and philosophers like Banarasi Dass, Hemraj Pandey and Hindus like
Tulsidas and Surdas flourished during this period. It is said that male monks of
Digambara sect were asked to wear clothes to go to royal courts for discussions and
delivering sermons.

From 7t century AD onwards till 13t century AD building temples, images, and pieces of
art gained momentum by Jains. Devgarh, Gwalior etc in central, Shravanabelgola in
south, Jaisalmer and Nakoda, Phalodi and Abu’s Dilwara in Rajasthan emerged as
important Jain centers of art and temples. Images like Gomattesvara at Shravanabelgola
and other places came up in Karnataka. Silanka wrote commentaries on Svetambara
canons. Jinasena and his pupil Gunabhadra wrote book on Universal History most
revered by Digambara Jains.

Hemacandra (12t century AD) became the royal holy teacher of King Vastupala of Patan
Gujarat (he built a number of important and huge Jain temples all over Gujarat) and
wrote important Jain texts on logic, yoga and language. From11t century onwards,
devotion (bhakti), religious rituals, use of fanfras and maniras for winning over worldly
afflictions emerged as popular Jain practices. Manatunga wrote Bhakiamara-stotra, a
very popular devotional hymn in praise of Lord Adinatha, the 1st fordmaker. We see
greater impact of Hindu religious practices on Jains who started making images of
serving gods (yaksa) and goddesses (yaksini) of fordmakers and protectors places
(Bhimias, Bhairavas, Ksetrapals) for obtaining divine patronage for worldly comforts and
worshipping them.

From 11t century onwards, invasions and rule by Muslim kings saw large-scale
destruction of Jain and Hindu temples primarily. Remains near important Muslim shrines
and tombs (Qutab Minar, Ajmer Dargah Shariff etc. just few examples) still show
existence of Jain temples there. However Emperor Akbar and his son Jahangir were
sympathetic towards Jains and Hindu religions. Jain poets and philosophers like Banrasi

Dass, Rajmal Pandey and Hindus like Tulsidas and Surdas flourished during their
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regime. It is said that Digambara munis in the beginning were asked to wear clothes to
go to royal courts for discussions and delivering sermons.

The four renouncers popularly known as Dadagurus namely Jinadutta Sari (AD1075-
1154), Manidhart Jinacandra Sdri (1140-1166), Jinakusala Sari (1280-1332) and
Jinacandra Suri (1538-1613) became very popular in Rajasthan for converting a number
of other castes to Jains and having divine powers to protect their followers from natural
and human inflicted difficulties. A number of Jain reformers like Lonkasaha in Gujarat
(founder of Sthanakavasi Svetambara sect), Bhikkhu in Rajasthan (founder of
Terapantha, as a sub-sect of Sthanakavasi laid strict practice of non-violence for monks
and abolishing special places for stay of monks) emerged. Banarasi Dass criticized
excessive use of material offerings in Digambara worship and set up Terapantha in
Digambaras. Householders like Todarmal and Daulat Ram wrote texts and treatise on
Jain canons. Dhyanat Rai wrote devotional songs to worship (like Hindu tradition and
poets like Kabir) fordmakers and seek patronage from their divine powers. Yasovijaya
wrote a number of commentaries on earlier Jain commentaries and doctrinal issues.
Britain ruled India from 18™ century till 1947A.D. Western culture started creeping in
India. Indian religions, culture, arts and history were also revived. British encouraged
education. Finally it appears that Mahatma Gandhi was greatly influenced by his Jain
mother and religious teacher Srimad Rajacandra (a Jain laity who almost practiced
monk’s life in Gujarat). He adopted non-violence and truth as his weapons to bring
independence to the country from the British rule. During this period, we saw Jain
newspapers in different languages being published. Religious bodies like Digambara
Jain Mahasabh3, Svetambara conference and Young Jains Association were formed
and prospered. Jains stared setting up their own schools and colleges and teach religion
along with other subjects. Other socially useful institutions like orphanages, widow
rehabilitation centers, improvement of facilities at pilgrim places, hospitals and
dispensaries etc were established. Santisagara revived Digambara Jain monk tradition in
20t century AD. Kanjisvami, a convert from Sthanakavasi to Digambara tradition is
another reformer of the present times who opposed conduct of Digambara monks and
emphasized the absolute viewpoint of pure soul.

All through this period, Rajasthan was a little different and not so affected by Muslim rule.
Therefore, Jainism kept on flourishing there and we see large-scale construction of
temples, monks and writing of literature there. Bhamasaha, defense and prime minister

of Rana Pratapa was a respected Jain and he was so respected that his many
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generations got royal patronage. They built a number of temples in Udaipur and western
Rajasthan.

e During the period 16t to 18t centuries, there was so much turmoil, that the question of
religion and culture is inconsequential. Indiscipline, unruly people, violence, infighting
were the order of the time. However areas like Bundelkhand, Rajasthan Gujarat, Agra
and to some extent Delhi in the north, Kanataka and adjacent Maharashtra and Gujarat

in south and west continued to see Jainism exist and to some extent prosper.

V. 1700 A.D - Now

India had rulers from England who plundered the wealth of India first and then ruled the
country. Further the moral and ethical standards saw their lowest point during this period.
However they did established a well administered government, education, legal, cultural and
transport systems in the country. They treated all religions as equal and tried to inculcate a
feeling of belonging to the country. As a result we see emergence of intelligentsia like Raja
Rammohan Roy, Dayananda, Vivekanand, Ishwarchand Vidyasagar, Tagore, Gokhale,
Shrimad Rajchandji and last but not the least Mahatma Gandhi. Indian religions, culture, arts
and history took a turn for development also as the British encouraged education
substantially. Old customs (widow remarriage, safjpratha, untouchables etc.) were being
openly discussed and movements started to eliminate them from the society. Finally
Mahatma Gandhi adopted the five anuvratas of Jains, especially non violence and truth as

his weapons to bring independence to the country from the British rule.

During this period, we saw publication of Jain newspapers in different languages. Religious
bodies like Digambara Jain Mahasabha, Svetdmbara conference and Young Jains
Association were formed and prospered. Jains stared setting up their own schools and
colleges and teach religion along with other subjects. Other socially useful institutions like
orphanages, widow rehabilitation centers, improvement of facilities at pilgrim places,
hospitals and dispensaries etc were established. Acarya Santisagara was the first
Digambara Jain Acaryas of 20" century and since then this tradition has become quite

popular with over 300 Digambara Jain monks countrywide now.

From the demography and philosophy of Jains, we see them concentrated in big cities of
India where economic progress was easier to achieve. The latest census of India conducted
in 2006-7 show Jains as a small minority of 4.8 million persons living primarily in the states

of Maharashtra, Gujarat, Karnataka, Madhya Pradesh and Delhi (including adjoining western
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Uttar Pradesh and Haryana). Further, this small minority is most literate (more than 98
percent and economically prosperous). Similarly we see a number of Jains (almost 100000)
migrating to USA, Canada, Europe and other parts of the world to test their academic and

business acumen. Most of them are now well established.
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B.1.1.1.1.2 History & Doctrinal aspects of Jainism
Dr. Shugan C. Jain

Preface:

Origin of Jainism emanates from the inquisitiveness of human beings seeking true
knowledge of their being and bliss. Nature of an entity is its religion' in Jain philosophy.
Infinite knowledge and bliss are the true nature of soul/self/atma.? The path to realize this
true nature of self is shown by their spiritual leaders, called Jinas. Jinas first realize this state
of true self themselves and then guide others to achieve the same. Followers of the Jinas
are called Jains and the path shown by them is called Jainism. Jains claim that 24 such
Jinas, who also propagated their experiences and are called tirthamkaras or ford-maker,
appear in each half of a time cycle3. This process continues from the beginning-less time.
Mahavira was the most recent i.e. 24t ford-maker of Jains of the present time cycle. Jainism
is India’s one of the most ancient Sramanpa or non-Vedic religious traditions and is

distinguished by its extreme emphasis on non violence.

History of Jainism

Jains consider Risabhadeva / Adinatha as their first ford-makerand founder of Jainism in the
present time cycle. He lived several millennia ago before the present work culture i.e. before
living as a community existed. He is accredited with introducing the work and knowledge
based culture in India by bringing order in the society, imbibing work ethics in them, making
them prosperous in worldly comforts and later renouncing all his wealth to realize the true
nature of his self i.e. infinite knowledge and bliss. He propagated the doctrines of non-
violence, truthfulness, non-stealing, celibacy, and non-possessiveness. We find many
references to Risabha in Sramanic, Vedic and other texts along with those of 22nd
(Neminatha) and 23 (Parsvanatha) ford-maker as well as linkages of 20" Jain Tirthamkara
Muni Suvrata with Rama and 22nTirthamkara Neminatha with Krsna. Thus we see
continuity in the existence of Jainism since Risabha’s time todate. Mahavira, the twenty
fourth ford-maker, is the most recent ford-makerof Jains. Many historians consider him

erroneously to be the founder of Jainism.

1 “Dhammo vatthu sahavo..... Kartikeyanipreksd by Svami Kimara gath3 478
2 'Anant catustaya ke dhani...\Vinay Patha in Puja Pradjpa by Pt. Hira Lal Jain, The four infinites are infinite
conation-knowledge-bliss and energy.

3 Tattvartha-sitra by Umasvati,Satra 111.16
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Today’s historians*, based on excavations of Mohenjo-daro, Harappa and Gujarat have
gone back as far as 4-8000 B.C. Some images and writings found there make Jains infer
that Jainism existed at that time. There are other textual indications that suggest the
existence of Jainism from 4000 to 2000 B.C. Historically Jainism can be traced to 1000 B.C
when Parsvanatha, the 234 ford-maker of Jains was born in Varanasi in a royal family,
attained omniscience and rejuvenated Jainism. Parents of Mahavira are said to be his
followers. The practice of Jainism as it is now, goes back to 600BC when Mahavira, the 24t
ford-maker attained omniscience and established the Jain canons, church, philosophy and

practice to attain liberation.

Mahavira, the 24t Tirthankara®

Mahavira was born to Siddhartha and mother Trisala on 13t day of rising moon in the month
of Baisakha around 600 years before the Christian era. His father was a district chieftain of
Vaishali, a prosperous district in the present state of Bihar. He had royal lineage. His family
practiced the religion of Parsvanatha, the 23 ford-makerof Jains. Since the day his mother
conceived him, there were unusual and auspicious indications like enhanced prosperity of all
in the state. He displayed superior knowledge and bravery since childhood, and finally
renouncing the worldly pleasures to at the age of 30 to realize the true nature of self. For
12.5 years, he practiced extreme physical, mental and speech penance by leading a lonely
life outside the town limits and mostly meditated upon his self to understand and experience
the real nature of his soul. He experienced the real self/soul and attaining omniscience at
the age of 42. Since then he started preached his philosophy for 30 years. He attained
liberation (nirvana)at the age of 72 on the last day of waning moon in the Indian calendar
month of Kartika (approx October-November) at Pava in the state of Bihar, He was given
several names like Vardhamana, Vira, Ativira, Sanmati and lastly Mahavira. Buddha was a

contemporary of Mahavira and hailing from the same region.

After the nirvana of Lord Mahavira, Jainism moved towards southern and western India
where the Jain monks observed/practiced some changes in their ethico-spiritual practices
giving rise to several sects and sub sects. The major sects and sub sects as prevailing today

are:

4Bharatiya ltihasa, Eka Drsfiby Dr J.P.Jain.
5 Jain Legend by Acarya Hastimal translated by Shugan C. Jain
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o Digambara: Bisapantha, Terahpantha, Kafjipantha.

e Svetambara: Mrtipljaka, Sthanakavasi, Terapantha

From the demography® and philosophy of Jains, we see them concentrated in big cities of
India where economic progress was easier to achieve. The latest census of India conducted
in 2006-7 show Jains as a small minority of 4.8 million persons living primarily in the states
of Maharashtra, Gujarat, Karnataka, Madhya Pradesh and Delhi (including adjoining western
Uttar Pradesh and Haryana). Further this small minority is most literate (more than 98
percent and economically prosperous). Similarly we see a number of Jains (almost 100000)
migrating to USA, Canada, Europe and other parts of the world to test their academic and

business acumen. Most of them are now well established.

Vast corpus of Jain scriptural texts offer detailed discussions of all aspects of their ontology,
philosophy, religion, metaphysics, ethics, karma doctrine, mysticism, epistemology, rituals
etc. The original texts are written in Prakrit while later ones are in Sanskrit and other regional
languages. There are twelve primary canons called Ariga-pravista and a vast corpus of
secondary texts. Some examples of secondary texts are Uttaradhyayana, Dasavaikalika
Sdatra and Avasyaka, Jayadhavia, Satkharidagama, Tiloyapannatti Samayasara,
Pravacanasara, Ratnakaranda-sravakacara, Malacara etc. Taftvartha-sufra by Umasvati is
considered as a holy text by all Jains and is a comprehensive text written in Sanskrit and
aphoristic style. A number of devotional poems and pdgjas were written and are recited
regularly by Jains. Bhaktamara Stora, Kalyana-Mandira-stora, Samayika Patha, twelve
contemplations, self-critique / reflections (Alocana-patha or pratikrmana-mantras) are some

of the popular devotional poems.

DOCTRINES

The following statements indicate the main doctrinal aspects of Jainism:

» There are infinite numbers of souls, each soul being identified as a living being. Each
soul has eternal existence and has capability to attain supreme soul status. All souls or
Jivas (living beings) are equal and can achieve supreme soul status (paramatma or

Godhood) by their own strenuous efforts. 7

6Jains in India and abroad by Prof. Prakash C Jain, Published by ISJS, Delhi, 2011, pp 48-85

7' Ye tribhuvana me jiva ananat sukha cahe.... Chaha Dhala by Pt. Daulat Ram, verse 1.2
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» No living being wants pain. Each living being is responsible for all its actions and the
results thereof. Living being helps each other.8

» The cycles of birth-death-birth are called world (samsara). The pure soul stays forever at
the summit of cosmos (loka) in pure state and enjoys its true nature of infinite knowledge
and bliss.

» Non-violence (Ahimsa) is the heart of Jain ethics. ‘Non violence is the supreme religion’
and Live and let live are the slogans most talked about by Jains to the extent that these
act as emblems of Jainism.The holly Jain text Acarariga-sdtra defines Ahimsa as “none
of the living beings ought to be killed or deprived of life, ought to be ordered or ruled,
ought to be enslaved or possessed, ought to be distressed or afflicted and ought to be
put to unrest or disquiet’® Later on Mahavira in Prasnavyakarana Sdtra gives 60
synonyms for AAimsa (e.g. compassion, forgiveness, service, love, tolerance, equanimity
etc) for practice by us in our day to day life."

» Non-possession (Aparigraha) is the way of life. Attachment and possessions (parigraha)
be they psychic or material are the root cause of all pains in this, past and future lives.

» Truth is multifaceted. Doctrine of Multiplicity of viewpoints (Anekanta) in thoughts
enables us to resolve all conflicts in a non-violent way.

» Syadvada or conditional dialectic in speech i.e. expression of Anekanta.

Basic conceptions of the religion

All existents in this universe are real. Jain term for existent is saf (literally-being, reality) and
represented by the term Substance (dravya). Reality or substance is endowed with the three
characteristics namely origination, destruction and permanence. Substance is an amalgam
of attributes and modes2. By substance Jains understand a base or foundation for manifold
attributes, which undergo transformations in the form of acquiring new modes and losing old
modes at each moment i.e. being and becoming or permanence and change i.e. persistence

with change.

8 ' Parasparopagraho jivanamy/ Tattvartha-sdtra by Umasvati, Satra, V.21

9'Dhammo marigala mukkhittham Ahirisa sarijamo tavo...Dasavaikalika Satra, 1.1

Wsavve papa na hartavva, na ajavetavva, pa afjavetavva, na parighettavva, na paritaveyawva, pa uddveyavva,
Acarariga Satra, 132, (Agama Prakashana Samiti, Beawer) from Paper by Prof K.C.Sogani

" Prasnavyakarapa Sditra, 6.1.3, Pages 683-684, (Jaina Vishva Bharati, Ladnun, under the title "Arigasuttan/'
from Paper by Prof K.C.Sogani

2(Jtoadavyaya dhrauvyayuktam sat, gupaparayavad dravyam . Tattvartha-sdtra by Umasvati, Sdtra V/29, 37
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Substances can be grouped into two broad categories namely; living-beings (jiva) and non-
living beings (ajiva).'® Jivas are sentient and further classified as pure souls and empirical
souls (i.e. pure soul bonded with karmic matter). These karmas are the causes of different
material modes of soul. Empirical souls are the living beings, which have four vitalities /
capabilities called pranas for identifying them as living being namely senses (taste, touch,
smell, form/color and hear), energy (mind, speech and body), breathe and age (lifespan).
They exist in the four realms of existence / destinies namely heavenly, human, hellish and

sub-human/animal beings. There are infinite souls in this cosmos.

On the other hand, pure soul i.e. without bonding with matter karma does not bother about
anything else except enjoying its true nature of infinite perception, knowledge, bliss and
energy. This is the ideal to be achieved by all souls. The state of pure soul is equivalent of
Godhood and the pure soul is not involved in any acts of creation / destruction /rewards to

others.

Karma doctrine

Jains claim of the concept of karma, as a complexity of material particles infecting the sinful
souls is indeed unique. The fine matter particles called karmana-varganascan become
karma. These particles fill the entire cosmos. The bondage of karma with soul is due to
perverted views, non-restraint, carelessness, passions (anger, deceit, pride and greed); and
activities of mind, body and speech. Activities of mind, speech and body cause vibrations in
the environment causing these matter particles to move towards the soul. They unite with
the soul if the soul is in a state of passion or the other factors mentioned earlier affecting eh
soul. These subtle particles when bound with soul are called matter or dravyakarma. As the
empirical soul continues to be in a state of passion, these material karmas keep on getting
bonded with the soul. The karma matter that entered into a union with soul has eight species
which are further classified in two groups of four each called obscuring and non-obscuring
with varying effects. Their number and character are conditional upon the conduct/state of
soul; e.g. if it is good, the soul assimilates good karma species and when the conduct of soul
is bad, it assimilates bad karma species. The karma may stay latent for a long time but may
appear later on or quickly when the right moment arises. The duration and intensity of the
effect of karma depends upon the state of mind at the moment of its assimilation. When the
karma’s efficacy expires it becomes extinguished. Thus to regain its natural and pure state,

the defiled soul or empirical soul must make efforts (path of purification) to free itself from
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these karmas. Further the condition (species, duration, intensity etc) of some of the karma

can be changed by the efforts of soul.

Liberation / Nirvana / Moksa
All these terms used interchangeably imply freeing the empirical soul from all types of
karmicbondages. The path to liberation is called moksa-marga which is ‘right faith / belief,

right knowledge and the right conduct practiced together’.'3

Right belief is defined as belief in the true nature of pure self (i.e. the existence and
attributes (infinite knowledge, bliss and energy) of self /soul and its capability to attain that
state. From practical viewpoint, right belief is called firm belief in the true deity (i.e. Jina who
is without any attachment and aversion and has won all sorts of physical and mental flaws);
true canons (sermons of Jina) and true teacher i.e. who practices right conduct and is fully

knowledgeable of the Jain canons.

Right knowledge implies the true and detailed cognition of the real nature of the object of
knowledge as it is. This knowledge is free of doubt, perversity and indecisiveness
Knowledge can be acquired using pramana (organs of valid knowledge) and naya (doctrine
of viewpoints). Ordinary people like us need to use the doctrine of viewpoints (naya)to
acquire right knowledge about any entity. Doctrine of multiplicity of viewpoints or pluralism,

called Anekantavada, is a unique contribution of Jains in the field of epistemology.

Right conduct implies ‘Giving up all activities which lead the practitioner to continue its
journey in trans-migratory cycle’. This practice is based on the premise ‘Jainism posits that
each individual (jiva) holds an eternal soul that has always existed and will continue to exist.
Our current highly prized status as human beings is transient and hence must be treasured
and respected. On this basis, we can find a psychology within Jainism that emphasizes the
importance of every single act, every encounter within the human as well as the non-human

realms’.

Practicing Right Conduct
The doctrine of conduct is based on the principle of Non-violence which imposes self

restraint, carefulness and practice of daily essential duties and observing vows'. Jain

13 ' Samyakdarsana-jriana-caritani-moksamargah’, Tattvartha-satra by Umasvati, Satra .1
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scriptures have classified right conduct in two categories namely: for a householder and for
monks/ascetics. Due to his / her inadequacies of determination, capabilities and involvement
in worldly pursuits, a householder cannot pursue moksa-marga 100% of time. The
practitioner gradually enhances the level of his detachment to worldly activities from almost
beginning till he/ she attains ascetic status and starts practicing the conduct of the ascetics

who practice it 100% all the time.

Penance — tapa

Penance is essential to achieve dissociation of existing karma from the empirical soul.
Penance is broadly classified'®> as external (six types) aimed at different types of abstinence
from foods and gaining control over bodily tendencies, and internal (six types) to develop
detachment from the worldly things and ultimately free the soul from karmic matter by
practicing proper interactions with others and learning, contemplating and meditating on the

self /soul.

Religious rituals and practices:

Rituals

We shall divide these, derived from the six obligatory duties (Avasyaka), in routine daily
religious activities performed at a place of worship called temple or sthanaka and periodic

activities.

14 Conduct of householders consists of 1. Giving up seven vices, observing 8 basic virtues related to use of non
violent food and drinks, six essential daily rituals namely

i. Samayika or State of equanimity of the self (like meditation and yoga in Hinduism)

ii. Catdrvirisatistva or reciting the virtues of the 24tirthankaras.

iii. Vandana or veneration of the holy teacher/s.

iv. Pratikramana. Recollecting the mistakes committed and seeking forgiveness.

v. Kayostarga or relaxation i.e. developing a feeling of separateness of body and self.

vi. Pratyakhana or vowing not to make mistakes or practice Moksa Marga in future.
And minor vows called apdvratas namely Non-violence, Non-stealing, Truthfulness, Celibacy and Non-
Possessiveness with limitations. The concept of andvratas is based on minimizationof violence, stealing, lying,
sex with own married wife only and acquiring possessions. Thus Jains talk of the paradigm ‘prevention is better
than cure’ as the basis of their ethics.
15 Six external namely fasting, reducing normal diets, abstaining from specific foods, giving up delicious foods,
lonely habitation and mortification of body; and six internal types namely: expiation, reverence, service, study,

renunciation and meditation.
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Daily: Puja /worship: Pugja is an act of devotion or obeisance towards a divinity and
interactions with that divinity in the form of making an offering to its iconic form or images
/idols. Laity performs both dravya (with the aid of material substances) and Bhava (psychic
or mental) Puja. Sthanakavasi Jains do not worship an iconic figure and hence perform only
psychic pgja. Acarya Jinasena says ‘Reciting the virtues which are auspicious and acquired
by Jinas is called Pdgja/ worship’. A devotee, who is all praise for these virtues; feels happy,
contented and elated by reciting these virtues, such devotion results in earning meritorious
karma and even attaining bliss. Throughout the Pgja, the devotee chants maniras, hymns
almost silently and makes certain actions, like using fly whisk to serve the divinity, using
lamp and incense sticks or a small metal fire pot and moving in vertical circular form before
the idol (called aratj), bowing etc. Svetambara subsets Sthanakavasi and Terapanthi Jains
on the other hand either visit their monks /nuns, sing hymns in Sthanakas or at common
meeting places called Anuvrata Bhavanas or Sadhana Kendra. There are special group
periodical Pgjas held on holy days as per Jain calendar. It is interesting to note that more

than 20000 Jain temples exist in India alone for a small population of about 5 million Jains.

1. Periodic: These consist of observing fasts on special occasions, visiting monks to
serve them, special Pgjas on festive days, festivals and pilgrimage to holy places. The idea
of such activities is to leave behind the daily worldly activities and be immersed in religious
pursuits for a specific period.All these activities occupy very special place in the life of Jains
as can be seen in their temples, meetings with ascetics and observing festivals and large
number of pilgrimage places. For example on 8t sand 14t day of each fortnight, Jains even
avoid eating the green vegetables and fruits. They usually go to a pilgrim place at least once
or twice a year. Similarly Jain ascetics who do not have any worldly possessions rely solely
on the householders to provide them food, shelter, implements to observe restraint etc and
access to religious texts etc.Some of the peculiarities of Jain festivals and pilgrimage are:

Spiritual purification, preaching right conduct and experience own nature and detachment.

1.1 Festivals also provide an opportunity for the community to know each other, build
community feelings, take up community projects and understand each other better.
Important Jain festivals are: Paryidsana / Dasa Laksana is the most important (often called
as mahaparva) of all Jains. These occur in the Indian month of Bhadra (August-September)
and considered most auspicious and celebrated with vigor and activities; Birthday of Lord

Mahavira and his liberation day called Divall are other important festivals. Consecration of a
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new temple to make it worthy of worshipping is another festival which is celebrated with lot of

pomp and show.

1.2 Important Jain Pilgrimage places: Jains go to firthafilgrim places quiet often,
especially the middle aged and the elders and stay at pilgrim places for extended periods of
time to acquire more religious knowledge, practice ascetic life and give up worldly activities.
Pilgrimage provides them the opportunity to devote full time for spiritual purposes and hence
enables them to advance in their path of spiritual purification. There are 210 pilgrim placesof
Jains in India. The most visited ones are Sammedsikhar, Palitana, Pavapuri, Nakoda,

SriMahaviraji Tijara Shankheshwar and Hastinapura.

3.0Holy recital (mantra) Navakara:

Namo arihantanam Obeisance to the perfect beings with body
Namo siddhanam Obeisance to the liberated souls

Namo ayariyanam Obeisance to the heads of congregation
Namo uvajjhayanam Obeisance to the holy teachers

Namo loye savvasahtnam || Obeisance to all the holy monks

Following four lines are also made a part of the navakara-mantra by Svetambara Jains.

Eso parica namokkaro This fivefold praise

Savva pavappanasano Destroys all bad karmas

Marigalanam ca savvesim of all the auspicious mantra it is the holiest
Padhamam havaimarigalam|| Reciting it results in auspicious karmas.

4.0 Accessories used by Jains during religious performances:

i. Dresses: It is important that the devotee is clean both externally and internally (tension
free mind) to be effective in the rituals. Therefore the devotee takes a bath before the

rituals. If the devotee is involved in giving bath to the idol then he is required to wear
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unstitched clothes / dress. He will cover his head with the same cloth also. Women wear
special dedicated cloths for the occasion. Svetambara Jains use a mouth covering also.
In case of special worships, devotees do put up artificial crowns and garlands to feel like
gods and kings while performing the rituals.

Hymns: There are number of Pgjas, songs, mantras, meant for specific purpose,
occasion and of twenty-four ford-maker used while performing the worship.

Yanfras. Some special alphabets, words and mantras when placed in graphical
formations on metal plates are called implements /instruments (yantra). It is said that
these yanitras do possess certain super natural powers and are therefore considered as
important devices in Jain worships. In fact, historically it is said that before the advent of
idol making, these yaniras were used to convey the same feelings as idols of jinas. At

times they are also used as an alternate to idols.

. Rosaries and incense: Rosaries, normally containing 108 beads, are used primarily to

aid recite mantras for 108 times and are provided in the temples. Incense sticks or
powder is used to make the environment fragrant and give a feeling of holiness. Jains

also use earthen or metal oil lamps to signify the acquisition of the light (true knowledge).

Social consciousness in Jainism

Even though Jainism is an ascetic based religion which preached detachment from worldly

life to attain liberation; yet we find Jains as a community continue to exist as a prosperous,

educated, non violent community contributing tremendously to the society in which they live.

This is obvious from the large number of schools and educational institutions (over 4000),

several thousand hospitals and dispensaries, animal shelters, homes for destitute, pilgrim

places, objects of art like Dilwara temple, Shravanabelgol built and run by Jains along with

vast corpus of literature and continuous charity to help the socially underprivileged fellow

beings.
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Teachings of Mahavira
Dr. Shugan Chand Jain

1.0 Preamble:

Mahavira [599-527 BCE] is the latest and 24t Tirthankara of Jains. He was born in Distt.
Vaishali in the present state of Bihar, India. His parents were the followers of Parsva, the
23 firthankara of Jains who attained emancipation some 250 years earlier. The current
religion and philosophy of Jains is based on Mahavira’s sermons, teachings and the way he
lived His life. It is important to understand the state of affairs in India and abroad during his

lifetime so that we can appreciate his teachings better.

He was born in the ruler caste (ksatriya) to the chief of the Distt Vaishali in Bihar, a
prosperous district run by democratically elected rulers. There were more than 363 different
philosophical preachers at that time in India alone®. Animal sacrifice (bali) and yajias (long
strenuous worship of God, with sacrifices of animals and even human beings) to achieve
worldly comforts were the popular rituals. Socially; slavery and trading of women, excessive
accumulation and consumption of wealth by few, use of corporeal and other types of

punishments to rectify the ill behaviors of people and casteism were widely practiced.

Internationally, it was approximately the period when Lao-Tse and Confucius in China,
Buddha in India, Zarastru in Persia, Pythagoras and later Pluto and Aristotle in Greece were
preaching their doctrines and philosophies as well. According to Jains, Mahavira was born
almost at the end of the 4t time period (of the present epoch) and lived just up to the

beginning of 5t time period of increasing pains and decreasing happiness.

2.0 Doctrines of Mahavira

Who am |? From where have | come? And where shall | go after death? These are the
questions we keep on asking ourselves. Mahavira experimented in his life to find the right
answers to these questions and after strenuous penance of 12.5 years; he found the
answers and started preaching the same for the good of mankind. Thus, his teachings

emphasize study of the self and then to improve its status to that of supreme or pure self and

1 Chapter 1 of Sutrakrtariga describes other creeds (para-mata) along with their bhdtavada, monism like
atmaadvaitavada (one of type of reality i.e. living beings), one soul only (ekatmavada), inertness of the soul

(akarakavada), kriyavada and niyativada (fatalism or determinism) for a total of 363.
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enjoy its nature of eternal bliss and infinite knowledge. Even though his teachings are for
spiritual beneficence, yet they are equally beneficial to improve our worldly existence as well.
Well known Jain preceptor of 6t century AD Samantabhadra?, described his doctrine as

‘Sarvodaya tirtha or for the enlightenment of all living beings’.

His metaphysical doctrine talks of all existents being real and they are accompanied by the
trio of orgination-destruction-permanence simultaneopusly. Further the existents are divided
in two categories® namely living beings (jiva) with consciousness and non living beings
(ajiva) without consciousness. Living beings are classified in six categories*, based on the
type of body and number of sense organs they have. Air, water, fire, earth and plantation
having one sense organ, namely touch, are classified as of stationery class (sthavara) and
the rest are classified fras or which can move and are with two to five senses organs and
mind. (Living being or soul) never dies; it changes body it owns on death i.e. gets new body
by shedding the old one depending upon its karmas. Eternal happiness (Bliss) and infinite
knowledge is the nature of all living beings. Matter (pudgala) is the main non living being
which is conceptual as cognition of the world by us is due to its existence. Time (kala),
Space (akasa), principles of motion and rest are the other non conceptual non living beings.
Loka or cosmos is eternal from time perspective (i.e. was, is and will always be there); it is of
limited size and definite shape and surrounded by Aloka or trans-cosmic, has not been
created by anyone and cannot be destroyed by anyone but transforms continuously; and is

inhabited by all types of beings.

2.1 Non violence, restraint, Self effort / penance or austerityThat which is non-violence, self-
restraint and austerity is Dharma (spiritual values). It is by virtue of spiritual values that
supreme spiritual beneficence results. To him whose mind is (absorbed) in spiritual values,

even gods pay homage.5

2.0 Lord! Your Tirthais all inclusive, is based on relativity of viewpoints and the eliminator of all pains. Hence it is
The Sarvodaya Tirtha or the Creed for the enlightenment of all. Yuktyanusasana/ 61
8 Jivamajivam davvam...... Dravya-Samgraha verse 1 by Ac. Nemicandra
4 Acarariga Sdtra, Chapter 1 called knowledge of the weapons (Sastra-parijiia).
5(i) Samanasuttam 82:
(i) Dhammo marigalamukkiftham, ahimsa samjamo tavo,

Deva vi tam namamsamti, jassa dhamme saya mano / Dasavaikalika-sutra, verse 1.1
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The above verse in essence sums up his philosophy of life. Dharma is the essence of life
and those who are constantly absorbed in it are even worshipped by gods. Jain literature
describes dharma as the nature of a being (vastu svabhava)é. We shall discuss these three

most constituents of dharma each briefly here.

a. Non-violence / Ahimsa.

Jainism is often described as the religion of non-violence. All its ethics, philosophy and way
of life are based on being non-violent. ‘Ahimsa paramo dharmah” sums it all and this
aphorism is generally associated with Jain religion and translated as ‘Live and let live’the

concept of Jain non-violence.

He defined Aimsa as giving pain (to one’s own self or others) or asking others to do so or
admiring those who do so (by mind or speech or body singly or by all of them). Absence of

himsais Ahimsa.

Mahavira says8,’ All the worthy men of the past, the present and the future say thus, speak
thus, declare thus, explain thus, that all breathing, existing, living and sentient creatures
should not be slain, nor treated with violence or abused nor tormented’ We can see that
most of the issues related to terrorism, ecology, slavery etc could be solved to a large extent
if we understand and implement this concept of AAimsa. Thus this definition of Ahimsa and
of living beings earlier, Mahavira’s doctrine becomes universal in nature i.e. of beneficence

to all.

Acarya Amrtacandra Siri® analyzes and explains the entire gamut of Jain ethics as
derivatives of non-violence. The example of the person who wants to throw fire on others to
burn them has to first burn his hand. Besides, he makes an enemy in the other persons who
wish to take revenge all the time. For food, the concept of AAimsa (extreme type of

vegetarianism for monks) is explained beautifully in the following verse like the bumblebee,

6 Dhammo vatthu sahavo khamadibhavo ya dasaviho dhammo |
Rayattayam ca dhammo jivanam rakhanam dhammo | Kartikeyanupreksa by Acarya Svami Kartikeya. Verse
478
7 Mahabarata Adjparva-11/13
8 Acarariga1.1.2

9 Puruséarthasidhyupaya, Verse 42-57
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who takes the nectar from different flowers in different gardens without hurting or causing

damage to the flower; so should the saint take his food from householders0.

b. Self-restraint / Sarmyama.

Self-restraint in Jainism primarily means to gain control over one’s senses or be indifferent to
sensual pleasures or experiences. Another word used abundantly in Jain literature for self-
restraint is equanimity (samata) which means,’” Not getting disturbed by either pleasant or
unpleasant sensual experiences’ as pleasure and pain are the two sides of the same coin.
Philosophically it means to become introvert and concentrate over yourself (atma), be
detached from all external objects (including your body). The five major vows for ascetics
coupled with five attitudes of restraint (samitis) and three attitudes of control (guptis) and
their simpler version of five minor vows (anuvrata), four gunavratas (multipliers of vows) and
three Siksavratas (teaching major vows) constitute the code of conduct for Jains which all
are based on non-violence and self-restraint. Examples of the problems associated with
each type of sense organ; e.g. elephant is trapped because of his uncontrolled lust for sex,
fish for her taste, mosquito for the light etc. show the importance of self-restraint. Self-
restraint enhances the will power and the effectiveness of the individual in focusing on his
objective to achieve excellence. To move up the ladder of spiritual purification or worldly

pursuits, it is an essential act.

c. Penance / austerities or Tapa-

To make effort in controlling / suppressing or destroying the passion tainted tendencies of
sense organs as per the capabilities of the individual is penance. Penance should not cause
tension or distraction in the practitioner; rather it should help the practitioner meditate more
on the self. We thus see that Jains do not accept physical hardships like burning your body
by exposing to sun or taking a holy dip in the river to wash sins etc as penance. Penance is
classified in two groups, namely external (i.e. those which are physical) and internal or
psychic. Both are considered essential and one without the other is considered inadequate.
In fact, the internal penance is the key but without observing external types of penance, the
practitioner has little chance of successfully performing internal penance e.g. wise people
(Cankya etc) say that students should not overeat so that they can concentrate on their

studies. It is also a part of self-restraint. Penance causes dissociation of karmas like the fire

0 Jaha dumassa pupphesu, bhamaro aviyai rasam na ya puppham kilamei, so ya pinei papaya//

Dasavaikalikasdtra, verse 2
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burns a matter object. Penance in Jain philosophy is considered to be very harsh, specially
the external by others. Fasting, gaining self-control etc is so tough to others that even
Buddha called his path as Madhyama-marga or the middle path between Jains and

Vedantins.

2.2. Non-possession (aparigraha) /Giving up / Detachment. Elimination of bondage
The word parigraha means pari (from all four sides) + graha (bind) i.e. the things or objects
which bind us (soul) from all sides. Jains call it as infatuation (mdrccha) or attachment /

attraction.

Possession means the infatuation or attachment or a feeling of mine (and not me) in other
objects (besides the soul)!'. Mahavira calls bondage (bandha) as parigraha and cause of all
our ills'2, Possession is described as of two types namely internal (4 passions namely anger,
pride, greed and deceit and nine secondary passions) and external. External are further
classified as living beings (family, servants, animals etc.) and non-living beings (wealth,
houses, cloths, ornaments etc.). Ascetics are asked to give up all types of possessions and
become aparigrahi or nirgrantha while for laity, who is involved in worldly pursuits, the order

is to limit their possessions according to needs without developing attachment with them. '3
Apollonius Tyaneaus (Greek traveller 1st century CE) beautifully describes Jains as follows:

‘In India, | found a race of mortals living upon the Earth, but not adhering to it; inhabiting

cities, but not being fixed to them; possessing everything, but possessed by nothing.’

Spiritually speaking, it means that all bondages of soul, i.e. karmas of all types are to be
eliminated so that the soul just becomes pure soul and enjoy its true nature i.e. bliss and

knowledge (jhanananda).

" Tattvartha-sdtra, verse VII.AT ‘mdrccha parigrahah ’

2 Cittamaritamalittari va, parigijha kisamavi appan va apujanai, evan dukkha pna muccai i.e. 'He who owns even
a little live or non living beings as possessions or even has a feeling of mine towards them; or supports /praises
others who have them, can never get the release of his soul from pain/bondage’. Sdtrakrtariga , chapter 1 verse 2
3 Bujjheja tiutteja, baridhapam parifaniya.... Acquire the true knowledge. Knowing the bondage of soul, then try

to get release from the same etc and explained in Sdtrakrtariga, chapter 1 verse 1 to 8
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2.3 Multiplicity of view-points / Non-absolutism / Anekanta
The one who started moving has actually moved i.e. starting and partial completion of an
activity takes place at the same moment'™. Reality consists of origination, decay and

permanence simultaneously.'®

The above sditras form the foundation of the doctrine of Anekanta, the most important
doctrine to enhance our understanding of the reality. They also depict the existence of pairs
of opposite attributes co-existing e.g. origination and decay existing together, relativity i.e.
origination and decay are related and not independent/absolute. An example will explain the

concept of Anekanta.

There is a big tree and there are hundred cameramen, taking picture of the tree from
different angles. We will find that no two pictures of the tree are exactly alike even though
they all represent the same tree. Therefore to say that any one picture represents the whole
tree is wrong while to say that it is also a part of the tree and related to other pictures is the
correct one. So is the truth/ reality and our understanding of the same depends on the angle
from which we look at it. Mahavira also used at least four viewpoints, namely space, time,
substance and mode to answer any question put to Him (Ref. Bhagavati, the fifth canonical

Ariga of Jains). The three main principles of Anekania are:

a. Co-existence:

Anything or anybody existent must have pairs of opposite attributes. Without the opposite,
naming and characterization is impossible. The animate and the inanimate are two
extremes, yet they co-exist (the body is inanimate and the soul is animate). Similarly the
speakable and unspeakable, permanent and impermanent, the similar and dissimilar, the co-
existence of one and many and the identical and different co-exist in any object. Jains
describe their doctrine as i.e. identity in difference®. Similarly the government (treasury

benches) and the opposition co-exist in any form of government.

b. Relativity:
If we see our own world, we see we are related to each other as brother / sister / father /
mother / son / daughter / friend, co-worker / neighbor etc. etc. We see hardly anybody who

exists just on his own. Similarly we find that night follows day, Monday follows Sunday,

14 *Calamana caliye’
5 Utpadavyayadhrauvyayuktamsat, TS V.30:
6 Bhedahbheda.
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smaller than or hotter than etc statements indicating relativity of existence. Anekanta, as
indicated above also propagates relativity of even opposites co-existing. This principle is
very important in our life as it makes us accept views and existence of others even though
they are opposed to our own. Living beings originate, develop and exist with the co-

operation of other living beings is the important doctrine of Jains?'’.

c. Reconciliation:

It is the quest for unity between two apparently different characteristics of a substance.
Characteristics, which differ, are not altogether different. Only using the two viewpoints
namely absolute and practical and not just one, one can bring about reconciliation.
Insistence on just one viewpoint as the complete truth is the basis of all conflicts. Thus the
feeling ‘I alone exist’ disappears and gives rise to ‘we exist’. Thus to establish the whole truth
about an entity (which has almost infinite attributes) is not possible for individuals like us;
only an omniscient can know them all. However for him, it is impossible to express it
simultaneously. Therefore Jains established Syadvada, the conditional dialectic, as the
method of expressing the whole truth sequentially by emphasizing that the sentence being

spoken does not represent the whole truth i.e. it represents only the partial truth.

3.0. Worldly

Mahavira classified his followers in two categories, namely:

e Sramanas or monks / ascetics who wish to lead a totally detached life and devote 100
percent of their time for the attainment of omniscience and emancipation.

e Sravakas or householders who wish to carry on their worldly pursuits keeping his
teachings in mind and practice; slowly move towards the ideal of leading a monk’s life at

some time in future.

For Srdvakas, he asked them to observe five minor vows (anuvratas), six essential duties
and avoidance of basic sins from their life. Further he says that we should practice the vows
according to our capacity and inclination so that we can practice them comfortably and
gradually enhance their severity. Further he talked of practice with confessing one’s no-

implementation of vows and start all over again'® (chedopasthapaniya conduct) '°. The main

7 * Parasparopagraho jivanami, Tattvaratha-sdtra, V.21
8 Tattvaratha-sdtra 1X.18, Equanimity, reinitiation, puroty of non-injury, slight passion and perfect conduct are the

fivr types of conduct.
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sermons for common man was to atleast keep his thoughts pure and knowingly not commit

any sin.

The prayer, widely known as My Prayer'®, recited by most of the Jains on regular basis sums

up the practice of Mahavira’s teachings by common men/women.

4.0 Relevance today

As said in the preamble, the state of affairs of the world is similar to what was in Mahavira’'s
time except that the knowledge level of material world and the scientific discoveries have
given even common men the benefit of prosperity also. Today we are more materialistic in
our outlook and feel that accumulation and consumption of wealth is the only way to gain
happiness. No doubt material wealth is essential to lead a comfortable life but it is not the all-
encompassing cause of happiness. There is a famous saying,” If life were thing money can
buy, the poor won’t live and the rich won’t die’. We are seeing that material prosperity
generates problems of ecology imbalance, economic inequalities, enhanced tension / stress
and other so called lifestyle health problems, terrorism, aids and even the fear of extinction
of the human race itself. Experience also shows that these problems cannot be effectively
solved by materialist outlook only. On the other hand we have seen above that Mahavira’s
teachings can assist us in minimizing, if not eliminating, the ill effects of most of these
problems. Mahatma Gandhi used Mahavira’s teachings effectively in leading his own life as
well as solving the problems of the country as a whole. He took the five minor vows for his
personal improvement and used the non-violent path of passive resistance (Satyagraha or
holding on the truth) path to resolve social and national problems. A testament to this is

enshrined in the constitution of India as given beIOW'

TiN

e e L AR RN \m A \\\\N\\\\&\Mﬁuﬁ.\\“

Explanation of the picture in the Calliographed Constitiuition of India: Vardhamana Mahavira,

9 Meri Bhavana (My prayer) by Jugal Kishore Mukhtar consting of 16 stanzas talks of the wishes of a true Jain

abouit his way of life. Kit is recitred by Jains in North India primarily at least once a day.
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the 24t Tirthamkara in a meditative posture, another illustration from the Calligraphed
edition of the Constitution of India, Jainism is another stream of spiritual renaissance which
seeks to refine and sublimate man's conduct and emphasises Ahimsa (Non-violence), as the
means to achieve it. This became a potent weapon in the hands of Mahatma Gandhi in his

political struggle against the British Empire.

Quotations for disciples and laity for day to day life2°

o Anusasio na kuppeja. 1/9. Do not get angry when disciplined

o Khuddehim saha samsaggim hasam kidam ca vajjae. 1/9. Do not keep company of bad
people. Do not indulge in making fun (cutting jokes) or associated activities.

o N3 puttho vagare kirici puttho va naliyan vaye.1/14. Do not speak unless asked for. And do not

tell lie when asked to speak.

Koham asaccan kuvejja 1/14. Suppress (or destroy) anger.

Appa danto suhi hoe. 1/15. He who gains full control over himself is happy.

Sur dhammassadullaha. 3/8. It is very difficult to get (hear) religious sermons.

Sohi ujjuyabhauyassat. 3/12. He is sacred /holy who is simple.

Ghora muhutia abalam sariram. 4/6. Time is very cruel and the body very fragile.

Kammasacchahu panino. 7/20. An act performed never goes without results.

Varam me appa damnfo samjamena tavena ya;, Maham parehim dammanto bandhanehi
vahehiya. It is better that | suppress or destroy my ills (sins) through self-restraint and penance.

It is not good that others do so to me through discipline or giving pain.

5. Summary

We can conclude and summarize Mahavira’s teachings in the four lines as follows:

Ahimsa in conduct Aparigraha in life

Anekanta in thoughts Syadvada in speech

Jain philosophy as we know today is all based on Mahavira’s teachings. The entire program
of the summer school has been designed around His teachings and their use to address

today’s problems.

For further Reading:

Religion and Culture of Jainism by Dr J.P.Jain, Bhartiya Gyanpith, New Delhi

Jain Path of Purification by P.S.Jaini, Moti Lal Banarasi Dass, Delhi

Jain Dharma ka Saral Parichay in Hindi by Pt Balbhadra, Kundakunda Bharati, Delhi

20 Uttaradhyayana Sdtra, ED. Mishrimalji Maharaj, APS Vyavar, 1984
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B.1.1.2.2 Methods used by Mahavira for Social Change
Prof. Kamal Chand Sogani

In the cultural history of mankind, Mahavira is one of those few towering personalities who
fought for individual liberty and revolted against the economic exploitation and social
oppression of man. He introduced vigorous innovations in the then existing social law and
order. Mahavira regarded the individual and his social responsibility as the key to the
progress of both individual and society. Mahavira did not confine himself to individual uplift,
but he dedicated himself to the development of a new creative social order for the healthiest
orientation of the individual. Thus in the philosophy of Mahavira, both individual and society,

‘I and “Thou’ are properly reconciled.

Methods conducive to new creative social order for bringing about social change in Samyak
(right) direction:

1. Metaphysical Method:

For the reflective person Mahavira propounded that our conduct and behaviour are
conditioned by our metaphysical speculation. The incentive to social change emerges from a
deep and sound metaphysical theory, which requires proper application of logic to
experience. Samantabhadra (2@ Cent. A.D.) an ardent follower of Mahavira argues that the
conceptions of bondage and liberation, Punya and Papa, heaven and hell, pleasure and pain
and the like lose all their relevance and significance, if we exclusively recognize either
permanence or momentary-ness as constituting the nature of substance.! The affirmation
that the momentary disintegration of all things renders impossible the financial transactions,
the fact of memory, and the commonplace relations of the husband and the wife, the teacher
and the taught and the like also indicates the subservience of ethical problems to the nature

of being.?

Mahavira differs from all absolutists in their approach to unfold the inner nature of reality. He
weaves the fabric and structure of reality on the authority of indubitable experience and is

not swayed in the least by the fascinations of a priori logic. Owing to this deep-rooted

1 (i) Apta-miméarisa of Samantabhadra, 40-41 (Ganesh Varni Digambara Jaina Sansthana, Varanasi).
(ii) Yuktyanusasana, of Samantabhadra, 8-15 (Vira Seva Mandira, Delhi).
2 Ibid, 16-17
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abhorrence of the abstract way of philosophising, Mahavira evaluates what is given in
experience, and consequently advocates change to be as much ontologically real as
permanence. Both are separable but only in logical thought. Being implies becoming and
vice versa. Inconsistent as it may appear at the inception, there is no doubt that experience
enforces it and logic confirms it. This conception of reality reminds us of the Greek
philosopher Parmenides who regarded 'Being' as the sole reality to wholly exclude all
becoming, as also of Heraclitus, for whom, permanence being an illusion, '‘Becoming' or
perpetual change constitutes the very life of the universe. It also makes us reminiscent of the
Buddhist philosophy of universal flux and of the unchanging, static, permanent absolute of
Vedanta. But all these point of the one sided evaluation of experience. It may be said that "if
the Upanisadic thinkers found the immutable reality behind the world of phenomena and
plurality, and the Buddha denounced everything as fleeting and sorrowful and pointed to the
futility of all speculation, Mahavira adhered to the common experience, found no

contradiction between permanence and change, and was free from all absolutism."3

In consonance with the perspective adopted by Mahavira in the metaphysical speculation,
substance is that which is characterized by simultaneous origination, destruction and
persistence. Permanence signifies persistence of substance along with attributes, and
change refers to fluctuating modes along with the emergence of the new modes and the
disappearance of the old ones at one and the same time. To illustrate, gold as a substance
exists with its modifications and qualities. Now after making an ornament, gold as a

substance is existent along with its attributes and what changes is the mode.

Thus nature of substance may now oblige us to think that things both material and mental
are everlastingly existent. Such a view of things cannot even pretend to conceive without
falling into inconsistency the intervention of any eternal and self-subsistent maker, either

personal or impersonal, for bringing into existence the diverse things of the world.

It may be noted here that origination and destruction are applicable to Paryayas

(modifications) and persistence to qualities along with substance. Hence permanence is not

3 Studies in Jaina Philosophy by Nathmal Tatia, Page 18 (Parshwanatha Vidyashrama Shodh Sanstahn,
Varanasi).

4 Pamcastikdya of Kundakunda, 10, (Shrimad Rajchandra Ashram, Agas)
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the denial of change, but includes it as its necessary aspect. The notion of Paryaya is the

contribution of Mahavira to metaphysical thinking.

2. Socio-Ethical Method:
Effective social changes were made by Mahavira through the promulgation of the socio-
ethical values of Ahimsa, Aparigraha and Anekanta these three are the consequences of

Mahavira’'s devotedness to the cause of social reconstruction.

(a) Ahimsa

In an unprecedented way Mahavira clarified Ahimsa. \n Acarariga he says,

none of the
living beings ought to be killed or deprived of life, ought to be ordered or ruled, ought to be
enslaved or possessed, ought to be distressed or afflicted and ought to be put to unrest or
disquiet.5 The sociopolitical organisations and the capitalistic set up can easily derive
inspiration from this ethico-social statement. Thus the Ayaro (Acaranga) conclusively
pronounces that after understanding the importance of kindness to beings, the enlightened
person should preach, disseminate and applaud it at all places in East-West and North-
South directions.6 The Prasnavyakarana-sufra designates Social Ahimsa as kindness
(daya), security (raksa), salutariness (kallana), fearlessness (abhaya), non-killer (amadha),

and so on.”
The Acarariga gives us certain arguments to renounce Aimsa.

(1) Socio-political argument against himsa:

The Acarariga condemns himsa by saying that its operation is without any stop, cessation
and discontinuance and it goes on increasing to the extent possible with the political
consequence that the race of armaments becomes un-arrestable and continues to grow
without any check. In contradistinction to this it eulogizes Ahimsa by saying that its
observance is total and not piecemeal, with the result that the armament race discontinues

and comes to a stop.8

5 Savve jiva, savve bhdya, savvepana na hamtavva, na ajjavetavva, na parighettavva, na paritaveyawva, na
uddveyawva, Acéarariga Sitra, 1/4/2 (Agama Prakashana Samiti, Beawer)

6 Dayam logassa janitta painam padinam, dahinam udinam aikkhe vihae kitte vedavi, Acarariga Sdtra, 1.4.52,
(Agama Prakashana Samiti, Beawer)

7 Prasnavyakarana Sdtra, 6.1.3, Pages 683-684, (Jaina Vishva Bharati, Ladnun, under the title "Arigasuttani' (3)

8 Afthi sattham parena param, natthi asattham parena param/ Acarariga Sdtra, 129, (Agama Prakashana Samiti,

Beawer)
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(2) Psychological Argument against himsa:

After comprehending and beholding the significance of peacefulness of beings, one should
renounce himsa, in as much as himsa causes suffering to beings and human suffering
caused by theft, hoarding, falsehood, slavery, economic exploitation, social operation,
curtailment of legitimate freedoms and the like is a great mental disturbance is dreadful and
is associated with unbearable pain and affliction. Since life is dear to all beings, pleasures
are desirable, pain is undesirable for them and beings ought not to be killed, ruled,

possessed, and distressed and so on.?

It cannot be gainsaid that human beings are engaged in actions and these actions are
directed to different ends and some purposes. The Acarariga expresses unpleasant surprise
when it finds that there are human beings who are prone to realize ends and purposes
through Aimsa, such as killing, ruling, and possessing, distressing and disquieting beings.
They not only commit Aimsa, but also they provoke others to commit Aimsa and appreciate
those who commit Aimsa. The Acarariga further tells us that these types of perverted actions
defile human personality and thwart its proper development.’® We may thus conclude that
the criterion of perverted action is Aimsa, whereas the criterion of right action or ethico-social
action is Ahimsa. It is of capital importance to note that when our energies are directed to
himsaka (destructive) ends social development is obstructed and when our energies are

directed to Ahimsaka (constructive) ends social development sets in.

It will not be possible to talk of Ahimsa without a world of living beings. Social Ahimsa begins
with the awareness of the ‘other’. Like one’s own existence, it recognizes the existence of
other beings. In fact, to negate the existence of other beings is tantamount to negating one’s
own existence. Since one’s own existence cannot be negated, the existence of other beings
also cannot be negated. Thus there exists the universe of beings in general and that of

human beings in particular.

9 nijjaitta padilehitta patteyam parinivanam savvesim pananam assatana parfirvanam mahaubhayam dukkam.
Savve panasuhasdya dukkhapadkula, Savvesim jivitam piyam/ Acarariga Sdtra, 49, 78

10 /massa ceva jivivassa parivamdana puyanaejati-marana-moyandya dukkha parighata heumse sayameva
pudhavi  sattham-udeyasattham-aganisattham-vanessattisattham-vayusttha-taskayasathan samarambhati,
annhinva puthvisattan (adi) samarambhaveti, anne va puthvisattham (adj) samamrambhate samanijjati. Tam se
ahitae....) bid 13,24,35,43, 51, 38
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The Jaina Agama classifies living beings (Jivas) into five kinds, namely, one-sensed to five-
sensed beings." The minimum number of Pranas possessed by the empirical self is four
(one sense, one Bala, life-limit and breathing), and the maximum number is ten (five senses,
three Balas, life-limit, and breathing). The lowest in the grade of existence are the one-
sensed Jiva which posses only the sense of touch and they have only the Ba/a of body, and
besides they hold life-limit and breathing. These one-sensed Jiva admit of five-fold
classification, namely, the earth-bodied (Prthivikayika), water-bodied (Jalakayika), firebodied

(Agnikayika) air-bodied (Vayukayika) and lastly, vegetable-bodied (Vanaspatikayika) souls.

The two sensed Jiva posses six Pranas, i.e., in addition to the four Pranas of one-sensed
souls, they have two Pranas more; namely, the sense of taste, and the Bala of speech; the
three-sensed souls have the sense of smell additionally; the four-sensed souls have the
sense of colour besides the above; and lastly, the five-sensed souls which are mindless are
endowed with the sense of hearing in addition; and those with mind possess all the ten
Pranas.’? Thus the number of Pranas possessed by the one-sensed to five-sensed souls is
four, six, seven, eight, nine and ten respectively. This classification of Jivas into five kinds is
used for the measurement of the degree of Ahimsa. The more the senses one has, the more
the evolved consciousness. As for example, two-sensed beings are more evolved than the
one-sensed beings, five sensed beings are more evolved than the one, two, three and four-
sensed beings. Thus AAimsa will be directly proportionate to the Ahimsa of the beings

(Jivas) classified.

Now for the progress and development of these beings, Ahimsa ought to be the basic value
guiding the behaviour of human beings. For a healthy living, it represents and includes all
the values directed to the ‘other’ without over-emphasizing the values directed to one’s own
self. Thus it is the pervasive principle of all the values. Posit Ahimsa and all the values are
posited. Negate Ahimsa and all the values are negated. Ahimsa purifies our action in relation
to the self and other beings. This purification consists in our refraining from certain actions
and also in our performing certain actions by keeping in view the existence of human and

sub-human beings.

" Pamcastikdya of Kundakunda, 112-117, (Rajchandra Ashram, Agas)
2 Sarvarthasidadhi of Pljyapada, H-14/288, (Bharatiya Jnanapith, New Delhi)
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It may be asked what is in us on account of which, we consciously lead a life of values
based on Ahimsa? The answer is: it is Karuna, which makes one move in the direction of
adopting Ahimsa-values. It may be noted that the degree of Karuna in a person is directly
proportionate to the development of sensibility in him. The greatness of a person lies in the
expression of sensibility beyond ordinary limits. This should be borne in mind that the
emotional life of a person plays a decisive role in the development of healthy personality and
Karuna is at the core of healthy personality and Karuna is at the core of healthy emotions.
Attachment and aversion bind the human personality to mundane-existence, but Karuna
liberates the individual from Karmic enslavement. Dhavala, the celebrated commentary on
the Satkhamdagama, remarkably pronounces that Karunais the nature of soul.’ To make it
clear, just as infinite knowledge is the nature of soul, so also is Karuna. This implies that
Karuna is potentially present in every being although its full manifestation takes place in the
life of the Arhat, the perfect being. Infinite Karuna goes with infinite knowledge. Finite Karuna

goes with finite knowledge.

Thus if Karuna which is operative on the perception of the sufferings of the human and sub-
human beings plunges into action in order to remove the sufferings of these beings, we
regard that action as Seva. Truly speaking, all AAimsa-values are meant for the removal of
varied sufferings in which the human and sub-human beings are involved. Sufferings may be
physical and mental, individual and social, moral and spiritual. To alleviate, nay, to uproot
these diverse sufferings is Seva. In fact, the performance of Karuna is the verification of our
holding Ahimsa values. It is understandable that physical, mental and economic sufferings
block all types of progress of the individual and make his life miserable. There are individuals
who are deeply moved by these sufferings and consequently they dedicate themselves to
putting an end to these sufferings. Thus their Karuna results in Seva. Thus Ahimsa, Karuna

and Seva are interrelated and are conducive both to individual and social progress.

It is significant to point out that Mahavira’s social mind exhorted that AhAimsa consists in
recognising the dignity of man irrespective of caste, colour and creed. Man is man and
should be recognised as such without any hesitation. The dignity of man is sacred and it is
our duty to honour this dignity. Every individual, whether man or woman, should enjoy
religious freedom without any distinction. A non-violent society cannot subscribe to class

exploitation and social oppression of man. Mahavira bestowed social prestige upon the

13 Jain Community - A Social Survey by Vilas A. Sangave, P. 169-170 (Popular Prakashan, Bombay)
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downtrodden individuals. This led to the development of self-respect in them. Thus he
showed that no man or woman should be deprived of availing himself of the opportunities of
advancement. This AAimsa spirit of Mahavira extended itself even to the lowest scale of life
and he promulgated that life as such is basically identical. Hence no living being should be

hurt, enslaved and excited.

(b) Aparigraha

Mahavira was well aware of the fact that economic inequality and the hoarding of essential
commodities very much disturb social life and living. These acts lead to the exploitation and
enslavement of man. Owing to this, life in society is endangered. Consequently, Mahavira
pronounced that the remedy for the ill of economic inequality is Aparigraha. All the means of
illegitimate Parigraha bring about social hatred, bitterness, and exploitation. The method of
Aparigraha tells us that one should keep with one self that which is necessary for one’s living
and the rest should be returned to society for its well-being. Limits of wealth, essential
commodities, all these are indispensable for the development of healthy social life. In a way
wealth is the basis of our social structure and if its flow is obstructed because of its
accumulation in few hands, large segments of society will remain undeveloped. The
hoarding of essential commodities creates a situation of social scarcity, which perils social
life. In order to resist such inhuman tendency, Mahavira incessantly endeavoured to

establish the social value of Aparigraha.

(c) Anekanta

It should be borne in mind that along with human and economic inequality, differences in
outlook create a situation of conflict in society. The result is that constructive tendencies in
man suffer a great deal. If we take things in the right perspective we shall find that
differences in outlook appear as a result of the use of creative faculties inherent in man. If
this fact is not adhered to, these differences become the cause of conflict between man and
man, the consequence of which is that social unity is disrupted. Mahavira by his deep insight
could see the waste of social energy on account of the wrong understanding of the nature of
things. Consequently, he preached that differences in outlook are in fact differences in the
nature of things. These different aspects of things are to be understood as the different
aspects of truth. In fact, difference in outlook should be treated as difference in standpoints.
By this, dissension disappears and social solidarity sets in. Mahavira's doctrine of

standpoints can be called Nayavada, which is a corollary of Anekantavada, the doctrine of
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multiple aspects of truth. By virtue of the promulgation of this social value, man started
thinking that along with his own standpoint; the standpoint of the other is also significant.
This gave rise to social tolerance and broad-mindedness, which is a key to social adjustment
and progress. This led to the conclusion that truth cannot be monopolized and every man in
society, can subscribe to the discovery of a new aspect of truth. Thus Anekanta is the

dynamic principle of social life, by virtue of which life is saved from being stagnant.

3.0 Method of According Religious Freedom to Women and Downtrodden People

Mahavira gave complete religious freedom to women. They were allowed to accept the life of
asceticism like men. Mahavira himself initiated Candana into the ascetic order. In the
Samgha of Mahavira 36000 Sadhvis were following religious observances. "The followers of
Jaina religion have been divided into four categories, viz., Sadhus, Saadhvis, Sravakas and
Sravikas. Sadhvis are female ascetics who follow the five great vows in a very strict manner.
This shows that complete freedom was given to women to enter the ascetic order. Female
sex was no bar to the practice of asceticism. The Jaina acaryas were extremely sympathetic
in their attitude to women and admitted them freely into their order, no matter whether the
candidates for admission were royal consorts, members of the aristocracy, and women

belonging to the common run of society.

Religious freedom given to women enhanced their prestige in society. They were imparted
education like men. As the full religious freedom was allowed to females, widows could
devote their time for their spiritual uplift and thus carve a respectable position for them in

their family and in the minds of people in general.

Mahavira based the fourfold division of society on activities and not on birth. He accorded full
freedom to one and all including women and downtrodden people to perform religious
practices and admitted them into the order of ascetics.’® Thus "the doors of Jainism were
thrown open to all and equal opportunity was given to everybody to practice religion
according to his capacity. Those who followed religion as house-holders were known as
Sravakas and Sravikas and those who observed it fully by leaving their houses were called

as Sadhus and Sadhvis."'¢ The Uttaradhyayana says that Harikesa who was born in a family

14 Jain Community - A Social Survey by Vilas A. Sangave, P. 169-170 (Popular Prakashan, Bombay), P. 65,
5 Jain Community - A Social Survey, P. 66
16 Ethical Doctrines in Jainism by Dr. K.C. Sogani, P. 273.
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of untouchables attained saintly character owing to the performance of austerities.'” Good
conduct and not caste is the object of reverence. Merit is the basis of caste and the pride of

caste destroys right living.

It is significant to point out that Mahavira’s social mind exhorted that AhAimsa consists in
recognizing the dignity of man irrespective of caste, colour and creed. Man is man and
should be recognized as such without any hesitation. The dignity of man is sacred and it is
our duty to honour this dignity. Every individual, whether man or woman, should enjoy
religious freedom without any distinction. A non-violent society cannot subscribe to class
exploitation and social oppression of man. Mahavira bestowed social prestige upon the
downtrodden individuals. This led to the development of self-respect in them. Thus he
showed that no man or woman should be deprived of availing himself of the opportunities of

socio-spiritual advancement.'®

4.0 Method to propound the Philosophy of fighting Defensive Wars and of Vegetarianism

The term himsa may be defined as the committing of injury to the Dravyapranas and the
Bhava-pranas through the operation of intense-passion-infected Yoga (activity of mind,
body, and speech).'® Suicide, homicide and killing of any other life whatsoever aptly sum up
the nature of Aimsa4, in as much as these villainous actions are rendered conceivable only
when the Dravya-pranas and the Bhavapranas pertaining to oneself and to others are
injured. The minimum number of Dravyapranas has been considered to be four and the
maximum has been known to be ten; and the Bhava-pranas are the very attributes of Jivas.
The amount of injury will thus be commensurate with the number of Pranas injured at a

particular time and occasion.

Himsa is of two kinds, namely, intentional and non-intentional.?° The intentional perpetrator
of himsa engages himself in the commitment of the acts of Aimsa by his own mind, speech
and action; provokes others to commit them; and endorses such acts of others. Besides,

himsa that is unavoidably committed by defending oneself from one's foes is denominated

7 Dhavala, Book 13, P. 361, 362 (Jivaraja Garanthamala Sholapur)
8 /ndian Cultura and Jainism by Dr. K.C. Sogani, P. 23-24.
9 Purusarthasidhyupaya of Amrtacandra (Rajchandra Ashram, Agas).43

20 Jainadarsanasara by pt. Chainsukhadasa, Page 63, (Sadbodha Granthamala, Jaipur).
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as non-intentional defensive Aimsa. This leads us to the philosophy of fighting defensive

wars.21

Now the householder is incapable of turning away completely from Aimsa&, hence he should
keep himself away from the deliberate commission of Aimsa of the two-sensed to five-
sensed beings.22 The commitment of Aimsa in adopting defensive contrivances cannot be
counteracted by him. Thus he has to commit intentional injury to one-sensed Jivas, namely,
the vegetable-bodied, the fire-bodied etc; and non-intentional injury in fighting defensive
wars. Even in the realm of one-sensed Jivas and in the realm of fighting defensive wars he is
required to confine his operations in such a way as may affect the life and existence of a
very limited number of Jivas.?® In these two provinces the point to be noted is that of
alleviating the amount of injury that is apt to be caused and not that of total relinquishment
which is not possible without jeopardizing the survival of man. The hard fact to be noted is
that man is subject to Aimsa by the very condition of his existence. Yet instead of
aggravating the natural weight of Aimsa by falling foul upon one another and by our cruel
treatment of the animal and vegetable kingdoms, we should endeavour to alleviate this
general curse, to the extent to which we are capable of doing, by conforming ourselves to
the sacred injunctions enjoined by Jaina spiritual teachers. Vegetarianism is therefore
prescribed. It limits us to the unavoidable injury caused to only one-sensed-Jivas. This is the

philosophy of vegetarianism propounded by Jainism.

5.0 Method of Propagating the Doctrine of Karma

Mahavira ascribed responsibility to an individual for the actions that he does in society. For
establishing this he propagated the doctrine of Karma. Individuals differ from one another in
respect of cognition, conation and affection etc. What is the cause of this difference? How to
account for these perceptible distinctions among individuals? The answer of Mahavira is that
it is the beginning-less material subtle principle known as Karma that is responsible for the
cause of differences in individuals. This Karma has been exercising its limiting and crippling
influence on individuals from the beginningless past. This material subtle principle is known
as Dravya-karma, and its psychical counterpart in terms of Rgga (Attachment) and Dvesa

(Aversion) is called Bhava-Karma.

21 Jainadarsanasara by pt. Chainsukhadasa, Page 63, (Sadbodha Granthamala, Jaipur).
22 Purusarthasidhyupaya of Amrtacandra (Rajchandra Ashram, Agas).75
23 |bid. 77
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It is no doubt true that Karmas bind the self to mundane existence. Now the question that
arises is this: How the self is bound by Karmas? What are the causes that create Karmic
bondage in individuals? The answer of Mahavira is that it is action (mental, bodily and vocal)
polluted by passion that causes empirical bondage to individuals.2* The passion-free actions
do not bring about any mundane bondage whatsoever. When there are no passions, there is

no bondage (Bandha). It is the passion that mars the socio-spiritual career of an individual.

6.0 Method of emphasizing Individual Liberty along-with Social Responsibility

Mahavira fought for individual liberty in the context of social life. He revolted against the
economic exploitation and social oppression of man and introduced vigorous innovations in
the then existing social law and order. In a way, he was a social anarchist. In this way,
Mahavira regarded individual and his social responsibility as the key to the progress of both
the individual and society. He seems to be aware of the fact that the emphasis on merely
individual progress without taking note of social responsibilities is derogatory both to the
individual and society. Mahavira was neither merely individualistic nor merely socialistic. In
his attitude both individual and society are properly reconciled. If individual liberty is to be

sought, social responsibilities cannot be dispensed with.

The history of social thought reveals that with the advancement of knowledge social beliefs
of a particular age are replaced by new beliefs. Many religious superstitions, social paths of
life and other forms of follies and falsities are derogatory to individual progress; therefore
they are condemned in every age of history. But the change is met with great resistance.
The reason for this is that the individuals look at change with doubt and uncertainty. Besides
love for conventionality and vested interests run counter to the acceptance of novelties in
thought. All these obstacles mar individual dynamism. The individual who is a slave to
customary beliefs, however false they have been declared to be, cannot develop his own
personality and his actions are just like machines. Mahavira, therefore, preaches that an
individual should be free from follies (Amudhatas).?5 It is only through such individuals that
society progresses and a scientific outlook gains ground. Such individuals are forward
looking, and are free from the pressures of narrow traditionalism. They are always open-

minded and are ever eager to learn from history and experience.

24 Rgjavartika of Akalamka, VI. 2/4, 5, (Bharatiya Jnanapith, New Delhi)

25 Ratnakaramdasravakacara of Samantabhadra, 155, (Veer Seva Mandira, Delhi) 122
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It is no doubt true that cognitive and conative clarities are essential to individual progress. If
man’s mind is prejudiced and his actions are stereotyped and wrongly directed, nothing
worthwhile can be achieved. In order that an individual becomes an embodiment of noble
thought and actions, virtuous dispositions are, to be cultivated. This prepares the individual
to do certain kinds of actions in certain kinds of situations. This is not just to think or feel in
certain ways. There may be individuals who can think clearly and express good emotions
whenever the situation calls for, but they may not act virtuously when required to do so.
Consequently, Mahavira preached that an individual should develop virtuous dispositions of
honesty, gratitude, Ahimsa, forgiveness, modesty, straightforwardness etc. This individual
characteristic is known as upagihana.?® It cannot be gainsaid that noble thoughts can be
translated into action through the medium of character. Mere thought is important to bring
about any individual transformation. It is only virtues in addition to thought that can effect

transformation in the life of an individual and transmute existing state of affairs.

Mahavira, no doubt, greatly emphasized the development of the individuals, in as much as
he was convinced of the fact, that there is nothing over and above the good of the individual
men, women and children who comprise the world. But he did not lose sight of the fact that
the individual develops not in isolation but among other individuals. Proper adjustment of ‘I’
and ‘thou,’ leads to the healthy development of both ‘I' and ‘thou’. “‘Thou’ may represent
social and political institutions. Social and political institutions must exist for the good of the
individuals. All individuals should live together in such a way that each individual may be
able to acquire as much good as possible. Thus every individual, therefore, shall have
certain responsibilities towards one another. This is the same as saying that an individual
has certain social responsibilities. Therefore, social and individual morality is equally

necessary to a good world.

Mahavira unequivocally says that the other is like our own. This does not mean that there
are no individual differences. Rather it means that individual should be allowed freedom to
develop his own individualities. There should not be any distinction between man and man
on the basis of religion, race and nationality. To create differences between one individual

and the other on these factors is derogatory, therefore, should be condemned ruthlessly.

26(i) Karttikeyanupreksa, (Rajachandra Ashram, Agas). 417
(ii) Purusarthasidhyupaya of Amrtacandra (Rajchandra Ashram, Agas) 26.
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Consequently, Mahavira exhorted us not to hate individuals on these accounts

(Nirvicikitsa)?’. These are irrelevant inequalities.

These negative conditions of not hating others is not sufficient, but the positive condition of
loving them (Vatsalya) is very much necessary.?® To love is to see that equal opportunities of
education, earning and the like are received by every individual without any distinction, of
race, religion, sex and nationality. In his own times, Mahavira fought for the equality of all
men, and he revered individual dignity. Where there is love there is no exploitation. To treat
other individuals as mere means is decried and denied. Where there is Vaftsalya, all our
dealings with others will be inspired by reverence; the role of force and domination will be

minimized.

It is likely that individuals may deviate from the path of righteousness. In dealing with
persons they may become as selfish as not to allow others their due share of liberty, they
may become very possessive. Pride of power, use of force, and exploitation of the weak may
look to them normal ways of life. Creative impulses in man may suffer owing to their
destructive attitude. When individuals behave fanatically with one another, the real good will
be served if they are (convinced) to deal with others rationally. To establish them in the good
life is ‘Sthitikarana’?® This is very much necessary in a society where the rule of creative

impulses is to be established.

Lastly, the good ways of life, of thinking and doing things should be made widely known to
people at large, so that they may feel obliged to mould their lives in that pattern. For this
psychological methods of transmitting knowledge are to be followed in all earnestness. The
scientific techniques of radio, television and the like are to be utilized for propagating good
ways of life. If the researches in the laboratories are not taken to and utilized in the fields,
they will serve no significant purpose. They will be like doing things in seclusion. Similarly, if
the findings in the human laboratory in the realm of values are not taken to human beings in
general, things will deteriorate and conditions will not change. Mahavira, therefore, says to

propagate values of life (Prabhavana).3°

21 Purusarthasidhyupdya of Amrtacandra (Rajchandra Ashram, Agas) 27

28 Ratnakararidasravakacara of Samantabhadra, (Vira Seva Mandira, Delhi).13

29 Pyrusarthasidhyupdya of Amrtacandra (Rajchandra Ashram, Agas) 29

30 Purusarthasidhyupaya of Amrtacandra (Rajchandra Ashram, Agas), Verse 28.
Karttikeyanupreksa, (Rajchandra Ashram, Agas). 421-422
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7.0 Method of Using Common Man's Language

It is incontrovertible that the 6th Century B.C. witnessed the rise of the 24t Tirthamkara,
Mahavira who played a dominant role in shaping the cultural history of India. He revolted
against the socio-religious exploitation and oppression of man and introduced vigorous
innovations in the then existing social law and order. In fact, he serves as an illustration both

of spiritual realization and social reconstruction.

After attaining omniscience (Kevalajiana), Mahavira remained silent and did not deliver,
according to Digambara tradition, any sermon for sixty-six days. At the advent of a renowned
Vedic scholar, named Indrabhiti Gautama in the Samavasarana (religious assembly)
Mahavira delivered his first sermon at the Vipulacala Mountain outside the city of Rajagrha,
the capital of Magadha, on Saturday the 1st July 557 B.C. This day is celebrated as the
Virasasana day and Mahavira designated Indrabhati Gautama as the first Ganadhara (chief
disciple). Along with Indrabhiti Gautama his five hundred pupils joined the order of
Mahavira. Gradually Mahavira initiated more Vedic scholars into the ascetic order. It is of
capital importance to note that Mahavira made use of Prakrta for his discourses, as a result

of which the Ganadharas prepared the whole canonical literature in Prakrit.

Now the question is why did Mahavira deliver his first sermon only at the advent of a Vedic
scholar? My interpretation of the event is: Vedic scholar is a Prakrit scholar, since the Vedas
have been composed in /oka-bhasa (language of the masses) of that period. Pt. Kisoridasa
Vajapayee tells us that the language of the Vedas is the first form of Prakrit, though this
underwent change in form in course of time and became the second stage of Prakrit at the
time of Mahavira. This second stage was prevalent in a very large area and Mahavira’s
discourses were meant for all without any distinction of caste and creed, classes and

masses, so he chose Prakrit for his deliverances.

It will not be out of place to mention that Mahavira was desirous of making the values of life
accessible to the masses of the people, so he adopted Prakrit for the propagation of ethico-
spiritual ways of life and living. Now it is intelligible that Mahavira’s Sojourn in the Arhat state
of life inspired him to preach in the universal language used by the masses of people,
though Vedic language and the classical Sanskrit preceded him. This may be styled
language renascence, which supported the uplift of the masses. The neglect of the common

man ended with this attitude of Mahavira.
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From what has been said above it may be rightly inferred that the Second Stage of Prakrit
originating from the First Stage of Prakrit of the pre-vedic times was used by Mahavira for his
deliverances and Ganadharas prepared the Agamic literature from it. This means that the
Prakrit language which is the representative of the common man's aspirations is denied the
respectful position in society at large. Its revival is very much important for making intelligible
the cultural history of India. Without it India will be misunderstood and the increasing
significance of the common man in the present day democracy will not find its basis in

ancient history of India.
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Evolution of Sthanakavasi and Terapantha Sect

Dr. Kamini Gogri

1.0 Introduction

After the 12 century in India, provincial languages started prospering and there were many
saints and monks spreading true religious spirit through their poetry to the masses against
the empty ritualism of the mediaeval times. Moreover the religious literature up to mediaeval
times was in the classical languages - either Sanskrit or Prakrit which no longer remained
the languages of the masses. In Hinduism the religion of rituals and sacrifices limited to the
higher castes was being replaced by the temple worship and devotion for which all persons
including women, untouchables were qualified. In the Jaina religion also a simple
householder like Lonkasaha from Gujarat and a monk like Acarya Bhiksu from Rajasthan
attempted at reformation through their writings in provincial languages-medieval Gujarati and
Rajasthani respectively. However both of them were opposed to the current of temple
worship and bhakti popular in Jainism. There have been reformers in Jaina religion during
the Islamic and the British rule. The need for reform arose when there was a spiritual decay
within the Jaina society itself. “...the solidarity of Jaina social organization had always
stemmed not from the political power of the monks but from the great moral authority they
possessed. In falling away from his proper role as a living example of the Jaina ideal (the
dedicated ascetic earnestly seeking moksa), a monk forfeited this authority.” Fortunately
some individuals became aware of the gravity of the situation and to bring about needed

reform.!

“Jains have traditionally prided themselves on the austere life-styles of their mendicants. But
with the acquisition of great riches by the community, the monks fell increasingly into a
temple-centered existence, living under rather luxurious conditions and devoting themselves

more to the external trappings of religion than to the practice stressed by Mahavira.2

It is to be noted that emperor Samprati (2" century B.C.) in order to popularize Jainism used
iconography as a means to spread and expand Jainism. Consequently temple building grew,

and with it arise a host of rituals. The ritualistic aspect was further popularized by

1 P.S.Jaini, The Jaina Path of Furification, p. 306
2 |bid
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Aricalagaccha, a Svetambara sub-sect of 10th century A.D. This trend continued till

Lonkasaha (15t century A.D.) who wrote against temple building and idol-worship.

2.0 Lonkasaha

He is regarded as a crusader against idol-worship. The Sthanakavasi sect owes its
allegiance to Lonkasaha. It even celebrates a day to commemorate him. There are
controversies about his life and matters relating to the date of birth, death, marriage, about
his knowledge of scriptures, etc. Regarding the life history of Lonka, there are controversies.
Muni JAanasundarji in his book has quoted different authors to locate the exact date and the
year of birth and death of Lonka, his family background, his education, his profession,
because there are controversies regarding his life, as there is no unanimity between the
authors who have located various events about his life. This also tries to prove the

importance of Lonka and the reform he has brought about.

One of the versions is as follows: Lonka was born in V.S. 1482 in Ahmedabad. His father
Hemashah and mother Ganga were vanika by caste and were very devout Jainas.
Hemashah was intelligent and attained a high position in court of King Muhammad Shah.
Lonka imbibed many virtues including extra ordinary memory powers from childhood. Due to
his skill and deep knowledge of jewels he was appointed as a treasurer by the king. Sheth
Odhaviji, an eminent personality from Sirohi was attracted by his ability and sharp
intelligence and married his daughter Sudarsana to him. They had a son who was named

Purnachandra.

When Lonka came to know about Kutubshah killing his father Mohammad Shah for the sake
of kingdom, Lonka felt utterly disgusted and understood the futility of worldly affairs. Hence

he resigned from the post.

At home he continued with his personal business of jewelers, along with his writings. He also
engrossed himself in the study of various religious scriptures. During this time Muni Jihanji
happened to visit his house for food. On entering the house he saw Lonka’s beautiful hand
writings. This made munito ask Lonka whether he would copy the dilapidated copies of the
agamas. Lonka was really waiting for an opportunity to read the ggamas, at that time
agamas were unavailable to the laity. Dasavaikalika was the first dgama he received from

the munito copy.
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While copying them he started realizing the seriousness of religion. The principles of
nonviolence, restraint and austerities, as mentioned in the scriptures and the perverse
conduct of the monks sparked in him the seeds of rebel. He started making two copies of the
agamas, one for the mwuni and other for himself. In this way he acquired 32 dgamas. When
Muniji came to know of Lonka making another copy he stopped giving him the other
scriptures. Lonka started reading dgamas, which he had with him. On understanding the
purity of religion and the perverseness that idol worship is not found in ggamas he set to
reform the religion. Through discussions with many people he attracted a group of them, a

few of which became his followers.

According to the second version, Lonka was a poor person from Limbdi in Saurashtra. He
was orphaned at the age of ten. The name of his father was Hemashah and mother was
Ganga. Coming to Ahmedabad he met muni Jianaji under whom he started studying Jain
religion. Muni also obtained a job for him in a temple where Lonka worked as an accountant.
Lonkd had once a quarrel with the monks of that temple concerning the accounts. This
behaviour of the monks shocked him. He, therefore, went out of the temple and started
condemning those monks for their violent behaviour and for not having any daya
(compassion). It so happened, that his Muslim friend, who was passing by, appreciated his
act and even provoked him against idol worship. Lorka started preaching his views on daya
and non-violence. He got some followers and his sect came to be known as Dayagaccha or

Lorikdgaccha.

Which ever of the two versions is true, the fact remains that he has written in the medieval
Guijarati language and criticized the popular trends of idol worship and temple building and

criticized the prevalent Sramanacara.

2.1 Literature

Lonka’s literature made available by Pt. Dalsukha Malvania consists of two parts - 58 bo/as
giving his views on what he considers to be true religion and 54 bo/as appended to the main
work criticizing the popular trends followed by the community during his time in the name of
religion. Lonka in his bo/a 17 quotes from Dasavaikalika-sdtra, Adhyaya first a statement

describing the true Jain religion as enunciated by the tirthamkaras.
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“Spirituality is the highest wealth, Non-violence, restraint and penance; even the gods revere

a mind always set on a spiritual path.3

By quoting this statement Lonka wants to emphasis that the true religion as preached by the
tirthamkaras consists of ahimsa, samyama and fapa. Roughly speaking the appended 54-
bolas question practices of religion, which in his opinion go against these three basic
principles of Jain religion? Therefore these bo/as can be classified into three groups (i)
commenting on temple building and idol worship, and all conduct related to it which goes
against the principle of ahimsa, (2) The practice of the monks which goes against the
principle of self restraint (samyama) and (3) the austerities practiced during his time which

were not sanctioned by and found in the scriptures (agamas).

It can be said on the basis of this classification that he is pointing out those practices which
go against the cardinal principles. Thus, his fifty-four bolas can be classified into these three
groups, which go against ahimsa, samyama and tapa. (1) the bolas which comment on the
temple building etc they raise the issue of nonviolence, (2) issues related to Sramanacara
which goes against the principle of samyama and (3) issues related to austerities which go

against the principle of /gpa as found in dgamas.

Similar classification of the original 58 bolas of Lonka had been done by Pt. Dalsukha
Malvania in the following way. The first group discusses views on Himsa, (violence) on the
basis of samyaktva and mithyatva. The second group discusses the views on idol- worship.
The third group discusses the authenticity of the commentary literature. Lonka has based his
views mainly, or perhaps exclusively on the scriptural authority. This is clear from the
quotations he gives in support of his views. He not only quotes from authoritative books like
the Jain scriptures and the various Niryuktis, Cdrnis, Tikas and Bhasyas, etc. but also raises
the questions and doubts about the interpretations of the scriptures. He questions the
additions and the concessions made by the interpreters to the pure religion preached by
tirthankaras in order to safeguard the institutionalized religion and the interest of the acaryas.
The fact that he has not mentioned 7aftvartha-sdtra is understandable in the view of the fact
that even now Taftvartha-sitra is not much known to the laity among Svetambaras. But the

fact that he questions or doubts some of the interpretations of dagamas given by Niryuktis

3 Tr. K.C. Lalwani, Dasavaikalika-sdtra, 1.1
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shows that he wants to understand pure religion as found, preached, propounded in dgamas
which is regarded as the original pure teaching of the tirthamkaras, AKevalis and Sruta-
Kevalis and which is not a matter of pure intellectual scholarship. Thus it is clear that Lonka
is interested in discovering pure religion by removing various impurities and dogmas added

to it through ages.

Lonka in each of his 54 appended dictums (bolas) mentions in one phrase one current
practice and asks “where is it found written in the tradition”? He devotes his 58 dictums
(bolas) for quoting from various scriptures to highlight what is true religion and thereby
arguing that the prevalent practices go against the true religion as found in the scriptures
and hence not acceptable. The scriptures, which Lonka has quoted, are Acarariga-sdtra, its
vriti and niryukti, Sdtrakrtariga, Samavayariga, Dasavaikalika-sutra, Uttaradhyayana, its
carni and vritti, Bhagavati-sdtra, Anuyogadvara, Vipaka-sdtra, Nisitha-cdrni, Avasyaka

Niryukti etc.

2.2 Legacy
Lonka as seen earlier denied all forms of external ways of worship involving violence,
attempted to refine the conduct of the monks. He got some followers who were convinced

with his ideas and denounced the idol and its worship completely.

Lonka had propounded his views in V.S. 1508 (A.D. 1451). When he started preaching his
views, and in V.S. 1533 (A.D. 1476) one person from Sirohi by the name of Bhana who self —
initiated in Lorikamata (sect of Lonka) because of Lakhamshi; who was convinced of Lonka’s

views.

Establishment of Sthanakavasr Sect:

Lavaji took initiation in the order of Varjanga Guru of /onkdgaccha and was known as
Dundhiya because he was staying in Dhunda (Broken house). Vijayananda Sduri in his book
“Samyaktva Salyosharna’ mentions that Lavaiji, his disciple Somiji, his disciple Kanji and his
disciple Dharmadasa stayed in broken house therefore known as Dhundhiya. A Manuscript
of L.D. Institute says Bhana Rishi in V.S. 1687 had a fight with his guru (A.D. 1630) and

separated from him and was known as Dhundhiya.

There are accounts, which say that hundred years after Lonka, Lorikdgaccha started

worshipping idols etc. Three Munis Lavaji, Dharmadasa and Dharma Sinha left that sect
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because they wanted to carry on the path of Lonka as he had propounded. They were
known as Dundhias and later as Sthanakavasis because they stayed in Sthanakas.
Lorikdgaccha is on the verge of extinction. Some of them have assimilated into either image
worship sect and some others have assimilated in the Sthanakavasi Sect. Sthanakavasi sect

is further sub-divided into many sub-sects.

Sthanakavasi sect spread to Rajasthan also. There in the latter half of the 17t century we
have another reformer Acarya Bhiksu who not only agrees with Lonka on the elements of
violence but also visualizes that temple building is a costly affair, which is a perverse view.

Section two discusses the reforms of Bhiksu who established the Terapantha sect.

3.0 Acarya Bhiksu

Bhikhanji was born in A.D. 1726. His father’'s name was Shah Baluji and mother’'s name was
Dipabai. He became a Sthanakavasi muniin A.D. 1751 and founded Terapantha sect in A.D.
1760. He died in A.D. 1803.

In his early days as a householder, he paid reverence to idol-worshipping sect, but after
some time, he left them complaining that they led a degenerated life in contravention to
monastic rules. Leaving them, Bhikhan began to pay homage to the Sthanakavasr ascetics.
The Sthanakavasis of Marwar held Acarya Raghunathji who was the head of the
Sthanakavasi Samgha in high esteem. According to a story current among the people of
Marwar, Raghunathji told Bhikhaniji, that the aspirant should be fully qualified to receive
Diksa and that he was not versed in Jaina scriptures in order to grasp the spirit of lord
Mahavira’s teachings and he should pursue religious studies for some time before his
request for ordination could be granted. It was not a regular and systematic study of the
scripts on repeatedly requesting, Raghunathji took pity and admitted him in the Samgha. He
observed the conduct of the monks in the observance of certain monastic rules and found
fault with their food habits. Taking courage, he criticized Raghunathji and the monks for their

loose conduct. He even began to publicly criticize them for their laxity in conduct.

Raghunathiji initiated Bhikhanji. He remained with his guru for about eight years but Bhikhaniji
found that the monks were not living their lives according to the code and were not
preaching the principles of Jainism correctly. He discussed the matter with Raghunathiji
seriously, but the latter did not pay proper attention and due consideration to the request of

Bhikhanji. He put forward the excuse that as it was the Dusama Kala and Parficama-ara. It is

STUDY NOTES version 5.0 Page 91 of 317



impossible to lead life of a true monk. Bhikhaniji, unsatisfied with the answer, left his Guru, in

the town of Bagdi in Marwar State (Rajasthan).

Agreeing with Lonka, who protested against the religious practice of offering worship to the
images, Bhiksu contented that the Acaryas of the Middle Ages wrote commentaries in which
they interpolated the principles of image worship and devotional religion as a means of self
purification on the path of salvation. The Acaryas also interpolated in the commentaries their
own views on benevolence emphasizing the worth of charity and social service as
indispensable acts for the accumulation of punya or merit leading to a higher spiritual life.

Bhikhan asserted that charity and social service are not helpful to the path of freedom.

3.1 Literature
Unlike Lonka, Bhiksu has lot of literary work to his credit. His works are also available to us.
He has written a treatise on nine faffvas, a poem on anukampa, on daya, dana, ahimsa, on

the conduct of the monks etc.

Bhikhanji in his book, “Acara-ri-coppdyi” has strongly criticized the food habits of
Sthanakavasi monks. According to him, many of them, especially the senior monks
consumed excessive quantities of food ignoring the needs of other monks who were junior to
them. The monks, who distributed food, discriminated between the recipients. Bhikhanji's
primary charge against the monks was that they ate excessive food and undertook fasts with

the single objective of enjoying delicious food, which they got from laymen.

V.G. Nair, a critique of Bhiksu, in his book “Jainism and Terapanthism” says “Bhikhaniji’s
allegation goes to show that he was not probably given sufficient quantity of food to appease
his hunger either because of the less quantity of alms which the sadhus could collect from
lay devotees in consequences of the food famine that prevailed in Marwar or it may be that
Bhikhanji was deprived of a portion of his legitimate share in punishment for his reactionary
views on Jainism and his outburst against the Samgha. It seems that the problem of
discriminated food distribution among the sadhus was the primary cause of his revolt and

departure from the sthanaka.”*

Muni Nathamal (presently known as Acarya Mahaprajiia) in his book Acarya Bhiksu: The

Man and His Philosophy writes “neither Raghunathji nor Bhiksu ever imagined that the Jain

4V.G.Nair, Jainism and Terapanthism, p. 22
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tradition would add a new sect to it. It was not a matter of any debate between the teacher
and the taught. Bhiksu had only one thing in mind; he was getting restless to bring about
rectitude in conduct. This was his only aim that actuated him to get separated from the

acarya.”

Bhiksu established the Terapantha sect and ascended to the Terapantha seat as the first
acarya of its Samgha in 1760 A.D. At a conventional ceremony, he reinitiated himself as an
ascetic in the tradition of tithamkaras who had never received ordination from a Guru for
their entry from a home life to a homeless life of renunciation and penance. He was the
initiator of a new philosophy in the history of Jainism. He was his own preceptor. He
formulated his own concepts on some of the fundamental doctrines of Jainism. At the
inauguration of the Terapantha the number of monks who attended the gathering was
thirteen. A passerby saw them and gave them a name “Tera” which means thirteen. Actually
the number thirteen represents, 5 mahavratas (major vows), 5 samitis (carefulness) and 3
guptis (restraints), which according to Bhiksu are the true religion to be followed, and he did

not mind the name “Terapantha”.

Bhiksu preached what he thought right in accordance with the scriptural knowledge he could
acquire in Rajasthani language, as he did not know Sanskrit and Prakrit. He asserted that
man’s labor of love for his liberation had been vainly lost in giving charity and rendering
service to suffering life. He claimed that in the spirit of lord Mahavira’s teaching, charity was
irreligious. As a critique of his contemporary situation Bhiksu writes, that asceticism is on

decline in the following way:

Monks of today stay at the houses built especially for them, make people purchase books,
papers and habitation. They are absorbed in vilifying others. They make householders
promise that they would initiate them alone not by anybody else. They purchase disciples
and they do not transcribe books. They send messages with householders; they keep more
clothes than prescribed or permitted. They take delicious diet in violation of the rules. They
go to public feast for alms. They are eager to have disciples — both male and female. They

are concerned not with the life of a monk but only with continuation of their sect They try by

5Tr. N. Sahal, Acarya Bhiksu: The Man and His Philosophy, p.29
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hook or crook to prevent people from going to other monks. They sow the seeds of fraction

in their families.

In the “Hundis”, one of 181 “bolas” and another of 306, Acarya Bhiksu have presented a full

account of the loose conduct among sadhus.

In Bhiksu's time the following beliefs and practices were current. Even the garb or
semblance of lord Mahavira was to be saluted. It was believed that this particular time i.e.
Parncamakala is not conducive for spiritual upliftment and therefore the rules prescribed were
relaxed tremendously. There was a growing belief in “mixed religion” where one and the
same act is regarded as sinful and meritorious. For example, the act of temple building

involves violence of one sensed souls at the same time it leads it leads to the religious merit.

No discrimination was made between worldly pity and donation from spiritual compassion
and donation, to take food prepared for him, to use articles purchased for a monk, to take
food everyday from the same house. Not to inspect clothes and utensils so as to avoid any
injury to insects’, to initiate a householder without permission from his guardians to keep
clothes and utensils beyond measure to make householders prepare copies for their
personal use. Bhiksu wrote 1st Jekhapatra in V.S.1832 from the point of view of the campaign

for purity in conduct. Acharya Mahaprajna mentions the following main points:

o “Many people say that there can be no religion without killing creatures. They hold that
there is no sin if one’s thought is pure. But how can the thoughts of those who
intentionally kill be pure?

¢ He said that where there is pity, there could be no religion without killing creatures.
Violence is man’s weakness, and that there can be no religion without violence is
completely ominous.

e It is no religion to preserve a creature by killing another. Religion is to exhort the
irreligious to adopt religious ways.

e To nourish creatures by killing others is the worldly way those who sense religion they
are an ignorant lot.

e Many people say that if creatures are killed with a sense of pity the result is both religion
and sin. But sin does not lead to religion and religion does not lead to sin. There cannot
be both in the same sense.

« Sinful and religious actions are necessarily different.
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e ltis sinful to indulge in avrata, to get it done and also support it.

e ltis religion to observe Vratas, to make others observe them and to support them.
e Right attitude regards worldly and spiritual ways as different.

e Religion means renunciation, not the enjoyment of carnal sins.

¢ Religion means the change of heart, not the use of force.

e To desire an unrestrained person to live is attachment.

e To desire an unrestrained person to die is aversion.

e |tis religion to desire an unrestrained person to lead a temperate life.”

Bhiksu has firstly objected to the image worship not only because it involves violence but
also for an additional reason that it involves use of money for performing the various rituals.
The construction of temples and performing ceremonies cost money and labor. Charity
cannot be rendered without money. Rendering of charity to help other needy persons and
save them from hunger is not only impracticable but also senseless. V.G Nair points out,
“The miserable economic conditions, droughts, famines and the other social disabilities
which stood as obstacles to lead a normal life gave the fill up to the teachings of Bhikhaniji

among a certain class of society”

The belief that in the Paricamakala, religion is difficult to follow provides an escape to the
four-fold community for not following true religious path (i.e. only outward means without
inner essence). This was severely condemned by Bhiksu. It so happened that in a particular
village the laity refused to worship the Jaina monks; Raghunathji sent Bhiksu to that place to
settle the matter. On reaching there the people complained about the laxity in the behaviour
of those monks. Somehow managing to convince those people to listen to those monks,
Bhiksu returned to his guru with a disheartened feeling. On raising the issue, his guru replied
that due to the Paricamakala, it is difficult to follow conduct. This made Bhiksu strikingly think
on the true nature of religion, because he found that this way of escapism is a deteriorating
mark of religion. Such a heavy and a deep-rooted psychological understanding of time
create a major stumbling block even today in the minds of the four — fold community. It is so
because of a blind belief that omniscient has seen and propounded that time is going to

deteriorate and liberation is impossible during this time in this Bharata Ksetra of this Jambu

6 Tr. N. Sahal, Acarya Bhiksu: The Man and His Philosophy, p. 14.15
7V.G. Nair, op.cit p.37
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region. But on the other hand it even mentions that merit acquired here would lead to next
birth in Mahavideha Ksetra (a place conducive for liberation always) and hence lead to

liberation.

3.2 Legacy

Along with Bhiksu twelve other monks left the order of Raghunathji. For five years Bhiksu
had to suffer the hard blow of the people of Rajasthan with complete restraint. Yet a small
number of the society was convinced by his teachings. The important acaryain his sect was

Jayacarya. He was the third head. He initiated the study of Sanskrit.

Acarya Tulsi was the ninth head of this sect. He was the initiator of the Anuvrata movement
for the purification of society. He inaugurated it in A.D. 1948. Its objective is the development
of human character, the more rearmament of the people and the reformation of modern
society in India. This movement has universal outlook for human welfare. Acarya
Mahaprajfia who is the present acarya of the Terapantha sect succeeds him. He is the
director of Jaina Vishva Bharati a deemed university in Ladnun-Rajasthan. The aim is to
spread academic modern knowledge and impart spirituality through Anuvrata movement on

the basis of ethico-social grounds.
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B.1.1.3.1 Jain Thinkers: Srimad Rajacandra, Kanji Svami, Pt. Todarmal

Dr. Kamini Gogri

1.0 Introduction

The Indian situation in the 19t century was different from the situation at the time of the two
reformers discussed earlier i.e. Lonkasaha and Bhikku. India was now under the British rule.
Christian missionaries have started their preaching. The British introduced formal education
system, science and technology and started criticizing classical Indian religious traditions on
the ground that there was no acceptance of GOD, GRACE, FAITH, LOVE AND HOPE.

Against this background we have to understand the works of the three main reformers-
1. Srimad Rajacandra (1867-1901 A.D.),

2. Kanjisvami (1889-1980 A.D.), and

3. Santa Bala (1904-1982 A.D.).

None of them preached the traditional ascetic oriented religion. They unified spirituality and
the day-to-day activities of life. Sfimad introduced BHAKT/ MARGA (or the path of devotion)
in Jaina religion, which is discussed by him in his poems and correspondence with various
individuals who had spiritual quest. Kafjisvami, emphasized JNANA MARGA (or the path of
acquiring knowledge), that is, one should know that one is Sudahatma (pure soul). Srimad
never took initiation but was a householder. Kanjisvami was a Sthanakavasi Muni but after

reading ‘Samayasara the Digambara text, became a Digambara lay-follower.

2.0 Srimad Rajacandra (1867 A.D-1901 A.D.)

Raichand was born in 1867 A.D. to Ravjibhai and Devabai of Vavania in Morbi. His
grandfather was a devout Krsna worshipper and his mother came from a Jaina family. This
blend of two religions in his life played an important role. He had four sisters and one bother.
His paternal grandfather was a major influence on him. In autobiography ‘Samutchaya Vaya-
caryd, which he wrote at the age of twenty-two he says that he was “deeply dyed in the
more colorful mode of worship of Krsna cult”'. He listened eagerly to the verses consecrating
the image of lord Krsna as also to the lore of various adventures and miracles attributed to
him in the different incarnations. This had a profound effect on young Raicand. He even

mentions his having been formally initiated while he was yet a boy of less than ten, by a

" Digish Mehta, Srimad Rgjacandra: A Life, p. 15.
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monk named Ramadasaiji. In Samutchaya Vayacarya, however he mentions this only as a

phase which he later was to outgrow.

He is said to have astonishing powers of intelligence and memory. At the age of seven he
started going to school and it barely took him a month to master the numerals. At the age of
7, when he saw his neighbor being cremated, he obtained jati-smarana-jiana (knowledge
recollecting his past births) When he was eight years old he is known to have composed

some five thousand lines of verse.

In this youth he earned the reputation of being a Satdvadhani (one who could attend to a
hundred different things simultaneously. He even gave public performance of these rare feet
in Bombay in 1886-87. Times of India dated 24t January 1887 have published an article on
it. In this 20t year he renounced these powers, as he considered them to be obstructions to

his spiritual progress.

He never ran away from any of his responsibilities and duties. On the contrary, he took the
uttermost care in performing them. Even in business he could have attained the highest

position but he declined any such opportunities.

He was married at the age of sixteen and had five children. He advocated performing
marriage and other social functions in a simple and economical way. This shows that a
person can live like a householder and even live and aspire for a life of spiritual
development. He holds that religion should be followed in every act of life. Whatever he was
doing, whether eating, sitting, sleeping, he was firmly detached from every act. He was
never attracted to any worldly matters. He lived simple dressed in very simple way and also
always satisfied with whatever food was offered to him. “From V.S.1947 to 1951, for the first
time he had the direct experience of atman (soul) as separate from body. This is called
samakita or samyaktva. He then ardently desired to give up worldly life and become a
nirgrantha muni. However his fight with external upadhi becomes quite active here. So this
stage is marked with terrific battle or conflict between the two opposite forces. He feels like
assuming the role of religious teacher for which renouncing worldly life and becoming a
monk is a precondition.”? “Though externally he is a householder of the fourth spiritual stage,

internally he has reached the seventh spiritual stage (apramatta samyata gunasthana) of a

2 U.K. Pungaliya, Philosophy and Spirituality Of Rgjacandra, p.27
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monk”.3 While from V.S.1952 to 1957 when he passed, he almost overcame conflict. But
before reaching the zenith of the spiritual development, that is, perfect vitaragata and kevala-
JAana, the span of his life was unexpectedly cut short and he met a premature death

because of extreme weakness”.4

Another important feature of his life is his acquaintance with Mahatma Gandhi. Gandhi was
very much influenced by his teachings and was a major influence on him. He was Gandhi’'s
spiritual guru. Through letters Gandhi and Srimad had lot of correspondence. Gandhi Says,
“he was absorbed in his thoughts even when he would be walking. He had a miracle in his
eyes, which were very shining. He was never in depressed mood. His voice was so much
sweet that one would never be tired of listening to him. His face was always smiling and it

displayed inner bliss.”

There were many other people who followed him during his life. He wrote Atmasiddhi on the
request of Sobhagabhai and completed it in three hours. Samkara, the propounder of
Advaita Vedanta and Vivekananda of Ramakrishna Mission also lived a short span life of 33

years with its full meaning. Srimad lived only for 33 % years.

2.1 Literature

His major works are in Gujarati. They include Bhavanabodha, Moksamala, Atmasiddhi,
Apurva Avasara, Milamarga, about eight hundred letters, personal diaries and notes, more
than one thousand aphorisms and good sayings are published in works like Puspamala,

Bodhavacana and Vacanasaptasati, Gujarati translation of Kundakunda’s Paricastikaya etc.

Some poems, incomplete articles, translations notes and commentaries etc. are available in
Manuscripts. His autobiographical article such as Samutcaya-Vayacarya is also valuable.
These works show that he was a prolific writer, poet and a mystic who always wrote on the
basis of his personal experience. His unfinished and unpublished works include topics like
‘women’s education’, ‘Svadesi, ‘who is really rich?" All these were written before he
completed 20 years of his age. But he stopped writing on such topics after the 20t year and

concentrated only on spirituality.

3 U.K. Pungaliya, Philosophy and Spirituality Of Rgjacandra, p.27
4 lbid p. 68
5 Ibid
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Srimad can be regarded as a reformer in so far as we find in his views a beautiful blend of
householder and of a spiritual aspirant. He proved to the world that religion has to be
followed in every act of life and that in spite of performing duties towards parents, wife,
children, and doing other social activities one can live a detached life. He earned money only

for his simple livelihood devoid of greed.

He also studied various sects of Jaina religion, and found that there was great rivalry
amongst them because they had forgotten the welfare of their own souls and the principle of
Anekanta preached by Mahavira. After his extensive and unbiased study and research, he
came to the revolutionary conclusion that all religions preach only Atmadharma and
therefore there is, in essence, only one universal religion of Atmadharma and hence it is not
necessary to belong to any particular religion or sect, in which one is born. This revolutionary
idea of Sfimad goes against the traditionalist view of religion, which regards that, one’s own
religion or sect is true and those of others as false (Mithya). He therefore re — established
that permanent and the eternal (dhrauvya) is the atmadharma and not the sectarian beliefs
and outward ways of worship which are really of the nature of origin and destruction (utpada

and vyaya).

In the present age, some aspirants try to find their salvation through the mere observances
of rites and some others through dry intellectual knowledge. Merely following the rituals and
overlooking their spiritual significance, the ritualists denounce the path of knowledge as they
hold that only practicing rituals alone is sufficient. This is so because the traditional Jainism
holds that ones the knowledge obscuring karmas are shed off through the 12 forms of nirjara

one does not feel the need to aspire for Samyag-jAiana of which Srimad was critical.

He therefore says that “Samyag-darsana is necessary to attain samyag-jiana”. Therefore
according to him any action and mere knowledge devoid of samyag-darsana is not worthy to
follow. Mere external Ariyas or dry intellectualism, both of them lead to the development
egoistic attitude. Therefore in terms of Srimad both self-effort and intellectual understanding

are insufficient for the self- realization.

2.2 His Views
In the order of Paricaparmesthi, Arihanta and Siddha are the supreme and those who have
attained liberation. Therefore the aim of the sadhus, upadhyayas and acaryas is to attain the

supreme state. Even though they may have highest of the scriptural knowledge, they may be

Page 100 of 317 STUDY NOTES version 5.0



less self — enlightened. They are in the four-fold samgha, the part of organized institutional
religion. Even though they guide people through their discourses, Sfimad has seen the
lacuna in such a way of guidance. Since they are ordained in a particular institution they
have to follow the set of prescribed rules. They solely follow the external rituals mentioned in
the agamas. The time required for sadhana is wasted in mere performance of external
rituals. They cannot guide people properly about the spiritual development due to their
inability to grasp the spiritual level of the people. Srimad therefore stresses the need of a
sadguru or satpurusa to whom an individual can completely devote. The sadguru is a real
self-enlightened person who is far away from external rituals, passions, completely
engrossed in self. At no moment he is away from the self. Such a safourusa can hence

guide the person rightly on the spiritual ladder.

He laid very much importance on Sadguru. According to him the teacher who is
sanctimonious and enlightened and has self-experience is like God himself and devotion to
him is devotion to God. Hence the individual who has found such a teacher should totally
surrender to him and obey all his commands. The study of scriptures also should be done

under the guidance of such a teacher; otherwise a person is likely to be misguided.

An aspirant who aims at attaining liberation has to follow right knowledge, faith and conduct.
He says that spiritual knowledge consists in realizing with the help of the preaching of pious
teacher, (a) that soul is different from body (b) that it has the inherent quality of knowledge
and (c) that it is indestructible. Here what he tries to clarify is that in the process of acquiring

right knowledge a teacher plays an important and significant role.

In his book Moksamala he has stressed on the importance of safpurusa and his satsariga.
He explains that good company helps the person to be free from passions etc. and helps to
lead him to the path of self-realization. He seems to be right in saying that only an
experienced person can be forceful in giving explanation to us, which are right. Here he was
really right in asking people to follow right teacher. Then only his discourse affects the
person and makes him stable in his thoughts. He also stresses on meditation. He himself

would go away in secluded place and meditate.

According to him meditation is the best means for spiritual progress and realization. The aim
and object of realization is to know our self. He says that an aspirant should have a dialogue

with the sadguru. Then after having got the doubts cleared he should go to a place where
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there is no disturbance, contemplate on the real nature of the self and thus know the true
spirit in one’s own self. When one’s knowledge is purified it is nothing but Kevala-jiana. This
knowledge according to him is not the knowledge of the substances but the purified

knowledge of the self.

Srimad’s teachings were full of devotion. It means that a person true to his teacher is fully
devotional to him and devotion to teacher is devotion to God because only a pious teacher
can impart the true teaching of firthamkaras and the Scriptures. This devotion, which his

teachings express, is the devotion to a living person.

Really speaking the period from the 9th century to the 12t century was very important from
the point of view of various changes that were taking place in the course of conduct of a
layman. It was a time when rituals were getting into prominence in place of the basic
principles of religion. People were looking for various forms and manners of performing
divine services, as a result the code of ceremony and performances of rites were gaining
popularity. As the quotation describes the bhakfi in traditional Jainism means divine service

(mainly in the form of rituals) which is totally different from what he meant by surrender.

The present times are very hard and very unfavorable for the practice of spirituality and
sadguru or satpurusa are very rare to be found. Srimad therefore said at many places in his
writings that if no such sadguru is available, one should worship such things and places and
study such scriptures as would increase the sentiments (bhava) of passionlessness

(vairagya), and subsidence of Kasayas (attachment, aversion etc)

The association of such sadguru must result in changing one’s life in due course. This
changing of life suggests the attaining of samyakifva. He says, “An aspirant must find out a
salpurusa at any cost and totally surrender to him and devote himself with all his might. This
will destroy all his passions and desires because such a person, who has realized his soul,
can only help him achieve self-realization. He further says that to accomplish sat (truth), one

has to come in touch with the embodiment of sat, and that is the safourusa.”

“He unconditionally declares that it is not essential to belong to any faith or system or religion
because anything, which helps us know our self and remain with and realize the self is the
best of religions for us and whatever distracts us away from our self, is non-religion for us.

The moment we forget our self, we go under the control of our mind, desires and passions,

Page 102 of 317 STUDY NOTES version 5.0



which are the sources of misery and unhappiness”.6 By emphatically emphasizing only on
the immutable dtmadharma Srimad hits hard at those religious doctrines, which preach that
only their way is the right path. This de-conditioning liberalizes the approach of religion

because then religion will overcome religious differences and set beliefs.

Srimad has preached his philosophy of self — realization in his poem, called Atmasidabhi
Here he has formulated the six tenets. Firm belief in these six tents leads an aspirant to
achieve samyag—darsana which means one becomes introvert. He comes to acquire general
knowledge of soul and non soul (soul as different from body). He has firm faith in those
things and also develops great sensitivity and discriminatory knowledge to decide what is
good for his soul or for self — realization and what is not. The text is in a form of a dialogue
between an aspirant and a guru. The aspirant who is in search of the transcendental reality
has certain doubts. This shows that the six propositions regarding the self; earlier given by

Siddhasena more recently by Srimad can be said to have their genesis in the Acarariga.

He has expressed spirituality in his Atmasiddhi without involving in any rituals. It is purely
spiritual poem Srimad’s Atmasidadhi consists mainly of six tenets which are sure to help him
achieve his goal and bless. It unfolds mystery about soul. These six propositions can be said

as the metaphysical basis of Sfimad.

The six tenets on which the whole edifice of his philosophy of Atmadharma is built are about

of right faith, which is the foundation of all spiritual progress.

1. The soul exists: - Soul is a substance. Its existence can be proved because of certain
qualities like its realization and knowledge which make its existence felt and thus it
knows itself and also others. He thus avoids skepticism and affairs that the existence of
soul can be proved.

2. Soul is eternal: - Soul is indestructible and permanent. It is an independent substance,
cannot be produced and therefore cannot be destroyed at any time.

3. Soul is the author of its own acts: - When it acts spiritually, it can realize its nature and
hence it is doer of its own nature. From practical point of view also it is the doer of things.

4. Soul is the enjoyer of its own actions: - Every action has a reaction or effect. Cause
effect — relation is a common experience. Eating poison has it effect and eating sugar

has its own effect. If soul acts under passions it attracts inauspicious karmas and if it is

6 U.K. Pungaliya, Philosophy and Spirituality Of Rgjacandra, p.27
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the doer of good and auspicious thoughts and acts, it attracts auspicious karmas and
enjoys their pleasant fruits.

5. The soul can be liberated: - If there is a cause, the effect is bound to follow. The soul can
attain Liberation if the cause of bondage is removed by e stoppage of influx of karmas
and by efforts like austerities, non-attachment, and meditation. Liberation is a natural
state of Soul-pure consciousness.

6. There is path to ‘liberation’: Soul can be freed by realization of soul and by practicing

religion.

Through such a composition it follows that one cannot merely have blind faith in spiritual
matters. It becomes more essential to become doubtless by raising doubt. It becomes all the
more necessary in spiritual matters to purify the intelligence through proper guidance.
Therefore one cannot deny the importance of knowledge as a precondition for right faith.

According to him intellectual knowledge can be purified by submission to a Sadguru.

His main emphasis on sadguru, bhakti, satsariga, and svadhyaya suggest that with such an
approach he evoked the inner feelings of the aspirants. Such an emotional growth would on
the contrary lead a person to overcome a feeling of apathy to its opponents and that is what

he has suggested bringing about a reconciliatory approach between incompatible views.

2.3 Legacy

He had a lot of correspondence with various individuals. One of the important people was
muni Laghuraja Swami; a Jaina monk and an ardent devotee of Srimad. They had a lot of
correspondence with each other. After his demise Muni Lahguraja established Srimad’s

asrama at Agas.

Today we find lot of dsramas in the name of Srimad. The new age spiritual gurus have
established these &asrama. Some of these a&sramas are established at Koba (near
Ahmedabad), Deolali (near Nasik) and Dharampur (Valsad). These complexes consist of
temples. The images serve the purpose of having an external instrument for worship and not
of image worship. These complexes also contain meditation halls, libraries, guesthouses,
even residences, hospitals etc. In parydsana and other holy days there are sessions for
satsariga and svadhyaya. These gurus who have mastered the words of the scriptures

impart so to the followers.
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3.0 kanjisvami (1889 A.D. - 1980 A.D.)

Kanjisvami was born in a Sthanakavasi family at Umrala a small village in the Saurashtra
region of Gujarat in A.D. 1889. His mother was Ujamba and father was Motichanda. He was
intelligent and firm. He was learning Jainism right from childhood and had yearnings of

valiragya- freedom from worldly things.

Experiencing profound approach and unusual consciousness from within at the age of 11,
while looking at a muniwalking alone with supreme confidence of his freedom from worldly
life, he felt munihad a wonderful state of mind. At such a tender age his mind was attracted
to a state, which will be absolutely far from worldly attachments. Experiencing deepest
recesses of mind, he was not satisfied with knowledge of words. His search was different.

He was missing Sat truth.

He was orphaned at early age and then joined his father’'s shop. He was simple and honest
and his expression was frank, innocent and fearless. He was always touched by religious

matters specially Vairagyai.e. detachment or freedom from worldly things.

Always engaged in reading religious books, he found out means to be free. He wanted to

take initiation, in spite of his brother and relative’s efforts to find him a life partner.

He then searched for a Guru and ultimately after a long search he renounced the world and
accepted the life of a Jaina saint, at the hands of Shri Hirachandaji in A.D. 1913 in
Sthanakavasi sect. He studied Svetambara dgamas with criticisms. He practiced an absolute

code of conduct for munis.

He was a great believer in self- effort for achieving salvation. Nothing else could help, he
believed and this was his mission. He never believed that salvation would be achieved only
when kevaliwould have seen it in his infinite knowledge of the ultimate. He firmly believed
and said for those who are engaged in personal effort to source salvation that there are not
many lives to live. The kevaliin his supreme knowledge has never seen many lives for such
persons who are simply engrossed in personal endeavors. So for such persons gain in terms
of good life is not an incentive for liberation. They continuously strive for salvation. Their

efforts remain supreme.

Finding for truth once came in his hands Samayasara in A.D. 1921 a great book of

Kundakunda that gave him great joy. He experienced enormous pleasure in his heart after
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he read the whole book. It was a great turn in his life. Thus, Samayasara became his guiding

book through which he expounds the spirituality and philosophy throughout his life.

His inner self told him that real path is the Digambara. He therefore changed and left
Sthanakavasi sect, in A.D. 1934 being aware of difficulties ahead. He became a Digambara

lay follower.

He said at that time that Jainism does not belong to any sect it is a religion of the soul. When
one realizes the magnanimity of the self and one’s interest in non-self objects vanishes, one
fixes one’s attention on the pure nature of the self and thereby attains samyag-darsana. His
life was prone only to his own soul. His daily routine of life basically was in his own studies,

his own knowledge meditation and the deep introspection of the scriptures.

Kanji Swami has given discourses on the following books:

Satkhandagama part |, Samayasara, Pravacanasara Paricastikdya, Astapahudas,
Paramatmaprakasa, Niyamasara, Purusarthasiddhiupaya, Moksa-marga-prakasaka and

others.

Listening to him many took initiation in Jaina monk order. Many people assumed Digambara
faith. Songadh (Saurashtra) was his main place where these activities were conducted. He
died in A.D. 1980

3.1 His Views

Kanji swami’s philosophy could be considered mainly as a revolt against the ritualistic aspect
prevalent in the Jaina religion in his times. In and around him he observed that the gurus
were mainly emphasizing only the ritualistic aspect devoid of right faith, right knowledge and
right conduct. He also found that Jaina teachers of his times gave sole importance to the
material karmas and considered that the soul is mere puppet in the hands of those karmas.
Hence the vision of the individual was shifted from the modifications of the perfect
consciousness to the modifications of the karmic matter. He therefore raised his voice
against this and by theorizing the philosophy of Kundakunda he propounded the
revolutionary view of Kramabaddha-paryaya (sequence bound modifications). He therefore
argues that the material karmas cannot modify the changes in the soul i.e. in consciousness.
Further arguing he says that no substance can in any way bring about the changes in

another substance. Soul is neither puppet nor the master of the karmas. No two substances
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affect each other- neither pudgala (especially). Neither karma pudgala nor souls affect each
other. No real bondage, no real salvation i.e. no efforts for salvation takes place. The effect
takes place in solely due to the upadana-karana or the material cause; the nimitta or the

instrumental has nothing to do with the bringing about the effect.

He even said ‘getting attached to firthamkara-nama-karma needs to be left out. There is no
misery to the soul at all even when the body suffers intensely in its various parts’. The path
of salvation is not achieved by merely keeping balance of mind with an understanding that
one should not mourn unhappiness since this will bring new karmas. Even the five vows,

penances bring puriya but not the salvation.

He used to live a highly saintly life of Sthanakavasi sadhus with perfect celibacy. Despite
achieving highest heaven, the soul has to come back to this world so what remains to be
done now? Such was the subject of his deep meditation and study and he felt that the true
path was something different. Formal ceremonies are not the path of salvation. The real path

lies in self-experience of the soul.

3.1.1 Vyavahara and Niscaya Naya

The exponent of “standpoint” was the great Jaina reformer Kundakunda. He belonged to the
Digambara tradition of Jainism. Kundakunda’s spirituality is reflected in his famous work
Samayasara. This work expounds the nature and working of consciousness and the non-
conscious matter and the co-relation between them the Niscaya-Vyavahara are the two
spiritual perspective of understanding the self (samaya) in its pure nature and in its bound
nature respectively. From the ANjscaya perspective the soul is pure and at no point it is in

bondage.

“The defining characteristic of the jiva is that it knows - that is its essence. Jiva and jiana,
self or knower and knowledge are not different, they are identical; the knower is essentially

one with knowledge.””

“It is the self, which can know anything because it is only the self, which has knowledge as
its svabhava. Moreover, because of this it does not do anything in order to know- it has no

need to act in order to obtain knowledge, knowledge is its condition”.®

7 A. Chakravarti, Commentary on Samayasara of Kundakunda, p 232-233
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And what it knows is precisely itself. Thus knowledge is not a matter of knowing something
beyond or external to the self but of realizing or knowing one’s own true nature. This was a
total revolution by Kundakunda. He completely internalized the spirit of true religion; that is

one has to know one is free and not bound. He completely broke the kartabhava.

“Pratikramana (repentance for past misconduct), pursuit of the good, rejecting the evil,
concentration, abstinence from attachment to external objects, self-censure, confessing
before the master and purification by expiation, these are eight kinds constitute the pot of

poison”.®

“Non-repentance for past misconduct, non-pursuit of the good, non-rejection of evil, non-
concentration, non-abstinence from attachments to external objects, non-self-censure, non-
confessing before the masters and non-purification by expiation, these eight kinds constitute

the pot of nectar”

In case of an empirical self, the uncontrolled rush of emotions must be kept under restraint. For
achieving this purpose, the eight kinds of disciplines, Pratikramana etc become necessary and
desirable. Since they promote the achievement of the good, they must be said to constitute the
pot of nectar. Whereas the lack of eight-fold discipline must constitute the opposite, that is, the
pot of poison since there is a free vent to evil. The ordinary description is reversed in the last two
verses by the author. He is talking of the transcendental self, which is quite beyond the region of
good and evil. Hence, the question of discipline and non-discipline is meaningless. And hence in
the case of the supremely pure state of the self, to talk of Prafikramana, etc, is to drag it down to
the empirical level and to postulate the possibility of occurrence of impure emotions, which ought
to be disciplined and controlled. Kundakunda considers the various kinds of moral discipline to
be avoided and calls them pot of poison. When the self is absorbed in its own pure nature by
attaining the yogic Samadhi, there is a full stop to the series of impure psychic states which are
characteristics of the empirical self. Hence, there is no necessity to practice the various kinds of
disciplines. The very absence of those disciplinary practices produces spiritual peace that passes
understanding. It is that stage that there is the pot of nectar. Such a spiritual peace necessarily

implies spiritual bliss, which is the characteristic of the supreme self.

8 W.Johnson, Harmless Souls, p. 276
9 A. Chakravarti, op.cit, 9.306
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3.3 Legacy

Kanjisvami brought in forefront the philosophy of Kundakunda. He had attracted a lot of
followers who went on publishing his commentaries on Samayasara, Pravacanasara, etc.
Having built temples, etc in Songadha from where he conducted the activities he went on
preaching the doctrine of Kramabaddha-paryaya. Yet he did not choose any one to carry
forward his mission. Because he believed that every Parydya is Svanirmifa. Today the
followers have established a huge sect known as Kafjipantha. A group of followers have

started regarding him as a future firthamkara.

4.0 Pandit Todarmal

In the true tradition of ancient Jain Saints and scholars, Pandit Todarmalji, too, did not pay
any attention towards writing anything about his life history. Therefore, nothing definite can
be said on the dates of his birth, death and life span. However, on the basis of the available
circumstantial and other evidence Dr. Hukamchand Bharilla in his research treatise " Pandit
Todarmal - life and work" established his year of birth to be 1719-20 A.D. and the year of his
passing away 1766 A.D. with a life-span of only 47 years. He was born in Jaipur (India). His
father was Shri Jogidasji Khandelwal of Godika Gotra (Jain subcaste) and Rambha Bai his
mother. He was married and had two sons, Harishchandra and Gumaniram. Shri
Gumaniram was a great revolutionary genius. He received ordinary education in the spiritual
Terapanthi Style of Jaipur, but his deep scholarship was mainly due to hard work and
genius. He was a great intellectual having sharpness of understanding and a studious
nature. He was well- versed in Prakrta, Sanskrit, Hindi and Kannad languages.About his
scholarship Pandit Raimalji wrote in his letter of invitation for the /ndra-dhvaja-vidhana
(Ritual), in the year 1764, "It is very difficult to find a man of his intellect these days. All the
doubts about religious matters are removed after meeting him". About his knowledge and
studies, he himself writes in Moksa-marga-prakasaka, "| have studied Samayasara
Paricastikaya, Pravacanasara, WNiyamasara, Gomalftasara, Labdhisara, Trilokasara,
Tattvartha-sdfra, with commentaries; Ksapanasara, Purusartha-siddhyupaya, Astapahuda,
Atmanusasana and many other scriptures describing the conduct of monks and
householders, and Puranas containing stories of great personalities according to my own
understanding and knowledge". In his short life- span, he wrote, in all, twelve books, big and
small which is about a /ac verses in measure and about five thousand pages. Some of these
are commentaries of popular sacred books while others are independent works of his own.

These are found both in prose and poetry.
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Some Influential Jaina Acaryas
Prof. K. C. Sogani

1.0 Introduction

The purpose of dealing with the above topic is to acquaint you with the prominent, Influential
Jaina gcaryas who contributed to logic, ethics metaphysic and spiritualism (mysticism) as
propounded by Jaina Thinkers. It is not a detailed treatment of the topic but only a simple
presentation of some of the great acaryas of Jaina Philosophy. | have not taken into account

the contemporary acaryas. We propose to classify the acaryas in the following way.

1. Canonical 4caryas (Agama acaryas)

2. Creative acaryas (Sarjanatmaka acaryas)

1. Canonical acaryas (Agama acaryas):
After the attainment of omniscience (Kevala-jiana) in 557 B.C. at the age of 42, Indrabhuti
Gautama and Sudharma Svami converted into Jaina canon (Agama), the deliverances of

Mahavira. The language of the canon is Prakrit.

After two hundred years of the Mirvana (emancipation) of Mahavira (527 B.C.) there was a
terrible feminine in Magadha (4t Cent. B.C.) that lasted for twelve years. The result was that
the knowledge of the Jaina canon started to suffer losses. Consequently Sthulabhadra (4t
Century BC) convened a council at Pataliputra (Patna) and the canon was fixed to some
extent. In spite of the great other councils, the canon was in danger of being lost. Finally the
credit of saving the Jaina canon goes to Devarddhi Gani Ksamasramana (5t cent. A.D). the

present canon comes to us because of this great acarya.

The important names for writing commentaries on the Jaina canon are:

Bhadrabahu Il 6t cent. A.D.
Samghadasagani7t cent. A.D.
Jinabhadragani 7t cent. A.D.
Jinadasa Mahatara 7t cent. A.D.
Stlamka 9t cent. A.D.
Abhayadeva 12t cent. A.D.

2 T A
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In addition to the above canonical acaryas, a great acarya, namely Gunadhara (1st cent.
A.D.) authored a treatise Kasaya-pahuda (Discussion on attachment and aversion) in 233
verses. Apart from this, Puspadanta and Bhitabali composed Satkhandagama in Prakrit
after learning the Jaina doctrines from Dharasen acarya of 1st cent. A.D. The Acarya who
commented upon some portions of Satkhandagama is Virasena and the commentary in
known as Dhavla. He also wrote an incomplete commentary on Kasaya-pahuda known as
Jayadhavala. Here the significant point to be noted is that Virasen acarya by measurement

composed 92 thousand slokas. It is something unique in the history of Indian literature.
2. Creative acaryas (Sarjanatmaka acaryas)

2.0 Umasvati/lUmasvami:

Both the traditions of Jaina Samgha regard Umasvati/Umasvami as a celebrated creative
acarya who composed in Sanskrit Sufra style, Tattvartha-satra. It is a compendium of Jaina
Philosophy, which includes Epistemology, Metaphysics, Ethics and Spirituality. The number

of Sdtrasin Tattvartha-sdtra differs in the two traditions in the following way.

1. Number of Sdfras commented upon by Pujyapada, (6% cent. A.D.), Akalamka (8t cent.
A.D.) and Vidyanandi (9th cent. A.D.) are 357.

2. Number of Sdfras commented upon by Siddhasenagani and Haribhadra are 344.

2.1 Kundakunda (1st cent. A.D): The important works by Kundakunda in Prakrit are:
o Pravacanasara. (Epistemology, Metaphysics and Sramanacara)
e Samayasara (Doctrine of empirical and transcendental self)
o Pamcastikaya (Six substances and Nine Padarthas)

o Niyamasara (spiritual awakening, value knowledge and ethico-spiritual conduct)

2.2 Vattakera (1st cent. A.D His important work is

e Miilacarain Prakrit. It deals with the Sramanéacarain1252 gathas.

2.3 Sivarya (1st cent A.D): His important work is
e Bhagavati Aradhana in Prakrit consisting of 2166 verses. This work is very

famous for understanding the types of Death.

24 Samantabhadra (2@ cent. A.D) He was a great logician, profound devotee and a

writer of house holder’s ethics.
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o Apta-mimamsa - Critical examination of Apfa (Perfect Personality) in 115 verses.

o Yuktyanusasana-Devotion to Mahavira. The 4&carya regards the T7irtha of
Mahavira as Sarvodaya Tirtha (Development of all without any distinction) Verses
64.

e Ratnakaranda-sravakacara -Treatise on householder’s ethical living. 150 Verses.

o Svayambhustotra - Devotion to 24t Tirthamkaras in 143 Verses. 2.5 2.5
25 Kartikeya (3 cent. A.D.): His work is: Kartikeyandpreksain Prakrit 489 verses.

2.6  Siddhasena (6" cent. A.D) Author of
e Sanmati-tarka in Prakrit dealing with the doctrine of Mayas (Stand-points) in 166
Verses.
e Kalyana-mandira-stotra in 44 verses (Devotional Verses) in praise of

Parsvanatha.

2.7  Siddhasena Divakara (6™ cent A.D): Author of a work on logic known as

o Nyayavalara. (32 verses).

2.8 Pijyapada (6t cent. A.D) the following are his works.
o Dasabhakti (Ten types of devotion)
e Samadhitantra (Spiritual delineations) 105 verses.
o /sfopadesa (Description of self) 151 verses.

o Commentary on 7aftvartha-sufra known as Sarvartha-siddhi.

2.9 Joindu or Yogindu (6t cent. A.D) This celebrated acarya of Apabhramsa is known for
mystical exposition.
o Paramatma-prakasa

e Yogasara

2.9.1 Mallavadi (6™ cent. A.D) His important work is

o Dvadasara-Nayacakra (Doctrine of stand-points.)

210 Haribhadra (7t cent. A.D): His important works are:
o Anekanta-jayapataka (Doctrine of Anekanta)
e Saddarsana-samuccya (Six Philosophies)

e Yogabindu (New Trends in Yoga)
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2.1

213

214

215

2.16

217

2.18

2.19

2.20

2.21

o Sravaka-prajfiapati (Householder’s way of life)

Manatumga (7t cent. A.D.) : Bhaktamara Stotra is in 48 verses. It expresses devotion

to Rsabha, the first firthamkara.

Akalamka (8t cent. A.D): Father of Jaina Logic. His works are:

Nyaya-viniscaya - (Perception, Inference and Authority)

Sidadhi-viniscaya - (Pramana, Naya & Niksepa)

Tattvarthavarttika - (Commentary on 7aftvartha-sutra of Umasvati)

Astasati- (Commentary on Apta-mimamsa of Samantabhadra)

Vidyanandi (9th cent. A.D) - His important works are:

o Astasahasri: Detailed commentary on Samantabhadra’s Apta-mimamsa.

e Tattvartha-slokavarttika - Commentary on Tattvartha-sutra of Uma svati.

Subhacandra (9% cent. A.D.) - Only work is:

e JAanarnava (Work predominantly on Dhyana)

Amrtacandra (10" cent. A.D) - His important works are:
e Purusarthasiddhupaya (Unprecedented work on Ahimsa)

e Commentaries on Samayasara, Pravacanasara & Pamcastikdya of Kundakunda.

Nemicandra Siddhanta Cakravarti (10t cent. A.D) - His important works are:
o Gommatfasara (Jivakanda) 734 verses.

o Gommatfasara (Karmakanda) 962 verses.

Devasena (10t cent. A.D) - His important work is:
o Nayacakra (423 verses) - Doctrina of Naya & Niksepa.

Nemicandra Muni (11t cent A.D) - His important work is:

o Dravyasamgraha (58 verses) (Pointed presentation of 7affavas and Dravyas)

Manikyanandi (11t cent. A.D) - His only work is:

e Pariksamukha Satra (Work on Jaina logic in Sutra style.)

Prabh&candra (11t cent. A.D) - His important work is:
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2.22

2.23

2.24

2.25

2.26

2.27

2.28

2.29

2.30

e Prameyakamalamartanda (commentary on Pariksamukha Satra)

Ramasena (11t cent. A.D) - His work is

e Tattvanusasana (Detailed treatment of Dhyana)

Vadidevasdri (12t cent. A.D) - His important work is:

e Pramananayalattvalokalamkara (Work on Jaina Logic)

Anantavirya (12t cent. A.D) - His important work is:

e Prameyaratnamala (Commentary on Pariksamukha Satra)

Vasunandi (12t cent. A.D) - His important work is:

e Sravakacara (Householders way of life)

Hemacandra (13t cent. A.D) - His important works are:
e Pramana Mimamsa. (Dissuasion on Jaina epistemology & Logic)
o Anyayogayavachhedika (critical examination of other Indian Philosophies)

e Yoga Sufra (Work on Jaina acara & dhyana)

Mallisena (13t cent. A.D) - His important work is:
e Syadvadamarijari(Commentary on Hemacandra's Anyayogayavachhedika)

e (Critical examination of other systems of Indian Philosophy)

Pt. Asadhara (14t cent. A.D) - His Important works are:
e Sagaradharmamrta (Householder’'s way of life.)

o Anagaradharmamrta (Muni’s way of life.)

Dharmabhisana (15" cent. A.D) - His important work is:

o Nyayadipika (work on Jaina logic)

Ya$ovijaya (18t cent. A.D) - His important work is:

e Jaina-tarka-bhasa (Discussion on Jaina Theory of Knowledge)
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Subjectwise Classification of acaryas.

(a) Agama acaryas

Indrabhati Gautama and Sudharma Svami 6t cent. B.C.
Sthalabhadra 4t cent. B.C.
Devarddhigani Ksamasramana 5th cent. A.D.
Bhadrabahu |l 6t cent. A.D.
Samghadasagani 7th cent. A.D.
Jinabhadragani 7t cent. A.D.
Jinadasa Mahattara 7t cent. A.D.
Stlamka 9th cent. A.D.
Abhayadeva 12t cent. A.D.
Gunadhara 1st cent. A.D.
Puspadanta and Bhutabali 1stcent. A.D.
Virasen acarya 9th cent. A.D.

(b) Logistic acaryas

Samantabhadra 2nd cent. A.D.
Siddhasena 6t cent. A.D.
Siddhasena Divakara 6t cent. A.D.
Mallavadi 6t cent. A.D.
Haribhadra 7t cent. A.D.
Akalamka 8th cent. A.D.
Vidyanandi 9th cent. A.D.
Devasena 10t cent. A.D.
Manikyanandi 11t cent. A.D.
Prabhacandra 11t cent. A.D.
Anantavirya 12t cent. A.D.
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Vadidevasuri
Hemacandra
Mallisena
Dharmabhisana

Yasovijaya

(c) Spiritualistic acaryas
Kundakunda
Sivarya

Kartikeya
Pljyapada

Joindu or Yogindu
Haribhadra
Subhacandra
Amrtacandra
Ramasena
Nemicandra Muni

Hemacandra

(d) Ethical acaryas
Vattakera
Samantabhadra
Haribhadra
Vasunamdi

Pt. A$3 dhara
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12t cent. A.D.
13t cent. A.D.
13thcent. A.D.
15t cent. A.D.

18t cent. A.D.

1stcent. A.D
1st cent A.D.
3rdcent. A.D.

6th cent. A.D.

6th cent. A.D.

7th cent. A.D.

oth cent. A.D.

10t cent. A.D.
11th cent. A.D.
11t cent. A.D.

13th cent. A.D.

1st cent. A.D.
2nd cent. A.D.
7t cent. A.D.
12t cent. A.D.

14t cent. A.D.



(e) Devotional acaryas

Samantabhadra
Siddhasena
Pljyapada

Manatumga

2nd cent. A.D.
6th cent. A.D.
6th cent. A.D.

7t cent. A.D.

Tattvartha-satra of Umasvati/Umasvami (2" cent A.D) is a compendium of Jaina Philosophy

which includes Epistemology, Metaphysics, Ethics and Spiritualism. (All inclusive acaryas).

STUDY NOTES version 5.0

Page 117 of 317



Jaina Acaryas from South India & their Contributions
Prof. Bhag Chand Jain

1.0 Introduction

The survival of Jainas, though as a minority community, for the last so many centuries in
India- and especially in south India can be safely attributed, among other things, to the
glorious and continuous tradition of Jainas saints for more than a thousand years. They
never attempted to lead a solitary life in isolation from others. On the contrary, the Jainas
always tried to preserve contacts with the general masses so as to encourage them to lead a

religious life.

The contribution of South India to development of Jainism is remarkable one in all the
spheres like religion, philosophy, literature, art and architecture. Here we confine ourselves
to introduce mainly the pontiffs like Bhadrabahu, Gunadhara, Dharasena, Puspadanta,
Bhatabali, Kundakunda, Yativrsabha, Sivarya, Samantabhadra and Akalanka etc. who

composed a vast Prakrit and Sanskrit Jaina literature.

2.0 Jaina acaryas and their tradition

Sruta (Scripture or Canon) is the soul of the religious traditions. It is an anthology of the
sermons of Tirthamkaras, may be called God in non- Jain traditions, or their direct or indirect
disciples who have attained the certain spiritual purification. It is therefore established as an
authority and priority of the form of religion. The scriptural texts are engraved in the hearts of

believers who draw inspiration and revival from them in every age.

Acarya is the spiritual guide and the head of the monastic order. He should also be a

proficient in his own philosophical principles as well as other’s philosophies.

Jaina thinkers enriched practically all the faculties of literature. Mahavira is the Arthakarta of
the present Srutajidna of Jaina tradition and Gautama Ganadhara is its Granthakarta.
Gautama expressed his views without adding anything from his own side. The Sruta is of

two types Arigabahya and Arigapravista. Arigapravista is of twelve types, viz.:
1. Ayaranga

2. Suyagadanga
3. Thananga
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Samavayanga
Viyahapannatti
Nyayayaddhmmakahao

Uvasagadasao

©® N o g k&

Antagadadasao

9. Anuttarovavaiya

10. Panhavagaranaim

11. Vivagasuyam

12. Drstivada, the twelfth Anga.

According to the Digambaras the Canonical literature has been lost.

1. Acarya Bhadrabahu

Bhadrabahu was the disciple and successor of the fourth Srutakevali Govardhana. He went
to South India with a large Jaina Samgha during the famous famine of twelve years which
was due to happen in Magadha. He was the knower of the 14 Purvas. Candragupta Maurya
the famous Mauryan emperor was his main disciple who went with him to south and

accepted Sallekhana at the hill of Sravanabelagola.’

2. Acarya Gunadhara

Gunadhara was the first and foremost monk who achieved the partial knowledge of Amgas
and Pdrvasruta after Loharya. He was the knower of 5th Pdrva Pejjadosapahuda and
Mahakammapayadijpahuda, while Dharasena was knower of only Pdrvagata-kamma-
payadipahuda. Therefore Gunadhara is the first Pirvavid Srutadharacérya in Digambara

Jaina Tradition. He composed Kasayapahuda in Prakrit verses.2

This reference indicates Gunadhara as elder to Dharasena in age and the knowledge as
well. The linguistic characteristics also support the view that the Kasayapahuda is prior to

Satkhandagama. \'rasena in his Jaya-dhavalatika on Kasayapahuda says in this regard:

' Brhatkathakosa of Harisena (p.317-19)
2 Jeniha kasdyapahusamaneyanayamujvalam anam tatthal
Gahahi vivariyam tam Gunahara bhadarayam vandel|

Virasena, Jayadhavald commentary on Gatha 6
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‘Puno tao ceva suftagahao airiyaparamparae agamacchamanio ajjamankhunagahattinam
pattao, Puno fesim donham pi padamdile asidisadagahanam gunaharamuhakamala-
viniggayanamattham sammam souna jayivasahabhadaraena pavayanavacchalena

cunnisuttam kayam”

3. Acarya Aryamamksu and Nagahasti

Nandiisdtra Pattaval refers to Aryamamksu and Nagahasti as proficient in scriptures and
Karmasastras and disciple of Aryasamudra (Gathas 28-30). The Svetambara tradition
questions about the conduct of Aryamamksu and perhaps on the same basis, Yativrsabha
and Virasena mentioned his teachings as Apavaijamana and Nagahasti’'s teachings as
Pavaijjamana (based on acarya tradition). Therefore these acaryas may be contemporaries

possessing different opinions.

The Dhavalatika refers to both these acaryas as Mahasramana, Ksamasramana, and
Mahavacaka. All these attributes are sufficient to prove that they were well-versed in
scriptures and Karma philosophy. They had also the knowledge of Aratiya tradition
(Kasayapahuda 5, p.388). Virasena clearly says that Aryamamksu and Nagahasti studied

the Kasdyapahudafrom Gunadhara. Indranandi in his Srutavatara supports this view.3

Kasayapahuda is the concise form of the Pejadosapahuda. 1t was, therefore, more
convenient to have the oral study of the Agamas. Aryamamksu and Nagahasti procured
them through oral tradition and Yativrsabha obtained them through Aryamanksu and
Nagahasti.4 Here in this reference the words “Ayariyaoaramparae agacchamanid’ and
“Sound’ are very important. It appears that these Gathas were prevalent in oral tradition
during the period of Aryamamksu and Nagahasti. Many generations of Acaryas passed
away. Yativrsabha was their disciple who studied Kasayapahuda from them and composed
the commentary called Cdrni-sdtra on the work consisting of six thousand S/lokas.
Uccaranacarya composed the Uccarana Sufras on the Cdrni-sufras. Then Virasena and
Jinasena composed the Jaya-dhavalatika on the Kasdyapahuda in mixed Prakrit and

Samskrta languages.

3 Evam gathasutrani paficadasamahashikarani |
Praviracya vyacakhyau sa nagahastyaryamamksubhyam // Srutavatara Gatha 154

4 Virasena, Jayadhavala, part 1, p.88.
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4. Acarya Dharasena, Puspadanta and Bhitabali and their works

They are great spiritual philosophers of Digambara Jain tradition. They were profound
scholars of Karmasiddhanta, Dharasena was the teacher of Puspadanta and Bhatabali.
Dharasena made a request to the Congregation that two monks well-versed in Jain
Karmasiddhania are sent to him immediately to save the knowledge which he had gained
from the pdrvas. Accordingly, Puspadanta and Bhitabali went to Dharasena, the knower of
the Pdrvagata Kammapayadi-pahuda who was engaged with his penance and counting his
last days. They gained the required knowledge from Dharasena and returned back to their
natives. Puspadanta composed the Visadisutta, the Safparuvana of Satkharidagama for
Jinapalita and then sent it with Jinapalita to Bhitabali in Dravid country for going through the
Visadisutta, the other name of Safprarupana. Puspadanta was elder to Bhatabali. Bhitabali
understood that the duration of life of Puspadanta is remained not much. Puspadanta
prepared the synopsis of the Satkhandagama and disturbed the Jivatthana into eight
Anuyogadvaras. Salprarupana was its first Anuyogadvara which was written by Puspadanta.
The other Anuyogadvara as the he parts of the Satkhandagama were composed by
Bhatabali.

5. Acarya Yativrsabha and His Works
Nothing much is known about him. His two works are mainly available i.e. Kasayapahuda
Cunnisutta and Tiloyapannatti. The first does not indicate any thing about him. But the other

one Tiloyapannattiinforms of course as follows:

Panamaha jinavara-vasaham, ganaharavasaham (aheva gunaharavasaham, Dusaha-
parisaha-vasaham, jadivasaham dhammasutia padhae vasaham/ Cunnasaruvam attham,
kara padama-pamana-kimjantam. Atthasahassa-pamanam, Tiloyapannatti-namae, Gatha
77, Part 2, p. 882

Kasayapahuda Cunnisutta

The Kasayapahuda Cunnisutta of Yativrsabha is known as V/##, which provides the different
meanings of Bjjapadas in a condensed way. In other words, the Cunnisutta are the
exposition of Bjapadas as pointed out by using the word “Anucintiun nedavvani’ or

“Genhiyabbam’. The total number of Sdiras of the work is 7009.
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The Kasayapahuda Cunnisutta is divided into fifteen Adhikaras, which are somewhat
different from the division made by Acarya Gunadhara. Uccarana commented upon the

Cunnisuftia.

6. Tiloyapannatti

The second work 7iloyapannatti is the earliest text relating to Loka or Universe. The Text
Tiloyapannatti is divided into nine chapters, i.e. Jagat Svartpa, Narakaloka, Bhavanavasr
Loka, Manusyaloka, Tiryak Loka, V/yantara Loka, JyotisiLoka, Kalpavasi Loka, and Siddha
Loka. It is a treasure of culture standpoints. The fourth chapter of the Text deals with Jain
mythological views relating to Kalpavrksas, Sa/dkapurusas, Samavasarana and so forth. It
appears that some of the Gathas are added there in the text afterwards. For instance, a
prose portion in the seventh chapter (P. 766) is borrowed or added afterwards from Dhavala
(Pu. 4, p.157) as Dhavala itself refers to Tiloyapannatti Likewise, 7t to 87t Gathas of the
first chapter are also borrowed from Santapraripana of Dhavala. This does not mean that
the Tiloyapannattiis composed in 8t or 9y, c. A.D. In fact such portions are defiantly added

interpolated.

7-8. Dhavala-fika and Jaya- Dhavala tika of Virasena and Jinasena on the Kasayapahuda
and Satkhandagama

Virasena composed Dhavalatika on the Satkhandagama in Prakrit-Sanskrit mixed language
called Manipravala style. It was written in memory of Rastrakuta king Amoghavarsa who was
called Dhavala. Considering the importance of Dhavalatika, Jinasena says “It is the fika of
Virasena and the other fika are simply Panjikas. The fika exposes the Siddhanta, the
philosophical trends and in this context the Dhavalafika is fika in true sense. Both Dhavala
and Jaya-Dhavalatikas discuss the Jain philosophical trends profoundly they deal with the

subjects of Mahakarmaprakrti-prabhrta and Kasayapahuda.

Virasena was the disciple of Aryanandi and Elacarya. Jinasena praises him by saying
Srutakevaliand Prajfiasramana. \irasena completed the Dhavalatika in Saka Sam. 738 (816
A.D.) He composes only Pdrvardha part of the Dhavala and Jaya-Dhavalatika. The

Uttarardha part of both the fikas was written by his disciple Jinasena.

Jaya-Dhavalatika on the Kasayapahuda
Jaya-Dhavalatika on the Kasayapahuda was written by Virasena and Jinasena. Virasena

composed it up to the fifth Vargana Khanda and the remaining part by Jinasena. Virasena
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distributed the chapters of Kasayapahuda according to his own arrangement. Since the
original text is related to JAanapravada, the author discussed in detail the nature of
knowledge and Nayas. All the Anuyogadvaras are described here in brief in the first chapter.

According to Indranandi, Jaya-Dhavalatika is composed in sixty thousand verses.?

Other Karma literature composed in South India

In later period the Acaryas continued to compose the Karma literature in the traditions,
Digambara and Svetambara. The Karmaprakrti (475 Gathas) appears to be a common
earliest and oldest Text which would have been a main source for composing such literature
Svetambaras composed many Cirnis and Jika&s on this text. It is the work of an unknown
author but traditionally it is composed by Sivasarmasiiri, in about 5t c. A.D. lts Prakrit cunni
by unknown author and Sanskrit 77kas by Malayagiri and Yasovijayaji are also available. The
Paricasarigraha of Candrasimahattara and some other Karma literature, cunni of

Svetambara and 77k4ds are also available but they are not composed in South India.

Acéarya Nemicandra Siddhantacakravarti

He hails from Karnataka. He was the disciple of Abhayanandi, Viranandi, and Indranand.
Camundaraya who constructed the huge monumental statue of Bahubali at
Sramanabelagola was his disciple. To teach the Jain Siddhanta to Camundaraya he
composed the Gommattasara Jivakanda and karmakanda on the basis of Dhavala and
Jaya-Dhavalain 10t c. A.D.

Some other Acaryas from South

Some more names of Acaryas from South may be mentioned here. For instance Svami
Kumara Kartikeya, Umasvami, Samantabhadra, Pujyapada, Patrakesari, Joindu,
Jatasimhanandi, Akalamka, Virasena-Jinasena, Vidyananda, Prabhacandra, Puspadanta
and so forth, we cannot discuss all of them in this short period. Let us know something about

Vidyananda.

Acarya Vidyananda
Acarya Vidyananda hails from Karnataka. He was Bradhmana by caste and belonged to
Nandisarngha. He may be placed in about 9" c. A.D. He composed Aptapariksa with

Svopajiavrtti Pramana-Pariksa, Patrapariksa, Satyasasanapariksa, Sripuraparsvanatha

5 Srutavatara, verses 182-184.
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Stotra, Vidyananda mahodaya, Astasahasri-tika on Aptamimamsa of Samantabhadra,
Tattvartha-slokavartika, the commentary on T7aftvartha-safra of Umasvami and
Yuktanusasanalamkara, and the commentary on the Yuklanusasanalamkara-stotra of

Samantabhadra.
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B.1.1.3.4 Acérya Kundakunda and his Literature
Prof. Bhag Chand Jain

1.0 Introduction

Kundakunda was a spiritual saint and a great writer among Digambara Jaina thinkers. He is
honored, next to Mahavira. Kundakundanvaya is evidence that recognizes him as the head
of the Mulasarigha, which is also considered one of the earliest congregations of Jaina
ascetics named after Kundakunda. Kundakunda as a leader of Mudlasarigha had also
launched the Sarasvati movement around 30 B.C. and initiated or popularized the reading
and writing the scriptures in Sauraseni Prakrit and in the languages of South India.

Kundakunda also composed the Kural in Tamil language.

1.1 Life Sketch

According to epigraphic records, Kundakunda’s original name was Padmanandi, but he
became more popular by the name Kundakunda (E.C. Il, 64, 66). In addition, Vakragriva,
Elacarya and Graddhapiccha were his other names or epithets. According to Dr. Upadhye,
Kundakunda hails from Konakunda near Guntakal. Dr. Hanumanth Rao is of view that the
birthplace of Kundakunda is Vijayawada on the ground that there is an ancient inscription in
Akkanna Madanna caves. Dr. T.V.G. Shastri Supported the view by saying that exploration
on the bank of the river Krishna has revealed some ancient Jain remains attributed to the
period before Christ in a village called Kolanukonda, not Konakonda in Anantapur District.

The place is located in Guntur district on the opposite side of the city of Vijayawada.

Nothing more about his personality is found in the works of Kundakunda except the name of
Bhadrabahu as his Gamakaguru. So many traditional stories of course are found in different
texts of different times that are not much reliable and helpful for deciding the date and period
of Kundakunda. For instance, the Punyasravakatha-kosa, Aradhana-katha-kosa, and
JAanaprabodha provide some information about his advent to Plrva Videha-Ksetra for
paying a visit to Simandharasvami. Devasena in his Darsanasara (Verse 43) also supports

this view.

1.2 Date of Acarya Kundakunda
The date of Acarya Kundakunda is still a vexed problem, which could not be solved in such a

way that could be approved by all the scholars. It requires the judicious and unbiased
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approach with a relative evaluation of the previous scholars’ views and epigraphically

records in right perspective.

I need not refer to and evaluate all the views established by the scholars like Pt. Nathuram
Premi, Dr. Pathak, Muni Kalyanavijiy, Pt. Jugal Kishor Mukhtar, Professor Chakravarty, Dr.
A.N. Upadhye, and Pt. Kailash Chandra Shastri. Dr. A.N.Upadhye evaluated all then exiting
important views and established the date of Kundakunda at the beginning of the Christian
era with two limits in the introduction to the Pravacanasara (P. xii) as follows: In the light of
this long discussion on the age Kundakunda wherein we have merely tried to weigh the
probabilities after approaching the problem from various angles and thoroughly thrashing the
available traditions, we find that the tradition puts his age in the second half of the first
century B.C. and the first half of the first century A.D.; the possibility of Satkhandagama
being completed before Kundakunda would put him later than the middle of the second
century A.D.; and the Merkara copper—plates would show that the later limit of his age would
be the middle of the third century A.D. Further the possibilities, in the light of the limitations
discussed, that Kundakunda might have been a contemporary of king Shivakandha of the
Pallava dynasty and that he, if proved to be the same as Elacarya on more definite grounds,
might be the author of Kural, would imply that the age of Kundakunda should be limit, in the
light of the circumstantial evidences noted above, to the first two centuries of the Christian
era. | am inclined to believe, after this long survey of the available material, that
Kundakunda’'s age lies at the beginning of the Christian era. After the demise of Dr.
Upadhye, the date of Kundakunda was not much discussed. Sometimes back Dr. M.A.
Dhaky and Dr. Sagarmal Jain have reviewed the date fixed by Dr. Upadhye and expressed
their views on the problem that Kundakunda may be even placed in about eight c. A.D. Most
of their arguments are based on the negative and inferential evidence. Prof. Dhaky
published his article in the Aspects of Jainology, Vol. 3, pp.187-206, Varanasi, 1991 with the
caption “The Date of Kundakundacarya” and Dr. Sagarmal Jain got his article published in

Aspects of Jainology (Pt. Dalsukhbhai Malvania Felicitation Volume)Vol. IIl.

2.0 The Works of Kundakunda

The following main works are attributed to Kundakunda: - 1) Satkhandagama -Jika on three
sections known as Parikarma which is not available today, 2) Mdlacara, 3) ten Bhattis
(Bhaktis):- 7itthayarabhatti, Siddhabhatti  Sudabhatlti, Carittabhatti,  Anagarabhatti,
Ayariyabhatti, Nivvanabhatti, Pamcaparametthibhatti, Yogibhatti, 4) Astapahuda- Damsana-
pahuda, Carifta-pahuda, Sutta-pahuda, Bodha-pahuda, Bhava-pahuda, Mokkha-pahuda,
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Limga-pahuda, Sila-pahuda, 5) Barasa-Anuvekkha, ©) Pancatthikdya Samgraha, T)
Pavayanasara, 8) Samayasara, 9) Niyamasara. These Texts are composed in Sauraseni
Prakrit along with impact of Ardhamagadhi and Maharastri. We are giving some important

points about these Texts.

2.1 Samayasara

Samayasara or Samaya-pahuda is the most popular work in Digambara tradition. It deals
with spirituality from subha-Niscayanaya (standpoint) and Vyavaharanaya. It also indicates
the status of soul, which is engaged to attain the equanimity, abandoning all sinful acts
(Samaria). Thus it is the book of soul. The commentator Jayasena (12t ¢. A.D.) divided the
Samayasara in his Talparyavrtti commentary into ten chapters dealing with the subjects in
442 Gathas. The commentator Amrtacandra (10t c. A.D.) added in his Atmakhyati
Commentary, two independent appendixes namely Syadvadasikhara and Upayopeya-
bhavadhikara with the view to explain the Nayas. According to him, the Samayasara

consists of 415 Gathas.

The Samayasara deals with the spiritual matter, which is called Bhedavijiana, the
knowledge of dissociation with the Karmas. Kundakunda discussed the matter mainly from
Suddha Niscayanaya, the absolute/pure standpoint or view. At the outset, he explained the
nature of Sva-samaya and Para-samaya in this respect. Sva-samaya means the soul that is
situated in the state of Darsana, Jiana and Carifra and the Para-samaya is that which stays
with the state of Aarmas’. In his opinion the Suddha Niscayanaya, will not be helpful for
laymen who are not spiritually well determined. It is not in fact for a common people. It is
only for those who are about to be detached with worldly affairs. Self-realization in his view is
the prime object of a Samsari Jiva who should properly understand the real nature of self.
The author defined the Sva-samaya and Para-samaya at the beginning and opined to create
Ekatva (oneness) or Bhedavijiana (knowledge of differentiation between self-own soul and
others) on the basis of Raftnafraya. The aspirant can know the nature of pure soul from
Niscayanaya (absolute standpoint) that the soul is absolutely pure, sentient, omniscient and
completely distinct from Ajiva (lifeless stuff.). The Vyavaharanaya (empirical standpoints)
can only help him to reach the destination as the Mleccha (barbarian) can make understood
through his language. One must realize the difference between the soul and the karmic

influx.

1 Samayasara, Gatha 2
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The soul has its own independent existence. Whenever we get different stages of matter or
extrinsic qualities contrary to real nature therein due to its cause is called the nature of soul
in the practical standpoint (Vyavaharanaya). In fact the soul keeps infinite spiritual
knowledge of all substances by nature but does not involve and absorb in them at all. The
inanimate substances can never be of soul. Keeping this view the worldly beings can attain

the Nirvana, the emancipation from all karmas through his own right efforts.

The main object of Kundakunda is to explain of Suddhopayoga. Subhopayoga and
Asubhopayoga in his opinion are the causes of Samsara. The good (subha) and Bad
(Asubha), both the Karmas are insignificant as the Karmas in general are hindrances in
attainment of liberation. The chain may be made of gold or iron is ultimately a chain, which
binds one. The good deeds are definitely causes of influx of meritorious and auspicious
Karmic results which assist to attain the liberation; but simultaneously they will have to be
left out for the final attainment of liberation. One will have to be completely detached with all

sorts of desires for the attainment of Vitaragatva? (Gatha 145-46).

Kundakunda discussed the nature of soul from various points. In his view the worldly beings
travel the entire wheel of world through talking interminable births due to their own past
Karmas and realize the sorrow and pleasure. These Karmas cover their natural qualities and
as a result they get the karmic bindings that create the obstructions for attainment of

liberation.

According to Kundakunda, all the souls transform within the ambit of their own quartet
(Svacatustaya) related to the nature of matter, space, time, and feeling (Dravya, Ksetra,
Kala, and Bhava). None can interfere into others Dravya — Ksefra - Kala, and Bhava. He
then reestablished the traditional Jain view that the soul is his own Karta (Doer) and Bhokta
(one who experiences both joys and sorrows).? Likewise, none is the cause if neither of its
origin nor its destruction. It is an immortal, eternal, and beyond old age (Ajara), possessed of
knowledge, vision and consciousness.* The power of transformation (Parinamana) is a virtue
of only soul (Jiva) and matter (Pudgala) that can be perceived on the stage of world through
their different activities. The alone-purified soul does not possess the power of binding to any

one. Only passionate feelings contrary to the real nature of soul are responsible for being

2 Samayasara, Gatha -145-46
38 Katta bhoi amutto sarirabhitto anainihano ya, Bhavapahuda, Gatha 148.
4 Paricastikaya, Gatha 109.

Page 128 of 317 STUDY NOTES version 5.0



associated with matter and binding of Karmas. This is considered from practical standpoint
(Vyavaharanaya). The soul is neither therefore an action (Karya) because it is not originated
one, nor it is the cause (Karana), as it does not originate others. It is in fact the Doer as it is a
shelter of Karmas and the Karmas are originated from shelter of doer. This is called Karta-
karma-Siddhi.® There is cause and effect relationship (Nimitta-naimittika Sambandha)

between Karmabandha (binding of Karmas) and soul (Jiva).

2. Pavayanasaro

The Pravacanasara is another popular text of Kundakunda. It has two commentaries in
Samskrta, one is written by Amrtacandra, which contains 275 gsathas divided into three
Srutaskandhas dealing with JAdna, JAeya and Caritra, and the second one is composed by
Jayasena, which consists of 311 gathas, divided into three Adhikaras. Some more

commentaries are also available in Hindi, Kannada and other languages.

Dhamma or Sama (samatva) is the real state of soul. It is pure when it is free from
auspicious or inauspicious modes of soul, called Suddhopayoga. The Suddhopayoga leads
to attainment the Kevalajidna and liberation from all karmas (Moksa). The Subhopayoga
consists in devotion to divinity, cultivation of good deeds, observation of fasts and so forth
that lead to births in Human or diving categories. Deluding is the most powerful Karma that
develops the attachments and aversion caused to Karmic bondage. The object of knowledge
is made up of substances endowed with various qualities and modifications. The substance
undergoes conditions of permanence, origination and destruction. Substance comprises Jiva
and Ajiva that are dealt with in detail in the second chapter. Meditation on the self is the real
way to attain salvation. The third chapter deals with code of conduct of ascetic.
Nonattachment is pre-requisite for entering the order of monks who should have the aim to
reach the stage of total non-attachment some philosophic questions and their criticism have

also been made by Kundakunda in the Text.

The Pravacanasara is included into ngtakatrayo but it does not appear as a Nglaka. Its main
object is to deal with the conduct of Sramanas: Carittasm khalu dhammo is the main theme
of the Text. Its object is to adopt equanimity after entering the order of ascetics and attain
liberation (Moksa), the path to which consists in right faith, right knowledge and right

conduct.”

5 Parcastikaya, Gatha 310-11.
8 Pravacanasara, 3.75
7 |bid 1-6

STUDY NOTES version 5.0 Page 129 of 317



The subject has been dealt with the help of both the MNayas i.e. Niscayanaya and
Vyavaharanaya, but the Niscayanaya became the prominent one. The entity is made up of
substances, quality and modifications. The soul is therefore auspicious or inauspicious when
it develops those modifications, and is pure when free from both the substance and
modifications. Suddhopayoga leads to liberation of self from Karmic matter, Subhopayoga to
heaven and the Asubhopayoga to hellish and other lower destinies. The soul gets freedom
from Ghatiyakarmas and becomes omniscient called Svayambhids® In this state, the soul
enjoys direct vision and knowledge of all subjects without the sensational stages in his
perception without having any mutual contact. This is called direct knowledge.® This

knowledge bestows the eternal pleasures to the liberated soul.

The Subhopayoga consists in devotion to divinity, right penances and other merits. As a
result of these auspicious Karmas the soul avails the various sensory pleasures that lead to
a cause of bondage. The Asubhopayoga consists in delusion, attachment, cruelty and
aversion, which rise to various kinds of Karmic bondage and sorrows. One who understands
the nature of Subhopayoga and Asubhopayoga is called Dharma as he becomes free from

delusion and attachment.10

The Jneyadhikara deals with the nature of substance consisting of three elements
origination, destruction and permanence. In the state of permanence, the origination and
destruction take place in the substance simultaneously in its different forms of modes.
Substance is the same. Thus modes and qualities constitute the substance. They are not
separate. They cannot be present elsewhere than in a substance. This relation between
them is called non-identity (Anyatva). There is always non-difference in the substance, but
there is always difference in view of its modifications. There is nothing — absolute producing
or destruction in the world. The soul also gets modes in the form of births and re-births due
to bondage of karmas. The great saint is he who meditates on the highest happiness and

completely gets rid of all karmas.!

In the Caritradhikara he discusses the types of Carifra, which is the emblem of the Jain

ascetic. Non-attachment is a pre-requisite for adopting the asceticism. After taking the

8 Pravacanasara, Gathas 9-16
9 /bid-Gathas 26-29, 53-58
10 /bid-Gathas 83-92

" Pravacanasara Gathas 93-108
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initiation from the Guru, he should receive his course of duties consisting of 28 Mdlagunas.
There should be no default in observing the Mialagunas or primary virtues. He should go
ahead for having the state of complete detachment from all the worldly affairs. He should
take up the scriptural study, which prepares him for self-discipline and self-control. He takes
one meal a day, which is not full stomach diet. The monks are endowed with either
auspicious or pure manifestation of consciousness. Disciplinary formalities in behavior are
not forbidden in Subhopayoga. Monks of Subhopayoga have renounced attachment for
external and internal attachment. A monk who has abstained from improper conduct, who
has ascertained the reality and who is peaceful and perfect in asceticism will soon attain

liberation and becomes Siddha.'?

In fact the he is of view that one should first abandon the Asubhopayoga and then should not
attach much importance to Subhopayoga, but always should intent on Suddhopayoga, which
leads to attain the Nirvana, the state of complete free from all Karmas. This is the main aim
of the novice. The aspirant should enter the order and observe the primary virtues and

discipline, cultivate Subhopayoga and attain Nirvana.

Substances (Dravyas), qualities (Gunas) and modifications (Paryaya) are called the object of
the knowledge. The substance is endowed with origination, destruction and permanence
without leaving the existential character, Soul is a substance; manifestation of
consciousness is its quality; and its modifications different types of births. Rdpitvais a quality
of matter and its modifications are manifold like wood etc. The soul is the knower and
essentially an embodiment of knowledge. But this essential knowing ability of the soul is
crippled because of its long association with Karmic matter. Kundakunda showed the path of

liberation from the Karmic matter.

3. Pamcatthikaya — Samgaho

Pancastikaya has two main commentaries in Sanskrit one is of Amrtacandra, which contains
173 Gathas, and the other one is of Jayasena, which informs the 181 Gafhas. It is divided
into two Srutaskandhas with a Pithika in beginning and Culik4 at the end. This division was
made by Kundakunda himself as indicated in the opening of second Srutaskandha by using

the pronoun Tesam which refers to Astikayas etc. discussed in the first. This Text might

2 Pravacanasara Gathas 93-108, Caritradhikara, Gathas 31, 57-60, 71
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have been a collection of traditional Gathas as indicated by the word Samgaho. Amritcandra

called some of them as Siddhanta Satrani.

The Text proposes to define the Samaya as the Samavaya or collection of five Astikayas
that manifest their existence through numerous qualities. They are soul (Jiva), matter
(Pudgala), principles of motion and rest (Dharma and Adharma), and space (Ak4sa). The
five Astikayas and Anatakdyika Kala are designated as Dravya (substance consisting of
three qualities origination, destruction and permanence). It then discusses the qualities of
Jiva comprising mainly Jriana and Darsana and then follows the discussion about other
remaining Dravyas. After having discussed about Davyas, the author goes to discuss the
nature of nine Padarthas including Punya and P3pa and also the path of liberation through

Vyavaharanaya and Niscayanaya.

4. Niyamasaro

Niyamasara contains 187 gathas dealing with the concept of Ratnatraya that is
Samyakdarsana (right faith), Samyakjiana (right Knowledge) and Samyakcaritra (right
Conduct). Padmaprabha Maladharideva (12t-13t% c. A.D) is the only commentator who
commentated upon the Niyamasara dividing it into 12 Srutaskandhas. The commentary is
written in Sanskrit language and is named T7aiparyavriti The Text consists of some
traditional gathas, which are also found in the Mulacara and other ancient dgama Texts.
Niyamasara means the three jewels-Right, Right knowledge and Right conduct (Ratnatraya)
which form the path of liberation. Ratnatraya is the way and the liberation is the result.'3
Ratnatraya is called Njyama and Sara indicates the Marga which is devoid of perverted
motives like Mithyadarsana, jAiana-Carifra. The Niyama is described from both the
standpoints Niscaya and Vyavaharanaya* Niscayanaya is the direct way for obtaining the

liberation while the Vyavaharanaya assists in its achievement.

Right faith consists in believing in Apta, Agama, and Tatfvas. The Right faith
(Samyakdarsana) should be devoid of contrary faith.'> . There are six dravyas (substances)
namely Jiva, Ajiva. Dharma, Adharma, Akasa and Kala. The soul is expected to relinquish alll

the external objects and pursue its own nature the purity that is called Siddha. Right

13 Njyamasara, Gathas 2-3.
4 Niyamasara, Gathas 54-120

5 Njyamasara, Gatha 51
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Knowledge (Samyakjiana) is free from doubt, perversity and vacillation. It consists in the
correct understanding as to what is acceptable (Upadeya) and what is rejectable (Heya).'®
Right conduct (Samyakcaritra) is to bear the Samatabhava, the harmonious or full of
equanimity temperaments. It is described from both the standpoints. Vyavaharacaritra
consists in observing Paricamahavratas, Paricasamitis, Triguptis and the Parica-Paramesthi-
smarana (Arihanta, Siddha, Acarya, Upadhyaya and Sadhu). The observation of
Vyavaharacaritra leads the aspirant to Niscayacaritra, which comprise the avasyakas. The
Niscayacaritra can be achieved only through Suddhopayoga and Bhedavijidna

(discriminating science).

It may be noted here Kundakunda discussed the Samyakcaritra through Niscayanaya. It
covers mainly the gvasyakas, such as Pratikramana, Pratyakhyana, Alocana, Kayotsarga,
Samayika and Paramabhakti'” The last one is divided into two, Nivrtti and Yogabhakti

leading to meditation and self-realization.

5. Mulacaro

Midlacaro is an authoritative work on the code of conduct of Digambara Jain ascetics.
Vasunandi (11-12th c. A.D.) in his Sanskrit Commentary on the Mulacaro attributes its
authorship to Vattakera and also to Kundakunda as follows: - “It's Mulacaravivritau
Dasodhyayah. Kundakundacarya-pranita-mulacarakhyavivrittih ~ Krtiriyam Vasunandinah
sramanasya’. The Vattekara may be his adjective. If so, its authorship goes to Kundakunda.
It contains 1252 gathas. But the Kannada commentator Meghacandra mentions about 150

additional gathas and is also of view that Kundakunda composed the Mdlacaro.
The Mdlacaro consist of 12 chapters

l. Mdlaguna
Il. Brhatpratyakhyana — samstaravastava
[l Sarnksepa Pratyakhyana

V. Samacara

V. Pafncacara

VI. Pindasuddhi

VII. Sadavasyakas
VIIl.  Dvadasanupreksa

6 Niyamasara, Gatha, 51-52
17 Ibid, Gathas 83-140
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IX. Anagarabhavana

X. Samayasara
Xl.  Silaguna
XIl. Paryapti

6. Atthapahudas

There are eight Pahudas composed by Kundakunda. They are Asfapahuda- Damsana-
pahuda, Caritta-pahuda, Sufta-pahuda, Bodha-pahuda, Bhava-pahuda, Mokkha-pahuda,
Linga-pahuda, Sila-pahuda. Srutasdgarasiri wrote a Samskrta commentary on the first six
Pahudas only. All the Pahudas in fact are independent and significant works dealing with
different important topics. Of these, the Caritta-pahuda and Bodha-pahuda are more
systematic. The Bhavapahuda keeps the importance from technical terms and mythological

stories.

Damsana-pahuda contains 36 gathas dealing Right faith. The Caritta-pahuda contains 44
gathas discussing about the cultivation of Right conduct and its eight virtues. Sutta-pahuda
(27 Gathas) is related to the Sdtras given by Arhantas and Ganadharas. A Sutra (the sacred
text) is not lost in Samsara. The Nirgrantha type of asceticism is said to be the best one and
the women are forbidden from accepting severe types of penances and asceticism such as
nakedness. Bodha-pahuda (62 Gathas) deals with about eleven topics such as Ayatana
(spiritual resorts), Caityagraha (holy edifice), Padima (mage), Darsana (faith), Jinabimba
(the idol of Jina), Jinamudra (the appearance of Jina), JAana (knowledge), Deva (the pure
soul), 7irtha (the holy resorts), Arahanta (Jina), and Pravrgjya (Asceticism). The last two
gathas are very important from the standpoints of Kundakunda'’s life and his discipleship of
Bhadrabahu. Bhava-pahuda (163 gathas) is related to the Bhava (purity of psychic state of
mind). The Bhava is of three types, pure (Suddha), auspicious (Subha) and inauspicious
(Asubha) which are called Upayoga. In order to get rid of the Karmas one should reflect on
the nature of self, which is embodiment of knowledge and consciousness. Mokkha-pahuda
(106 Gathas) deals with the Paramatmahood realizing which souls attain liberation. Limsga-
pahuda (22 gathas) discusses the appearance of monk and other. Sila Pahuda (40 Gathas)

deals with the conduct, which is an important factor of spiritual life.

7. Bhaktisamgaho
There are twelve types of BhaktFcomposed by Kundakunda. They are
l. Titthayabhakti (8 Gathas)

Page 134 of 317 STUDY NOTES version 5.0



Il. Siddhabbhakti (12 Gathas)
[l Sudabhakti (11 Gathas)
V. Caritta Bhakti (10 Gathas)
V. Jogi Bhakti (23 Gathas

VI. Ayariyabhakti (10 Gathas)
VIl.  Nibbana Bhakti (21Gathas)
VIIl.  Pancaguru Bhakti (7 Gathas)
IX. Nandisvara Bhakti

X. Santi Bhakti

XI. Samahi Bhakti

Xll.  Ceiya Bhakti

8. Barasa Anuvekkha

Barasa Anuvekkha (91 Gathas) deals with 12 types of reflection, which are prescribed for
the stoppage of Karmic influx. They are:

l. Anitya: All are transitory

Il. Asarana: No external things can rescue the soul from death

[l Ekatva: the soul is only responsible for the fruits of the Karmas

V. Anyatva: External objects are quite separate from the soul

V. Samsara: Soul is wandering in Samsara

VI. Loka: This universe is threefold

VII. Asuci: Ever thing in this world is impure

VIIl.  Asrava: Mithyatva, passions etc. are the causes of karmic influx.

IX. Samvara: Such religious activities which counteract the karmic influx, should be

reflected upon

X. Nirjara The twofold way of shedding the karmic matter should be considered
XI. Dharma: Pratimas of a householders and 10 Dharmas should be considered
XII. Bodhidurlabha Anupreksa; enlightenment is rare, so one should reflect on the means

of attaining it.

9. Rayanasaro

The Rayanasaro (162 Gathas) deals with the religious duties of laymen and monks. Some
scholars are of view that this is not the work of Kundakunda as it has a lot of Apabhramsa
impact, but it is not correct. This happened only due to ignorant copyists. There are many

common ideas found in his work. Right faith is the root of the tree of liberation. Inauspicious

STUDY NOTES version 5.0 Page 135 of 317



mental attitude is inclined towards wicked and irreligious ones. Bhakfi is every where
necessary in religious activities. In order to realize Atmatattva and Paratattva, study is a sure
remedy. Attachment is bondage and non-attachment is liberation. The three jewels stand for
Gana and Gaccha, the various virtues mean Sarigha, and Samaya is the pure Soul. The
great monk should not be attached to gana etc., but he should cultivate three jewels with its

attendant virtues, so that he will soon attain liberation.

This is the brief introduction to contribution of Kundakunda and his works to the development

of Jainism in general and southern India in particular.
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B.1.2.1.1 Towards a Sociology of the Jain Community
Prof. Prakash C. Jain

1.0 Introduction

Although much research has been done on the literary, religious and philosophical aspects
of Jainism, sociological/anthropological research of the Jaina community as well as Jainism
continues to remain in incipiency. This paper argues for the Sociology of the Jaina
Community by suggesting a few areas of research that deserve priority. These areas are
demographic structure, social structure, social change and social stratification, and the

Jainas in Diaspora, to name only a few.

Since the time of Mahavira, people of different varpas and jafis, from many areas, have
accepted the Jaina religion, making the Jaina society heterogeneous. Thus, the Jainas are a
community, or rather a grouping of communities, as well as followers of a religion, and as
they originated from different background, they organized themselves into differing groups

known as sriatito facilitate smooth functioning of the society.

1.1 Jains in India

The Jainas are one of the oldest religious communities of India. Although the origin of
Jainism is lost in antiquity, it was revived by Lord Mahavira during the sixth century B.C.
Jainism as well as Buddhism belongs to the Sramapa tradition, a tradition that is distinct
from the Vedic tradition and is considered even older and indigenous. As a social movement
Jainism was opposed to caste system, secondary status of women, and dominance of
priestly class (namely Brahmins), ritual sacrifices, slavery and monarchical basis of polity. In
ancient India Jainism was a force to reckon with and had a considerable influence on the

various North Indian kingdoms and parts of Mysore and Tamil Nadu in south India.

1.2 Demographic Trends

The Jainas have always been a minority community in India. The current population of
Jainas is estimated around 4.4 million. They are heavily concentrated in the western half of
India, particularly Maharashtra, Gujarat, Rajasthan, Karnataka, Madhya Pradesh, Delhi and
Western Uttar Pradesh. About 200,000 Jains are in Diaspora, particularly in East Africa,
North America and the U.K. Since the 1881 Census the Jains never constituted more than

half a percent of the total population of India. About 80% of the Jaina population is

STUDY NOTES version 5.0 Page 137 of 317



Svetambaras and the rest Digambaras. Close to 75% of them live in urban areas. Other
demographic features include very high level of literacy, the lowest infant mortality rate and
medium level of sex ratio (946 females per 1,000 males in 1991) compared to 925 for
Hindus and 994 for Christians. Since 1981 the Jaina population has been growing very
slowly. The decadal growth rate during 1981-91 was only 4.42% compared to 23.17% for the
previous decade. Although the decadal growth rate of the Jaina population during 1991-2001
periods was 26.0%, it was more due to ethnic revivalism among the Jainas than due to the

fertility factor.

1.3 Minority Status

Presently the Jainas as an affluent minority face two major problems. One of these relate to
seeking and maintaining its separate ethnic/religious identity. The 2001 census figures
pertaining to the Jainas suggest that ethnic revivalism has been taking place among the
Jainas. Thus compared to the 1991 census figures where the Jainas registered only 4%
decadal growth rate, in the 2001 census their growth rate was about 26%. This only
suggests that more and more of them preferred to be returned as “Jainas” rather than

“Hindus”.

Efforts are also being made to seek legal recognition to their minority status. The Jainas
have been demanding minority status at the national level for the past few years with
representations in the Central Government, National Minority Commission and State
Legislatures. The Supreme Court of India had directed the Central Government to take a
final decision in this regard by 28" November 2004. In response to the affidavit filed by the
Central Government the Supreme Court had also given the ruling that under section 30 of
the Constitution of India, the decision about according minority status on the grounds of
language or religion can be taken by the respective State Governments and not by the
Central Government. Five states namely, Maharashtra, Chhattisgarh, Uttar Pradesh,
Uttaranchal and Tamil Nadu have already granted minority status to the Jaina community at

state level.

The second problem with which the Jainas have to come to terms is their slow growth rate
which had come down to as low as about 4% in the 1991 census and was expected to come
down further. Unfortunately, the 2001 census data with over 26% decadal growth rate do not

confirm this trend. It is widely believed that this high growth rate of Jains in the 2001 census
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was due to ethnic revivalism and not due to any change in their fertility behavior. Therefore
only the next census report would be able to confirm the slow growth rate trend decisively.
Logically, the affluent minorities of the world such as the Jews and the Parsees share the
predicament of demographic stagnation and decline in the long run and the Jains appear to

follow the same trend.

1.4 Economic Status

The relative affluence among the Jainas has been noted by a number of scholars (Weber
1958; Hardiman 1996; Stevenson 1915). This is so due to the fact that they are mainly
engaged in trade, commerce, and professional occupations. Thus according to the 2001
Census, only 18.3% of the Jain population is engaged in “working class” jobs (11.7%
cultivators, 3.3% agricultural laborers, 3.3% household industry workers); the rest, that is,
81.7% are in “other” occupations. Not surprisingly, the Jainas have varyingly been described

o« L3

by various scholars as “the Jews of India”, “the middlemen minority”, “the marginal trading
community”, “the capitalist without capitalism”, etc. Two contradictory explanations can be
offered in this regard. One is the Weberian in terms of the Protestant ethic thesis. Weber
maintains that there is “a positive relationship between Jainism and economic motivation”.
Weber seems to suggest that although Jainism is spiritualized in the direction of “World
renunciation”, some features of inner worldly asceticism are also present in it. These are
reflected in such virtues as thriftiness, self-discipline, frugality, abstention, economy of time
etc, which eventually promotes savings and accumulation of wealth. The other is the Marxist
explanation in which the historically-evolved predominantly petty bourgeois class position of
the Jainas vis-a-vis the dependant, impoverished mass of the Indian peasantry and its
exploitation by the former can account for the prosperity of the Jainas. Unfortunately hardly
any work has been done along these lines although both the perspectives offer a number of

hypotheses for systematic studies.

1.5 Social Organization

In spite of being a small community, contestations and confrontations have not been lacking
among the Jainas. Thus the Digambara sect displays individualistic prophet-derived and
sect-like character in contrast to the Svetambaras Jainism that shows the group-bound,
priest-derived and Church-like ambience. Although Jainism does not sanction caste system,
for more than a millennium the Jainas have been divided into a number of sects and sub-

sects and castes and sub-castes. However, the caste system is not as rigid as among the
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Hindus. The caste system among the Jainas has been transmuted into competitive

endogamous status groups.

Social organization of Jainism has also been characterized by the duality of ethic or dual
value system (e.g., ascetics and householders, individualism and families, absolutism and
relativism, in-group and out-group etc.) and its integration into a single continuum. This
duality can be seen at many levels of Jaina philosophy, religion and social life which perhaps
helps them in adjusting with the majority community on the one hand and in maintaining their
own separate identity on the other. Segmental orientation characterized by out-group conflict
is another feature of the Jaina community that obtained over the centuries in order to
maintain its distinct religious identity. Although essentially a patriarchal religion, ironically
women play an important role in the social reproduction of the Jaina community and its

constituent institutions.

Jainas sense of tolerance and peaceful co-existence with other communities can be related
to their epistemological doctrine of relative pluralism (nayavada) and which states the
manifoldness (anekanta) of reality and knowledge. It states that reality can be
comprehended from a number of standpoints, which have been classified into seven types
known as sapfabharigrnaya (sevenfold stand-point). This doctrine is known as syadvada
(doctrine of “may be”). In short, the doctrines of anekanta and syadvada constitute the
distinguishing features of Jainism. These doctrines are very well reflected in the Jainas’
definition and perception of social reality. Not surprisingly, in relation to the wider Hindu
society the attitude of the Jainas has been characterized by “unobtrusiveness” and even

assimilation.

1.6 Historiography

There is considerable amount of literature on the Jaina philosophy, religion and literature.
The social anthropological and sociological studies on the Jaina community, however,
continue to remain scarce. Max Weber's Religion of India (1958) contained only half-a-
chapter on Jainism entitled “Heterodox Soteriology of the Cultured Professional Monks”
which provides significant sociological insight into the structure and functioning of the Jaina
community and religion. However, his work remained virtually unknown to the world until its
translation into English in 1950s, meanwhile in the early 1950s an Indian sociologist V.A.

Sangave had published a major work on the Jainas that was mainly based on scriptural
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material and a preliminary sociological survey (1980). Not surprisingly, Weber does not

figure in this work.

No sociological/anthropological work on the Jainas was done for more than a decade when
Nevaskar (1971) published his book on a comparative study of the Jainas and the Quakers
using some of the propositions of the Weberian Protestant Ethic thesis. Again after a
considerable gap of time, some scholars at Cambridge, Oxford and Harvard universities
began to publish research papers and books based on their fieldwork in India, particularly in
Gujarat and Rajasthan. A cursory look at this literature published since the late 1980s
suggests that much of it is concerned with the Jain religious themes such as renunciation,
worship, rituals and the role of mendicants in the community (Banks 1992; Carrithers 1989;
Carrithers and Humphrey 1991; Cort 1991; Dundas 1992; Folkert 1993; Humphrey and
Laidlaw 1994; Laidlaw 1995). These developments have inspired some Indian scholars to
undertake anthropological/sociological studies of the Jain community (Jain 2004; Jain 1999).

Nevertheless, the Jainas remain one of the least researched communities in India.

2.0 Max Weberian Thesis

Max Weber was the first sociologist to have sociologically studied the major religions of
India. These studies are contained in his book “The Religion of India” (1958). Max Weber
maintains that the Jains are an exclusive merchant sect (sick) and that there is apparently “a
positive relationship between Jainism and economic motivation which is otherwise quite
foreign in Hinduism”. Weber seems to suggest that although Jainism is spiritualized in the
direction of world renunciation, some features of inner worldly asceticism are also present in
it.

To begin with, it can be observed that the twin doctrines of “predestination” and the “calling”
implied in Protestantism are only indirectly present in Jainism but they must be understood in
the light of Karma, and not in relation to God. Many aspects of rational conduct promoting
savings such as thriftiness, self-discipline, frugality and abstention as part of this worldly

asceticism, however, are directly present in Jainism.

In Jainism salvation does not depend upon the grace of God, for as an “atheist” religion, it
denies the existence of God as the creator of the universe. Instead, it places singular
emphasis on individualism in the sense that every soul can attain perfection - its true

dharma (nature), i.e., perfect wisdom, unlimited perception, infinite power and unbounded

STUDY NOTES version 5.0 Page 141 of 317



happiness, etc. What hinders it from doing so is its increasing bondage with karmic matter.
In Jainism Karmas function automatically; one is responsible for one’s thoughts, words and
acts. No one, not even the God, can intervene in this routine. In order to stop the influx of
karmas one is required to have right faith, right knowledge and right conduct — the three
gems of the commandment of Jaina asceticism. It is not sufficient to stop the influence of
bad karmas and destroy the accumulated ones, it is also necessary to earn good karmas.
Therefore, a Jaina must always be on his guard, apprehensive of sin. According to
R.Williams, the author of Jaina Yoga, a Jaina “works hard, conforms to conventions, obeys
constituted authority, leads a frugal and unostentatious life and carefully calculates the

consequences of every step he takes”.

This strong religious and ethical foundation offers a well-rounded commercial ethic.
Limitation of desire and self-discipline are important qualities for a successful businessman
in the long run. One of the five basic vows for a layman, the self- prescribed limitation of
possession (parigraha-parimana-vrata) is perhaps directly responsible for cultivating these
qualities. S. Stevenson in her book “7he Heart of Jainisni’ writes “the Jaina has shrewdly
realized that the true way of increasing our wealth is by curbing our desires, when we
remember that the Jaina creed has forced its holders to become a commercial people, we

can see the special value this vow of limitation might have, if it were really lived up to.”

More direct attempt at savings of time as well as money by the Jainas can be seen in the
absence of expensive rituals among them that, by way of comparison, are absolutely
essential for traditional Hindus. The death ceremony is a case in point. Among the Jainas
the mortal remains of the dead are not necessarily taken to the confluence of the sacred
rivers or to the places of pilgrimage; instead they are consigned to a local river, lake, and
pond or even in the bushes. According to sociologist V. A. Sangave, “Jains neither perform
Sraddha ceremony nor give dana or gifts to Brahmins (1980: 345). The pindadana or the
custom of offering rice balls to the dead has no sanction in Jainism, and the custom of giving

death feasts is also on the decline”.

Perhaps the Jainas were also the first among those who adopted short marriage ceremonies
(instead of the traditional ones lasting for several days) and group marriages for the poorer
sections of their community. At the individual level the prescribed simple way of life,

particularly abstinence from intoxicants, meat, honey, etc. further helped in having
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considerable savings. Thus to quote Weber: “As with the Puritans, the strict methodical

nature of their prescribed way of life was favorable to accumulation of wealth”.

3.0 Conceptual Framework

Any sociological study of the Jainas, or for that matter, any other minority community in India
cannot be studied in isolation. Socio-economic developments, changes in the value system,
social structural changes, demographic changes, and community’s role in politics -- all or
any of these aspects about the Jainas can be studied only in the wider context of the Indian

society, and that too in a historical perspective.

The Indian Society of the past two hundred years or so can be conceptualized not in terms
of caste, tribe or peasantry but in terms of a socio-economic formation that can be termed as
“dependent peripheral capitalism”. This “neo-Marxist” conceptualization” of the Indian society
presupposes the articulation of various modes of production in the manner that capitalism
always distorted and dominated the other modes of production, multiplicity of classes
corresponding to the various modes of production, relative autonomy of the superstructure
and the interventionist role of the state. The notion of class fractions or class segments and
corresponding economic interests are also an important element in this model of peripheral

capitalist socio-economic formation.

In this model the Jainas can be conceptualized not as a trading community but as
segments of the trading and commercial petty bourgeoisie whose class interest and class
behavior easily explains their relatively high level of economic prosperity. A very high degree
of individualism, dual value system, Protestant ethic-like elements present in Jaina religion,
high level of urbanization and literacy, and progressive occupational specialization over the
centuries as traders, money-lenders, bankers etc. — all tended to add to the prosperity and
relative modernization of the Jain community. This prosperity is also reflected in the
emerging demographic trends among the Jains, whereby the birth rate has registered a

sharp decline in the 1991 census of India.

4.0 Jains in Diaspora
Diaspora generally refers to any migrant population group settled abroad but maintaining
close links with its homeland. Modern organized Diasporas constitute trans-state triadic

networks involving ethnic Diasporas, their host countries and homelands, and as such they
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have significant ramifications for international relations, international politics and other
activities. The ties diasporic communities maintain through visits, marriages, remittances,
and trade networks, transfer of technology and skills and political lobbying for the homeland
are some other aspects of diasporic activities. Like the Jews, Chinese and other major World

Diasporas, the Indian Diaspora too provide an interesting case study of all these activities.

The modern Indian Diaspora is about two hundred years old; largely a creation of British
Colonialism in India and some other countries of Asia, Africa, Oceania and the West Indies.
This is evident by the fact that the vast majority of Indians migrated only to the British

colonies (two major exceptions being Surinam and the Re-Union Island).

Whereas the expanding capitalist plantation economies in the overseas British Colonies
created a great demand for labor and other manpower groups, in India a combination of the
following factors led to the exodus of Indians abroad: A decline of the handicraft industry, an
increase in land revenue, famines in the second half of the nineteenth century, mass

illiteracy and sluggish and enclavist industrialization.

Historically, five distinctive patterns of Indian emigration can be identified: 1. indentured
labour emigration, 2. kangani/maistry labour emigration, 3. “passage” or “free” emigration of
trading castes and classes, 4. “brain drain” type emigration and 5. manpower migration to
West Asia/Middle East. Since the Jainas are not known to have migrated abroad as
labourers, in this presentation we are mainly concerned with the last three forms of
emigration. In other words, the Jainas emigrated mostly in relation to trade, business or
commerce or as professionals and semi-professionals. As “passage” or free migrants they
migrated to South Africa, Eastern African countries (Kenya, Tanzania and Uganda) and Fiji
and Hong Kong. In the post-independence period Jains also migrated to Britain, Canada, the
USA, Australia, New Zealand and to many European countries. In recent times, they have
also been migrating to oil rich Persian Gulf countries. The various Jaina diasporic

communities in different parts of the world are briefly described in the following pages.

4.1 West Asia
“The ancient Jaina canonical text — the Sdifrakriariga makes reference to the Jainas influence
on the Persian King Karusha and the prince Aradaka of ancient Persia in circa 558 B.C., i.e.

over 2,500 years ago”. A medieval text Jagaddcarita narrates the life and work of a Jaina
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merchant Jagadli who owned ships and had maintained a trade post at Ormuz and carried
out trade with Persia. Whether such ancient and medieval period migration of Jainas led to
the formation of significant diasporic communities is not known. What is known with some
certainty is the fact that as early as in 1549 Ormuz had a small colony of the Jainas and
Hindus who were described “as complete vegetarians and worshippers of cows”. Historical
records of the Jaina rulers from southwestern coastal regions of India show that they not
only established a sea-route but also transshipped their commodities. These Jaina officers
and merchants thus made large gifts of precious stones and Jaina images to their temples
back in their country, and these precious gifts are now vaulted at the Jaina matha in
Moodbidri, an important Jaina town from historic times to the present, situated at about thirty

miles the Arabian sea coast” (Kumar 1996: 49).

A very small number of Jainas have also been migrating to the West Asian countries,
particularly to countries and territories in the Persian Gulf/ Red Sea region since the second
half of the nineteenth century when the region came under the British influence and/or
administration and economic opportunities were made available in pearl financing and
general trade. Aden, Muscat and Dubai were particularly important in this regard.
Subsequent to oil-price hike during the 1970s the Jainas have been migrating in significant
numbers to the Gulf countries. In the United Arab Emirates alone some five to eight hundred
families/individuals were reported to have been living. Due to restrictions on non-Islamic
religions in these countries, there are no organized religious activities in most Gulf countries.
Besides the Gulf countries, a small number of Jainas have also migrated to Yemen, Sudan

and Ethiopia.

International trade in gems and diamonds has led some Jainas to settle in Israel as well as
Belgium, South Africa, the U.K. and the U.S.A. “Jaina diamond traders have won major
export awards both in India and Israel. Jaina scholars are welcomed in these places and
these unique niche business communities are actively involved in philanthropic work”(Shah
1998).

4.2 East Africa
Although India’s trade relations with East Africa go back to antiquity, the sizeable Indian and
particularly the Jaina diaspora could emerge only after the consolidation of British colonial

rule in East Africa. Thus a beginning was made in 1899 when two Jainas migrated to settle
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in Mombasa. Their descendents can still be found in, Kenya (Shah 1977: 371). The Jains as
a community in East Africa grew slowly during the inter-war period, and rather rapidly after
the Second World War. In 1930 there were about 2,000 Jains in East Africa: about 1,000 in
Nairobi, 500 in Mombasa, 100 in Dar-es-Salaam, and the rest elsewhere. By the late 1940s
their total number was estimated at 7,400: 6,000 in Kenya, 1,000 in Tanzania and 400 in
Uganda (Mangat 1969: 142). “In 1963 the total for East Africa was estimated at 32,000, with
a possible 25,000 in Kenya (including 8,000 in Nairobi and 4,000 in Mombasa). The group in
Uganda was rather small with a few families in Kampala and some scattered in the smaller
townships. In Tanganyika, as well as scattered settlers, there were an estimated 850 Jainas
in Dar-es-Salaam and 850 in Zanzibar.” (Shah 1977: 372)

Almost all the Jainas in East Africa have been Svetambaras originating from Western India,
particularly Saurashtra, Gujarat, Kutch and Maharashtra. These can be further divided into
two main groups: (1) the Visa Oswals, also known as Halari Jains; and (2) the Kutchi Jains.
“In Kenya, Uganda and Tanganyika, the majority of Jains were Visa oswals, and it was only
in Zanzibar that approximately half of the community were Kutchi Jains and the other half
Sthanakavasis” (Shah 1977: 372). A great majority of Jainas had been Dukanwalas or
traders, settled in urban areas. With the advancement in education in the East African
countries in due course of time some of their descendents also diversified into other

vocations.

4.3 U. K

Very few Jainas immigrated into England either from India or East Africa until the mid-1960s.
Since the late 1960s a number of Jains began to migrate to the U. K. individually under the
Commonwealth Immigrants Quota System. About the same time Jainas from East Africa
also began to settle in England, particularly following the introduction of the Voucher System
by the British Government. The policy of Africanization followed by the newly independent
East African states and the expulsion of Asians from Uganda in 1972 was the major push
factors for the Jainas as well to get out of East Africa. By the mid-1970s there were at least
20,000 Jains in Britain: 5,000 from India and 15,000 (as “twice migrants”) from East Africa
(Shah 1977: 371).

By the mid-1990s there were 30,000 Jainas in the U. K.: 25,000 in London, 1,000 in

Leicester, 500 in Manchester and 500 in Birmingham. Jainas’ socio-cultural and religious
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needs were looked after by about thirty associations. Of these the following three were the
most important: Jaina Samaja Europe, the Oswal Association of the United Kingdom and the

Navnata Vanika Association (U.K.).

“The Jaina Samaj Europe has established a Jaina Centre in the city of Leicester. This
centre is a major symbol of Jaina unity, the first centre of its kind to embody co-operation
among Jaina groups by including in one building a Svetambaras temple, a Digambara
temple, a Guru Gautama mandira, a Sthanakavasis upasraya and a Srimad Rajacandra
mandira. Its fine Jaina architecture, including elaborate interior and exterior carvings, has
made it a major tourist attraction and place of pilgrimage for Jainas. The Jaina Samaja in
Europe has published books and a journal on Jainism. Jainas are seeking to widen their
activities through the creation of ‘inter-faith’ links such as the Jaina-Christian Association,
the Jain-Jewish Association and the Leicestershire Ahimsa Society for the Care of Nature”
(Shah 1998: 80).

A Jaina Academy was founded in 1991 which has been offering an undergraduate course in
Jaina philosophy and religion from De Montfort University in Leicester. The Academy is also
associated with an educational and research center at Bombay University. Presently, the

Jaina population in the U.K. is estimated at around 50,000.

44 USA.

Sri Virchand R. Gandhi is credited as the first Jaina visitor to North America when he
attended the Parliament of World Religions in Chicago in 1893. The next Jaina to have
visited the U.S. was Barrister Champatrai Jain. He addressed the World Fellowship of Faiths
in Chicago on 30t August 1933. A third name often mentioned in this context is that of Sri
J.L. Jaini of the World Jain Mission of Aliganj, Etah, India, who had traveled to the U.S., the

U.K., Germany and some other countries.

Until 1950s there was no Jaina diasporic community worth the name in the U.S. From 1960s
onwards a large number of professionals, academics and students began to settle in North
America. In the mid-1960s the Jain population in the U.S. was estimated at about 20,000; a
majority of them being Guijaratis “A statistical profile of the Jaina community given in the
1986 Directory of Jainas shows that the majority of the respondents were either engineers

(33.1%) or in the medical field (19.8%); even though Jainas are known as businessmen in
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India, a small percentage (12.1%) are self-employed in the United States” (Williams 1988:
64). By 1990s the population of Jainas in the U.S. had increased to about 50,000 and
presently it is estimated at 100,000. Most Jainas in the U.S. live in nine states. These are (in
order of population density) New York, California, New Jersey, Michigan, Texas, lllinois,

Ohio, Maryland and Massachusetts.

By the mid-1990s there were 55 Jaina socio-cultural associations/societies/centers in the
U.S. catering to a wide variety of community needs. Today their number has gone well over
110. To further co-ordinate the activities of these associations the Federation of Jain
Associations in North America was formed in 1981 “which had more than 6,000 participants
in their ninth biannual convention in 1997” (Shah 1998: 82).

45 Canada

In the case of Canada it is difficult to say who migrated first to Canada and when. In all
probability the first Jainas must have migrated to Canada after India’s independence,
particularly from the 1950s onwards. Since then a large number of Jainas have migrated to
Canada first under the Quota system and subsequently under the Point system. These were
joined by a small number of East African Jaina refugees who were expelled from Uganda by
Idi Amin Dada in 1972. In the early 1990s the Jaina population of Canada was estimated at
about 10,000 (Kumar 1996). According to the same source all Canadian provinces except
Saskatchewan, Prince Edward Island, Yukon and North West Territories, had Jain residents.
Ontario was the host to the majority of Jains followed by Quebec and British Columbia. This
trend of geographical distribution still holds good. As in the U.S., in Canada too a majority of

Jains reside in urban and industrial centers and happen to be professionals.

Tables — Statistics & References
Table 1: Variations in the number of Jains since 1891

Number of Jains (in Percentage of total Decadal percent change
Census 000s) population in the number of Jains
1881 1,222 0.49 -
1891 1,417 0.51 15.94
1901 1,334 0.47 -5.83
1911 1,248 0.41 -6.47
1921 1,177 0.39 -5.26
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1931
1941
1951
1961
1971
1981*
1991**
2001

1,251
1,440
1,618
2,027
2,605
3,193
3,352
4,225

0.37
0.37
0.45
0.46
0.47
0.48
0.40
0.40

*Excluding Assam where, census was not held in 1981 owing to disturbed conditions.

** Excluding Jammu & Kashmir where 1991 census was not held.

Sources:

(1) Kingsley Davis, Population of India & Pakistan, Russell & Russell, New York, 1951, pp.

178-179

(2) Census of India, 1961, Paper No. 1 of 1963, Religion, R.G. Office, New Delhi, 1963,

pp. ii-viii.

(3) Census of Indian, 1971, Paper No. 2 of 1972, Religion, R. G. Office, New Delhi, 1972,

pp.2-5.

(4) Census of India, 1981, Paper No. 4 of 1984, Household Population by Religion of
Head of Household, R.G, Office, New Delhi, 1984, p. 26 (figures amended as per

Errata issued subsequently by this office).
(5) Census of India, 1991, Paper No, 1 of 1995, Religion, R.G. Office, New Delhi, 1995.
(6) Census of India 2001, First Report of Religion Data. R.G. Office, New Delhi, 2005.

Table 2: Total population-Jains, 1961-2001(India, States and Union territories)

India/States/Union 1961 1971 1981 1991 2001
territories
India 2,027281 | 2,604,646 | 3,206,038 | 3,352,706 | 4,225,053
Jammu & Kashmir 1,427 1,150 1,576 * 2,518
Himachal Pradesh 95 626 1,046 1,206 1,408
Punjab 48,754 21,383 27,049 20,763 39,276
Chandigharh ** 1,016 1,889 1,531 2,592
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Uttaranchal
Haryana

Delhi

Rajasthan

Uttar Pradesh
Bihar

Sikkim
Arunachal Pradesh
Nagaland
Manipur
Mizoram

Tripura
Meghalaya
Assam

West Bengal
Jharkhand
Orissa
Chhattisgarh
Madhya Pradesh
Gujarat

Daman & Diu

Dadra & Nagar Haveli

Maharashtra
Andhra Pradesh
Karnataka

Goa
Lakshadweep
Kerala

Tamil Nadu
Pondicherry
Andman & Nicobar

Islands

$
29,595
409,417
122,108
17,598
19
14
263
778

*k%

195
9,468
26,940
588
2,295
$%
247,927
409,754
+
120
485,672
9,012
174,366
68
2,967
28,350
76

$
31,173
50,513
513,548
124,728
25,185
39
627
1,408
375
268
12,917
32,203
$$$
6,521
$$
345,211
451,578
223
303
703,664
16,108
218,862
333
3,336
41,097
237
14

$
35,482
73,917
624,317
141,549
27,613
108
42
1,153
975
11
297
542
38,663
$$$
6,642
$$
444,960
467,768
140
372
939,392
18,642
297,974
462
3,605
49,564
277
11

7,870
35,296
94,672

562,806
168,389
11,332
40
64
1,202
1,337
4
301
445
20,645
34,355
11,717

6,302

43,213
447,111
491,331

212
529

965840

26,564
326,114

487

3,641

66,900
470
17

9,294
57,167
155,122
650,493
207,111
16,085
183
216
2,093
1,461
179
477
772
23,957
55,223
16,301
9,154
56,103
545,446
525,305
268
864
1,31,843
41,846
412,659
820
4,528
83,359
952
23
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The Census 2001 Population figures for India and Manipur exclude those of Mao Maram,
Paomata and Pural sub- divisions of Senapati district of Manipur.
In 1991 figures for Uttaranchal, Uttar Pradesh, Jharkhand, Bihar, Chattisgarh and

Madhya Pradesh have been re-casted as per the Jurisdiction in 2001 census.

3. All religious communities include ‘Religion not stated’.

Population figures for 1961 are as per ‘Social and Culture Tables’ part-1I-C (i), Census of
India 1971, 1981 as per ‘Religion’- Paper 2 of 1972, Census of India 1971, 1981 as per
‘Household population by religion of head of household’-paper 4 of 1984, Census of
India 1981 and 1991 as per ‘Religion’ —Part IV — B (ii) Census of India 1991

No Census conducted, **- Included under Punjab, ***- Included under Assam, $-
Included under Uttar Pradesh, $$-Included under Madhya Pradesh $$$- Included under
Bihar, +- Included under Goa. ++- India figures for 1971 excludes population of Sikkim
that is 209, 843 as per ‘Household population by Religion of Head of the Household,
Paper 3 of 1985, Series 19, Sikkim .
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Aspects of Social work / Social service in Jainism
Dr. Shugan Chand Jain

1.0 Preamble:
Rahe bhavana esi meri sarala satya vyavahara karam
Bane jaha taka esa fivana mem auro k3 upakara karam ||
Maitri bhava jagata mem mera saba jivo se nitya rahe

Dina dukhi jivo para mere ura se Karuna stotra bahe |

May my desire be ever for dealings fair and straight?
May my heart only delight in doing well to others to the best of my abilities in my life!
May | always entertain a feeling of friendliness for all living beings in the world?

May the spring of sympathy in my heart be ever bubbling for those in agony and affliction?

The above four lines have been extracted from the daily prayer of householder Jains which

show their heart pouring for social engagements for the well being of the society.

Further even the three distinguishing characteristics of Jina (the perfect beings whose
sermons Jains practice) include Hifopadesa or delivering sermons for well being of the

society 2

The above verses and statements show that Jains, though engaged in self improvement and

spiritual purity do so by keeping the welfare of the society in their mind uppermost.

2.0 Jain doctrine:

The word Jain is derived from Jina, a person who has attained supreme soul status by
conquering his sensual inclinations/tendencies so as to be able to meditate and enjoy his
own nature of infinite knowledge and bliss. The followers of the path shown by Jinas are
called Jains. Thus the entire doctrine of Jainism centers on self improvement, with due

consideration to the well being of the society they live in, till the perfect state or nirvana

' Meri Bhavana by Pt. Jugal Kishore, stanzas 4 and 5
2 The three attributes of Apta (Jina) are free from all kinds of flaws (do$a), omniscient (sarvajfia) and delivering

sermons of universal beneficence (Hitopadesa). Ratnakaranda-sravakacara by Samant abhadra verse 5-8.
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Imoksa is attained. The moksa marga, or the path of spiritual purification® propounded by
Jinas, is said to be the trinity of right faith—-knowledge and conduct together. Right belief and
Knowledge are given highest importance as without them the conduct also cannot be termed

as right.

On the social front, the impact of self improvement on society is explained by 20t century
Jainacarya Tulsi as “If one improves himself, then the family will improve; if the family
improves the society improves and if the society improves the country will improve and if the
country improves the world improves”. So the emphasis in Jainism is continuous self
improvement till the ultimate objective of attaining perfection i.e. nirvana /moksa or liberation

is attained.

The three pillars of Jain way of life are
e Ahimsa or non-violence in conduct
e Aparigraha or non-possession in life style

e Anekanta or pluralism /multiplicity of viewpoints in thoughts

Jain community was organized by Mahavira, the latest tithamkaras of Jains and whose
sermons form the Jain doctrine today, in four fold sub-communities namely:

e Sadhus or monks

e Sadhvis or nuns

e Sravakas or male householders.

e Sravikas or female householders

The first two live a totally detached (from worldly affairs) life practicing moksa-marga always
while the last two are leading the life of common citizens but practicing the same vows as of
monks but partially and setting their own pace for spiritual purification. Thus they idolize and

follow the monks and wish to become monks ultimately.

The path of spiritual purification for monks consists of completely observing five major vows
called Mahavratas which are:
e Ahimsai.e. non-violence or abstinence from violence

e Satyai.e. abstinence from speaking the lie.

3 Samyak darsana-jriana-caritrani moksamargah, Tattvartha-sdatra by Umasvati : satra 1/1;
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e Acauryai.e. abstinence from stealing or taking other’s things without their permission.
e Aparigraha i.e. Non possession or abstinence from excessive possessions

e Brahmacaryai.e. celibacy or staying absorbed in pure soul’ nature

These vows are very important from social point also as non observance of these is termed
as sins (papa) causing miseries not only in this but future lives also. This is an extremely
important consideration to ensure adherence of the vows in the minds of the followers so
that they abstain from committing these sins and making them as a basic requirement to
progress on the path of liberation. The followers are required to perform six essential duties
daily* are: practice state of equanimity with soul, reciting virtues of 24 firthamkaras or ford-
makers, veneration of the holy teachers, visiting the mistakes committed and seeking

punishment or forgiveness develop feeling of separateness of body and soul.

The householders also observe the above vows but termed as minor vows (Anuvratas) for
them and daily essential duties but partially e.g. the last vow of brahmacarya for
householders is called svadara-santosa or contentment with one’s religiously married wife.
Similarly in the essential duties of householders we see charity i.e. sharing own life and
wealth with society as an essential duty for householders. To further emphasize social works
or responsibilities in Jainism, one should read the daily prayer of Jains called ‘Meri Bhavana’
which promotes social interactions of Jains at different levels. Further ‘Right belief’ the first
essential requirement to follow and practice the path of spiritual purification has eight limbs;
the first four are to enforce discipline on the practitioner himself and the last four® i.e.
Protecting, Promoting stability, disinterested affection, llluminating or enhancing the Jaina

ideology emphasizes social responsibilities of the practitioners.

Apollononius Tyaneaus, Greek traveler of first century BC beautifully describes Jains as

follows:

In India | found a race of mortals living upon the earth but not adhering to it, inhibiting cities

but not being fixed to them, possess everything but possessed by nothing.

4 Called gvasaykas which are: samayika; caturvimsatistva ; vandana ,; pratikramana and kdyotsarga

5 Upagihana, Sthithikarana, Vatsalya and Prabhavana respectively.
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Thus Jains are known for their generosity and sharing their wealth earned and do not get

obsessed by it.

3.0 Mahavira’s social engineering®

The present presiding deity of Jains is Mahavira, who attained liberation some 2535 years
ago. Even though he hailed from a rich family, yet he gave up all his worldly wealth to
activate divine knowledge associated with his soul and free himself from the cycle of birth-
death-birth. We also see from his sermons and his own life style that he was aware of the
social ills prevailing and hence initiated steps to overcome these. Some of the examples of

his actions/sermons with social overtones are discussed below.

3.1 Metaphysical

His definition of reality as endowed with permanence, origination and destruction i.e.
persistence with change or being and becoming was remarkable in bringing various monist
thinkers together and eliminate or minimize the violence indulged in by followers of different

faiths. He thus declared both materialistic and mental things as everlasting existents.

3.2 Socio-ethical method
He affected tremendous social change through the promulgation of the socio-ethical values

of Ahimsa, Aparigraha and Anekania.

Ahimsa: In Acarariga’ he says ‘None of the living beings ought to be killed or deprived of life
ought to be ruled or enslaved or possessed or put to unrest’. Further in Prasnavyakarana®
he designates social Ahimsa as kindness, compassion, security, fearlessness and so on.
Social Ahimsa of Mahavira begins with the awareness of the existence of others and their
right to exist like one’s own. He says that all living beings, like you, do not wish to have pain
nor do they wish to die resulting in the current Jain slogan ‘Live and let live’ or living beings
cooperate with each other? is another Jain slogan reflecting this doctrine of social Ahimsa of

Mahavira.

6Methods used by Mahavira for Social transformation by Prof K.C.Sogani published by ISJS in Study Notes
First limb of 12 limbs of Jain canons
8Seventh limb of Jain Canons

9Parasparopagraho jivanam/Tattvartha-satra by Umasvati V.21
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Aparigraha: Mahavira knew that the root cause of all ills associated with economic
inequalities is disproportionate possession of wealth by few individuals. Thus he gave
religious cum social overtones to non possession and asked his householder disciples to
limit their possessions and share the rest (surplus) with others; while monks were asked to

be free of any type of possessions (external or internal).

Anekanta. Mahavira realized that differences in opinions/viewpoints amongst different
people emanate from their intellectual capabilities. These affect the social harmony more
than economic or social inequalities. He thus said that differences in viewpoints emanate
from the differences in the nature of things. These different aspects of things are to be
understood as different aspects of the TRUTH giving rise to his doctrine of Nayavada or

Anekanita.

3.3  Uplift of women/ according them and downtrodden freedom for religious pursuits

His acceptance of food from a slave and destitute woman and making her the head of her
nun community plus creating a separate community of nuns to practice religious activities
was revolutionary in giving women the right to study and freedom to practice religion which
was till then denied to them. This act greatly enhanced the prestige of women in the society
and diverted the oppressed widows from the ills like burning of the widow on husband’s pyre

(satipratha) or leading an oppressed life.

Similarly he declared that all living beings are equal rejecting the prevailing thinking of four
fold societies into warriors, Brahmanas, traders and untouchables (sudras) by birth. He said
one becomes great by his acts and not by birth. He opened his creed to all classes of not
only human beings but all living beings. Samantabhadra rightly described his doctrine as

Sarvodayai.e. enlightenment of all.

3.4 Others

e Mahavira propagated the doctrine of Karma to hold the individuals responsible for their
acts and the results thereof rather than someone else up above.

o He used Prakrta language or the language of commoners and women, to deliver his
sermons so as to make them accessible to the masses and not just a few learned

scholars.
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¢ He extended the four fold vows (i.e. Ahimsa, salya, acaurya and aparigraha) to five fold
i.e. bifurcate aparigraha into aparigraha and brahmacarya. He realized the importance of
stressing celibacy as the men and women were becoming more prone to sexual
attractions and indulgences.

¢ Making vegetarian and simple food in minimal quantities for sustenance as essential for
spiritual and social uplift. Thus he rejected animal sacrifice or wanton killing of animals or

destroying environment for physical pleasures or likes.

4.0 Jain statistics and demography

Jains total less than 5 million in India and another 200000 or so overseas. So Jains form a
miniscule of Indian population and yet they manage and contribute tremendously to the
economic, social, cultural, educational and professional activities of the country. They are
mostly concentrated in the states of Maharashtra, Gujarat, Rajasthan, Madhya Pradesh,
Punjab and national capital territory even though Parsvanatha and Mahavira hailed from
eastern UP and Bihar. The last census of India showed that the literacy rate amongst Jains
is almost 100% while more than fifty percent have undergraduate or higher university
degrees. They believe in self effort; are religious, peace loving, philanthropic, non violent in
nature and generally support the rulers of the day (e.g. Camunda Rai in 10t century AD in
Karnataka and Bhama Saha in 16t century in Rajasthan and ministers of Jaipur from 15t
century till 19t century AD). They follow the opportunities for worldly and spiritual uplift. In a
way Jain community can be considered as a social model for enhancing economic and

social well-being of all based on irrefutable moral and ethical values.

5.0 Social engagements of Jains

The basic constituent of Jain society is community. We find small communities of Jains,
each centered on a specific temple which serves as a hub for people of same lineage or
following (teacher & sect). Such people visit temple daily for religious duties (one of the
essential duties of the householder) as well as building social network (e.g. there are over
500 Jain temples and prayer halls (sthanakas) in Delhi and over 300 in Jaipur). The temple
provides the catalyst for building small communities, primarily by women, for religious social
and family development. The men folk generally build specialized trade bodies for supporting
each other and external interface with other societies and the government. Then the
institution of monks and nuns (over 10000 in India) play an important part to ensure that the

followers are aware of their religious and social duties and learn more about them along with
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the doctrine. Thus the temple and the monks/nuns form the basic components of Jain
community development or social work for Jains primarily. One will therefore find special
institutions, side by side with major temples, like upasrayas (for monks and nuns),
dharmasalas for travelers and poor/destitute, orphanages, Women’s homes, libraries,
schools and at times dispensaries/specialized small hospitals (e.g. bird’s hospital at Lala
Mandir Delhi).

Pilgrim places like Nakoda (Rajasthan), Palitana (Gujarat), Parasnath (Jharkhand), Shri
Mahavirji (Rajasthan) Shravanbelgola (Karnataka) and Hastinapur (UP) and hundreds of

others also play an important role in enhancing social and religious duties of Jains.

Special mention is to be made of pilgrim towns like Shri Mahavirji (Rajasthan) and
Shravanbelgola (Karnataka) where besides the holy temples and dharmasalas, facilities for
education, health services, homes for destitute and employment generation are being

provided for local poor people in particular.

5.1 Jain organizations engaged in Social works
i. Education
Statistics reveal that there are over 4400 schools all over India established and / or managed

by Jains catering to 4- 5 million students of all age groups.

The schools range from top of the line (Pathways, Modern, Heritage in Delhi, DPS Aligarh,
Mahavir in Jaipur to name a few) to very good (Mahavira, H. L. Jain, Mrigavati in Delhi)

schools catering primarily to non-Jain students.

Similarly there are 100s of colleges in professions like engineering, medicine, management
etc. established and run by Jains. S.P.Jain School of management in Mumbai is considered
to be one of the finest management schools of India. Lately there is a rush to establish Jain
universities (Mangalayatan, Prakrit at Shravanbelgola, and Jain Vishva Bharati in Rajasthan)
as well as a premier management institute like Indian school of Business (Hyderabad) in

Mumbai also.
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Hundreds of Jain social organizations also offer scholarships to meritorious students for
studying in schools and professional colleges (Sahu Jain trust, Mangalayatan, Kundakunda

Kahan Trust at Sonagir and many more) along with prizes to meritorious students.

Perhaps one of the biggest contributors to the education field is Federation of Jain
Educational Institutes Pune, who undertakes extensive projects to enhance the quality of
education in schools (they have improved the quality in the entire islands of Andaman and

are now being solicited by states and overseas education systems.

ii. Health including food

Health services are another thrust area of social works undertaken by Jains. There are over
100 medium sized hospitals run by Jains, notable being Mahavira Cancer Hospital Jaipur,
Durlabhji’'s hospital Jaipur and Sunder Lal Jains charitable hospital in North Delhi known for
their health services. Jain hospitals are characterized as small ones, being run primarily by
individuals or a private trust. Almost every Jain social organization holds annual special
health check up and treatment camps (eyes particularly) in remote areas for weaker sections
of the society. Jain doctors themselves around the world (especially from North America)
hold many charitable medical camps (example Bidada Trust), Acharya Chandana Hospital

systems, Leprosy center in Mysore etc.

Almost all big temples and Jain pilgrimage places have outpatient consulting services (more
than 1000) with greater emphasis on alternative medicine systems (homeopathy, Ayurveda,

naturopathy, reiki etc.).

Mahavira Vikalanga, Jaipur popularly known for its Jaipur foot is doing a tremendous job of
providing almost free, artificial legs to amputees. They have crossed a million recipient
marks already and are now extending their services in many countries overseas also. Please

see case study or details.

Preksa meditation, simple type of Yoga cum meditation system promoted by Acharya
Mahaprajna, is becoming very popular as an alternate system of treating diseases like
cardio-vascular, diabetes, stress and to enhance concentration of people in their profession.

Jain Vishva Bharati has set up extensive network of centers in India and abroad to offer
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treatment cum training for this. JVBI even offers post graduate degree in science of Living to

over 300 students every year.

Jains being practitioners of non-violence are primarily vegetarians and hence preach through
lectures, seminars and publicity media benefits of vegetarian diet. A number o animal
shelters and homes /hospitals, like at Lal Mandir, Delhi, Pavagiri (Distt. Sirohi) in Rajasthan

are shining examples of such Jain initiatives.

iii. Weaker section of society

There are a number of institutes, run primarily by individuals or a religious body, all over
India to provide training in crafts for women to become economically independents,
orphanages, to provide monthly rations for sustenance of poor families and old age homes.
Jain orphanage and Mahila Ashrama in Darya Ganj Delhi, Adinath Mahila Samiti Jaipur are
some of the examples of such organizations. Then there are organizations like Phoolwati
Trust in Delhi who run school for women particularly in Madangir Delhi and distribute rations

for the poor people.

iv. Ecology, Disaster management

Bhartiya Jain Sangathana of Pune undertakes extensive disaster rehabilitation program on a
professional cum charitable basis. There are other Jain organizations, like Veerayatan are
executing extensive project in Gujarat to completely rehabilitate a large section of people
after the earthquake hit its Kutch area also. Almost all Jains and Jain organizations singly
come forward whenever there is a need for assistance on such occasions. Concerning
ecology, Jains preach their doctrine of AAimsa as given by Mahavira wherein he talks of air,
water, earth, fire and plants as one sensed living beings and need to be protected to be fully

ahimsaka.

v. Research in art, philosophy and religion, art literature

Contribution of Jain in arts (Dilwara, Bahubali idol in Karnataka, Ellora caves, Udaygiri-
Khandgiri caves in Orissa, Gopachal and Dev Garh in Madhya Pradesh, Jaisalmer temples
etc) are shining examples of Jain contribution to Indian art heritage. Almost all museums of

India are incomplete without having some relics of Jain heritage.
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There are a number of institutes like Bharatiya Jnanpith in Delhi which not only publish
literary woks but give world recognized awards to literary works annually also. Similarly
Ahimsa award by Mahavira Foundation (Shri Sugalchand) in Chennai and a host of other

individuals and organizations are given.

Jain’s contribution to the literary world of India is tremendous. We find tremendous literature
(philosophy, stories, poems, hymns. pujas etc) contributed by Jain monks and laity. Kural,
Kannada literature in south are mostly Jain contributions. Similarly the other regional
languages (such as Maharashtri, Gujarati, Magadhi and Shaurseni) and even Sanskrit have
vast repertoire of Jain literature. This is also borne by the fact that today over 50 small and

medium sized Jain research and publication institutions exist in India.

vi. Social engineering

Jains have become aware of being united and to initiate steps to maintain their identity and
further enhance well being of their and the society they live in. Jaina (Federation of Jain
associations in North America) and JITO (Jain Trade and Industries Organizations in India)
are such initiatives of Jains to achieve these and other social obligations; Young Jains of
America and of India now , Federation of Jain social group in India, Jain Milan, Professional
forums like Federation of Jain doctors, Jain Professionals etc are coming up to support
fellow Jains by sharing knowledge and experience and then take community /social

development projects also.

6.0 Social works in specialized areas like HIV/ Aids
By social works, especially concerning HIV/AIDS, | feel they can be categorized as follows.
i. Preventive

o Abstinence

¢ Indulgence with caution

ii. Curative

Preventive works are sub-classified as abstinence and observing precautions while
indulging. The abstinence and to some extent the precautionary measures are faith based
and hence become the major thrust area for such social organizations. Here we take up

briefly the burning social issues connected with sexually transmitted diseases.
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Jains give very high importance to being celibate. The fifth anuvrata, called Brahmacarya or

svadara-santosa vrata for the householders, is defined as follows: 10

To limit one’s sexual activities to the married partner of opposite sex only. All other women
are called as those who are married to others or are not married /owned by anybody else
(e.g. unmarried women and prostitutes etc). The five flaws (or abstinences) of this vow are

further given as follows:

e Indulgence in arranging marriage of others (other than own children or dependent
brothers and sisters),

e to have sex by organs not meant for sexual activities (e.g. masturbation, homosexuality
or oral sex etc),

e to make bodily or vocal gestures which provoke sex,

¢ to be mentally engaged profusely in sex and

o to deal or socialize with prostitutes or women with loose character.

To observe celibacy Tattvartha-sdtra advices us to abstain from listening to stories arousing
sex (or watching movies these days), to look or observe the sex arousing body parts of
women, to reminiscence past activities, to give up eating aphrodisiac foods and to abstain

from decorating own body.

Besides the above, Jain texts talk of sexual interactions primarily for pro-creation and ask its
followers to avoid sexual activities on special and holy days and places (e.g. 8" and 14" of

each fortnight, religious holy days and festivals and at pilgrim or religious places).

Such descriptions and importance assigned to celibacy exert special caution on Jains to
abstain from sexual interactions. Thus Jains normally practice and preach (through
educating and self examples) the preventive measures to avoid sexually transmitted

diseases and evils.

For curing such diseases, Jains do set up hospitals and dispensaries but not specifically for
such diseases. To provide social acceptance to patients, Jains have the six essential duties
which include Prafikramana (recalling mistakes and seek punishment and promise not to

repeat them in future) and its sarvodaya doctrine.

10 Ratnakaranda-sravakacara, verse-58,59
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7.0 Some brief case studies

ISJS Delhi

International School for Jain Studies, 1SJS, is a nonprofit non government organization
founded in 2005 by Dr. Shugan C. Jain in India and Dr. Sulekh Jain and Prof Cromwell
Crawford in (USA). The main objective of ISJS is to impart academic studies of Jainism to
university professors and research scholars from North America for preparing teachers and
researchers in the west for further studies and teaching of Jainism for the well being of the
societies there. Emphasis of studies is to analyze the doctrine to resolve present day issues
affecting life style and resolution of social problems etc. So far over 80 scholars have
attended the two month residential program conducted every year in summer for the last four
years. Special interests and discussions focus on Jain response to vegetarianism, non
violence, and resolution of issues like terrorism, abortion, business and bio ethics, sexually

transmitted diseases, euthanasia etc.

i. Bharatiya Jain Sangathan, Pune

A non-profit, non-political, Non Governmental Organization (NGO) working towards Social
Enlightenment, BJS has been in the forefront of doing exemplary work in the field of Social
Service, Disaster Management and Education. Founded as Akhil Maharashtra Jain
Sanghatana by Shri Shantilal Muttha in 1985, it got its present name Bharatiya Jain
Sanghatana (BJS) in 1993 in the wake of the Latur earthquake and was registered as BJS
on 18th October 1993.

After the Latur earthquake BJS got involved in Disaster Management for the first time. While
executing the project Mutthaji realized that the orphans if left to themselves would become
vagabonds and subsequently a liability to society. He therefore decided to move 1,200
orphan boys to Pune and take the entire responsibility of educating them. This is how the
organization entered into the field of Disaster Management and Education. BJS is
professionally managed and has established a well-knit nationwide network of volunteers
from the Jain community willing to devote their time for the welfare of society. BJS s
extensively developed in the States of Maharashtra & Chattisgarh and has state-level
organizations in the states of Tamil Nadu, Gujarat, Madhya Pradesh and Rajasthan. All
projects are taken up only after a thorough research and are conceptualized and designed

by professionals. www.bjsindia.org
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ii. Shri Mahavirji, Rajasthan

Situated in district Karauli, this luminary pilgrim place with a host of Jain temples and the
luminary idol of Mahavira, pilgrim rest houses is fast becoming the largest Jain center in
north India. The society called Digambar Jain AtiSaya Ksetra Shri Mahavirji runs a number of
other social institutions like Jain Vidya Sansthan (education and research centre for Jain
studies), naturopathy hospital, ayurvedic dispensary and an allopathic hospital providing free
health services to local residents. They have also adopted districts Savai Madhopur and
Karauli to provide artificial limbs and rehabilitation support to needy people. There are full
fledges schools for girls (Adarsh Mahila Vidylaya) and support to destitute and meritorious
students. On the cultural front, they hold annual fair for all communities along with regular
celebrations for holy days for Jains. Contact persons: Naresh K. Sethi Chairman, Digambar

Jain Bhattarakaiji ki Nasia, Savai Ram Singh Road Jaipur.

iii. Mahavira Vikalanga, Jaipur

Run by Mahavira Vikalanga Samiti Jaipur, this is a complete organization to design, build
and fit artificial legs (specifically prepared for each amputee). These legs provide almost
complete mobility to the recipients at almost no cost. Besides they also provide means like
cycles, sewing machines and other accessories to make some severely handicapped cases
to enable them earn their livelihood. To date more than 1 million amputees have benefited
by the program. They are now establishing their operations globally with notable
achievements in Pakistan, Afghanistan). They are now establishing joint research in artificial
limbs with Stanford University USA as well as extending their support in other areas such as
hearing aids etc. Today they are the largest such organization in the world. Contact person:

Padma Vibhushan D.R. Mehta Mahavira Vikalanga Samiti Malviya Nagar, Jaipur.

iv. Shravanbelgola, Karnataka

Situated 140 Km from Bangalore, this holy temple town with oldest and largest number Jain
arts and artifacts, tallest single stone rock cut idol in the world is known for its religious and
now social activities. The Mahamastakbhisheka of Monolith idol of Bahubali held every
twelve years has become an international festival and celebration of Jain rituals and
philosophy of renunciation. The overall development of this town by SJDMI with Svami
Charu Kirti Bhattarak as its chairman has seen development of a host of educational
institutions from pre primary to school, professional colleges (nursing, engineering etc,

research institutes and now a university in and around Shravanbelgola. There is a
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community kitchen run by the institute which provides free food to all visiting the place.
Besides SJDMI also provides support to other religious cum education institutions in

Karnataka.

7.0 Conclusions

Uniqueness of Jains is to understand and develop firm belief in the sermons of Jinas, and
then use them for taking preventive measures (both abstinence and cautious indulgence) in
making their present lives free from economical, health and social problems. Simultaneously
they use their resources to serve the community they live and share their wealth (time,
knowledge and money) to help others be better educated and live a happier-healthier and
prosperous life. Important principle underlying Jain psyche is the equating of our bad habits
(laziness, not working hard, accumulation of wealth etc) and wrong /immoral activities (e.g.
stealing, killing or torturing others, telling lies and adultery in our relationships or causing hurt
through sexual actions to others) as sins (papa); encouraging Jains not to indulge in them. If
one has to indulge then review and accept that as a mistake and take corrective action

(pratikramana), minimize indulgence and with caution.
Further most of the efforts on social front and elsewhere are individual initiatives, backed by

others from the community as and when needed and proved successful. Involvement of the

state in such efforts is kept to the minimal unless required by the law of the land.
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Jainism in North America

Dr. Sulekh C. Jain

Yainism — India’s, and possibly the world’s oldest religion — is a quiet, overwhelmingly
serious way of life, a cultural insistence on compassion, a sociology of aesthefics that has
dramatically changed the world, and will confinue to affect change.” Dr. Michael Tobias 100
years ago at the first Parliament of world’s Religions in Chicago, a Jain leader, a scholar,
and the only Jain on North American soils, Mr. V.R. Gandhi said, “I come from India, the
mother of religions. | represent Jainism, a faith older than Buddhism, similar to its ethics, but
different from it in its philosophy and professed by several millions of India’s most peaceful
and law abiding citizens.” Mr. Gandhi then gave a short no-nonsense, highly condensed and
technical account of the ethnics and history of the Jains, their books, teachings, and
practices. From this humble beginning, a Jain Diaspora appeared not only in North America,
but also in Britain, East Africa, Malaysia, and Singapore, Hong Kong, Japan and in such
other places as Australia and New Zealand. It is probably the first time that about 100,000

Jains are settled outside India today.

This is an exciting period for us Jains in North America. Now about 50,000 Jains live in
U.S.A and Canada. Since 1965, we have established a strong infrastructure that we all can
be proud of. Now there is a Jain organization or a group in practically every major city in
North America. Twelve years ago we created a national organization or a group in
(Federation of Jain Associations in North America, JAINA), which now represents nearly all
the Jains. More than twenty places of worship with Jain deities have been established.
Several new Jain temples are being constructed or being designed. Suitable, appropriate,
easy to read and understand educational and Pgja materials have been made available and
several more are in progress. Quite a few videos and audios are now available; a couple of
libraries (especially JAINA library in Lubbock, Texas) are ready to serve the needs of the

community.

We now celebrate our holy festivals on a very regular basis. Many of our rituals, places of
worship and publications are non-sectarian. JAINA conventions and other such functions
have become gathering places for all Jains to meet debate and discuss issues. Participation
in inter faith movements, visits and availability of Jain scholars, publication of several Jain
Magazines (e.g. Jain Digest, Jain Study Circular and Jinamaryari; etc.) and start or

beginning of Jain studies at several universities in U.S.A and Canada are bringing new
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awareness within the Jain community. Other examples of Jain community’s forward and
progressive march are celebration of Parydsana and Dasalaksana Parvas on a grand scale,
many long fapasyas (fasts), Caturmasa, donations for charities, youth camps and seminars,
Ahimsa Day celebrations, movements in ecology and environment, youth essay competition,
Directory of Jains in North America and start of an electronic bulletin board on Jain news and

education.

The Federation of JAINA is a unique institution and does not have many parallels in the Jain
world. JAINA is not an organization of individuals, but rather, an association of associations.
During its twelve years of existence, it has strived to unite all Jains as Jains (in spite of our

diversity of religious beliefs, traditions, customs, languages and regional origins).

This is an issue that the entire Jain community, all the Jain Centers and JAINA have to

discuss, debate, decide and plan. This Convention will provide such a platform.

Winds of change are everywhere. Nations are changing. Yesterday’'s enemies are today’s
friends and partners. Yet, in spite of this, there is so much violence and hatred throughout
the globe. In these times, Jainism has much to offer to the world. To quote Dr. Micheal
Tobias, “Jainism is a momentous example to all of us that there can, and does exist a
successful, ecologically responsible way of life which is abundantly and unconditionally non
violent in thought, action and deed. For millennia, Jain logic has worked out a more complete

picture of human experience that encompasses our capacity for compassion.”

Since Jainism now is a worldwide/global religion, its practices, philosophies and beliefs can
be and should be part of that local and global solution that we daily see in the destruction of
environment, violence, killings and exploitation around us. Question is what and how Jains
should determine their role, place and responsibilities. This Convention is one such place to

debate these issues.

Jains are a fairly accomplished community. We have a rich heritage, our people are
educated and affluent, believe in and practice Anekantavada (multiplicity of truth) and our
monks and scholars are very learned and practice what they preach. Such a well disciplined
and organized community can be great source of strength and a catalyst for change. The
Jains in North America must now start interacting with other non-Jains groups,

organizations, associations.
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Gender discussions in Jainism and its texts
Dr. Shugan C Jain

The subject of gender is reviewed primarily in the context of inequalities between man and
woman over the ages in India. These differences will be reviewed with the concept itself and
the assignment of their rights and duties, dos and donts in the society by Vedic and Non
Vedic traditions in India. The analysis will start from early times say 2600 years ago till now
with major emphasis on views in Jainism on the subject and the impact on today’s society.

The paper will discuss the following as per Jain texts and the society today:

1.0 Preamble:

Historically speaking, whether it was in ancient India or medieval India, or even the whole
world; the status of women was never good. A present day woman would feel outraged, and
rightly so, if she goes through the contents of the Manusmrti; which is particularly harsh

against women and treats them with disdain and suspicion as, indicated below:

Her father protects (her) in childhood, her husband protects (her) in youth, and her sons

protect (her) in old age; a woman is never fit for independence.’

According to Hinduism we also find mention as ‘a woman is a form of energy (Saktisvarupin)
or an aspect of Sakti She is mata, the Mother Goddess, or devithe auspicious one. As a
young child she is kanya, the goddess Durga. As a wife she is patnand saha-dharmacarini,
a partner in her husband’s religious duties. As a mother she is worthy of worship
(matrudevobhava)'. Accordingly we find several eminent scholars and poets saying different
things about women as indicative in the verse: meaning: Where a woman is worshipped,
gods live there. Where they are not worshipped, then all the activities performed there are

worthless. 2

Karyesu mantri karanasu dasi bhojyesu mata sayanesu rambhal

Harso (a) nukdla ksamaya dharitri mavi ca sadd unya vaviha durlabhall

"Manusmrti,9.3
2Yatra naryastu pdjyante ramante tatra devatah /

Yatraitastu na pdjyante sarvaustatrafalah kriyah // Manusmrti, 3. 56
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The women having six virtues namely; in the worldly matters, she is like a minister/adviser,
as his servant (dasi) in duty, as a mother (mata) to feed him, as a lover (rambha) in his bed,

partner in his religious duties, as mother earth in forgiveness is rare.

The great poet Tulsi Das wrote the following concerning women (debated though as his

writing).
Dhola garivara Sudra pasu nari ye Saba tadana ke adhikari |13
Meaning: The untouchables, drum, animals and the women are all worthy of beating.

All the above verses and statements show the woman as ABALA or destitute, helpless and
dependent on others (men) for her existence. Same is the case when we go through the
ancient classical literature of India where the king, the highly placed ministers, elder-men in
the royal court, and the wise men (Brahmanas) speak in Sanskrit and the women and
children and the servants clubbed together speak in Prakrit. Sometimes even in Jain

literature also we find mention of women treated as mere possessions.

The literature of Christians and even Islam also is similar. In Judaism and Christianity we
find the barbaric conception when it declared woman to have been made for man., first in sin
and commanded to be under obedience; holding as its chief tenet a belief in the inherent

wickedness of woman, the originator of sin.

The above statements give a picture of the women in general. But we have no evidence to
believe that these were followed by all sections of the society. However we know that as late
as nineteenth century AD, when a Hindu man died, his wife either committed safi on his
funeral pyre or retired into a life of social damnation, religious contemplation and perennial
solitude till Rajaram Mohan Roy started and succeeded in abolishing this custom legally.
Similarly the desire for a male child appears especially insatiable as without the male child

the family lineage is prone to elimination and the father is not fit to go to heaven.

On the other hand, we find Hindu mythology is full of goddesses (several reincarnations of
Parvatilike Kali, Durga etc, Laksmi, Sarasvatl each being benevolent and able to protect or

gift those in need of her specialist virtues. However we find a big vacuum from women with

3 Sriramacaritamanasa, Sundarakanda by Tulsidas, under Doha 58
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super natural powers on the one hand and ordinary Abala on the other (in masses). We may
infer here that such considerations of women depended on the author and the individuals in
society. Mostly the literally persons called women as great, the mother of most important and
virtuous people, icon of compassion and love and the first teacher to imbibe the culture and
civic sense in the child and thus the men and women of future. Some authors have even
compared the woman to a river which flows smoothly and giving life on the way as long as it
flows within its two borders/embankments and then equating the women of bringing name
and fame to the two families (of her father and husband). The problem with woman arise
(like in the river) when she crosses the two embankments i.e. the two families and cause

disrepute to herself and the entire female class.

Status today:

In India we find a dichotomy where on the one hand women are treated better than men.
They enjoy special legal status and have the right to attain the highest position in the country
(examples: Indira Gandhi as prime minister, Pratibha Patil as president, Mayavati, Rabri
Devi and Jayalalitha as powerful chief ministers and so on) and on the other we still find
plenty of cases of women abuse (girl child fetus elimination, girls not sent to schools and
colleges for education, dowry deaths). The situation is gradually changing. In a changing
world, Indian society is trying to redefine the role of women in the institution of family and
society. The government of India takes special measures by enacting legal framework to
provide opportunities to women to move ahead in their chosen sphere of activities (through
reservations, inheritance in parental property, stiff dowry acts and now bestowing special
privileges to the girl child etc). Politically Indian women today enjoy an equal status with
men and wider opportunities than their counterparts in many western countries. There is a
talk to provide them with new privileges and rights including inheritance rights. But a lot still
needs to be done on the social and economic front, because women in Indian society still
suffer from gender bias and a number of other problems such as dowry, inheritance,

domestic abuse, sexual exploitation, rape and harassment.

Having reviewed the status of women in India, we shall now focus on their role and status in

Jainism.

2. Role of women in Jain puranas (from the first fordmaker Adinatha onwards).
Jainism is a religion of religious equality to all. Therefore it gives equal status to women to

get education and practice religion. However we find some sectarian differences concerning
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attainment of liberation by women amongst Jains. Setting such differences aside, we find
Jain texts full of stories and incidences involving women deeply involved in the uplift of

society and practice/preaching Jainism.

Lord Adinatha, the first fordmaker of Jains of the preset time era emphasized the extreme
importance of education for women. He therefore taught 18 scripts to his elder daughter
Brahmi and mathematics to his younger daughter Sundari (Adipurana 96-115). This is
perhaps the first mention found in Jain puranas of the women being taught thereby giving

equal status to women to receive education.

The 19t Tirathamkara Malli Natha is considered to be a woman by one sect of Jains while

the other sect strongly refutes this statement.

Similarly we find mention of women in the life sketches of 22nd fordmaker Neminatha. Just at
the time of his marriage, renounced marriage and became an ascetic. His fiancé, Rajula a
princess, also renounced the household and became a renouncer. The ninth canonical limb,
called JrAatadharma-katha mentions thousands of women going to Lord Neminatha to seek
blessings to renounce the world and practice religion. We also find similarly a number of
women going to the congregation of Lord Mahavira to seek blessings to renounce world and

practice religion. Special mention during Mahavira’s time is made of Celana and Candana.

3. Social reforms brought by Mahavira to elevate the status of women
He affected tremendous social change through the promulgation of the socio-ethical values

of Ahimsa, Aparigraha and Anekanta.

Ahimsa: In Acarariga he says ‘None of the living beings ought to be killed or deprived of life
ought to be ruled or enslaved or possessed or put to unrest’. Further in Prasnavyakarana he
designates social Ahimsa as kindness, compassion, security, fearlessness and so on. Social
Ahimsa of Mahavira begins with the awareness of the existence of others and their right to
exist like one’s own. He says that all living beings, like you, do not wish to have pain nor do

they wish to die resulting in the current Jain slogan ‘Live and let live’.
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Paraspargrahojivanama* or living beings cooperate with each other is another Jain slogan
reflecting this doctrine of social Ahimsa of Mahavira. So Mahavira indirectly propounded

equal status to women as men.

Aparigraha: Mahavira knew that the root cause of all ills associated with economic
inequalities is disproportionate possession of wealth by few individuals. Thus he gave
religious cum social overtones to non possession and asked his householder disciples to
limit their possessions and share the rest (surplus) with others; while monks were asked to

be free of any type of possessions (external or internal).

Anekanta: Mahaviira realized that differences in opinions/viewpoints amongst different
people emanate from their intellectual capabilities. These affect the social harmony more
than economic or social inequalities. He thus said that differences in viewpoints emanate
from the differences in the nature of things. These different aspects of things are to be
understood as different aspects of the TRUTH giving rise to his doctrine of Nayavada or

Anekania.

3.1Uplift of women/according them and downtrodden freedom for religious pursuits
His acceptance of food from a slave and destitute woman and making her the head of her
nun community plus creating a separate community of nuns to practice religious activities

was revolutionary in giving women:

o Equal status as men by abolishing slavery and treating women as mere possessions.

e The right to study and freedom to practice religion which was till then denied to them.

o He extended the four fold vows (i.e. Ahimsa, satya, acaurya and aparigraha) to five fold
i.e. bifurcate gparigraha into aparigraha and brahmacarya. He realized the importance of
stressing celibacy as the men and women were becoming more prone to sexual
attractions and indulgences.

e He used Prakrit language or the language of commoners and women, to deliver his
sermons so as to make them accessible to the masses and not just a few learned

scholars.

4 Tattvaratha-satra, Umasvati, V.21
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e Mahavira propagated the doctrine of Karma to hold the individuals responsible for their
acts and the results thereof rather than someone else up above.

o Establish the four fold congregation i.e. male and female ascetics and male and female
householders. Women for outnumbered (30000) compared to men (14000) in his

congregation.

These acts greatly enhanced the prestige of women in the society and diverted the
oppressed widows from the ills like self burning (sati pratha) on husband’s pyre or leading an
oppressed life. Similarly he declared that all living beings are equal rejecting the prevailing
thinking of four fold societies into warriors, Brahmanas, traders and sudras by birth. He said
one becomes great by his acts and not by birth. He opened his creed to all classes of not
only human beings but all living beings. Samantabhadra rightly described his doctrine as

Sarvodayai.e. enlightenment of all.

Jainism as seen earlier has promoted equal status to women since Lord Adinatha’s time.
However from time to time such reforms keep on getting marginalized and the series of Jain
fordmakers keep on reestablishing them again as per the time prevailing. Mahavira did the

same as can be reaffirmed from historical facts of the society prevailing at that time.

4. Influential women in Jain texts

Jain texts are full of women who became eminent primarily as:

i. Mother, wife and daughter; who practiced Jain vows and dedicated to their families uplift

and enhancing moral, ethical values as per Jain scriptures.

We find mention of Maru Devi (mother of Lord Adinatha), Sunanda and Sumangala, wives of
Lord Adinatha and mothers of Bharat & Brahmi and Bahubali & Sundari respectively.
Mothers of other twenty three fordmaker are also mentioned. Except Trisala, mother of Lord

Mahavira, others names are mentioned only.

We also find details of Rajula or Rajimati, fiancé of 22n fordmaker Neminatha who on the

eve of wedding became a renouncer along with Lord Neminatha.

Tnala, mother of Lord Mahavira is described in details in the texts. Similarly we find detailed

mention of Candana (slave and aunt of Mahavira) appointed as head of the nun’s wing of the
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congregation and Celana (aunt of Mahavira and wife of King Srenika, staunch Buddhist and

later converted to Jainism) and head of women householder wing of the congregation.

ii. Jain women becoming good administrators and causing Jain ethos and practices to
proper by building temples, writing holy texts and showing their mettle as excellent

administrators.

History off medieval Karnataka is full of women who supported their husbands engaged as
prime ministers or even kings in the just rule and administration and later on when needed to
take over the reins in their own hand. Detailed accounts can be seen from 7t century AD till
14t century AD with names like Kandacchi wife of Paramagula of Nirgunda family in 8t
century AD, Jakkiyabbe widow of Kalivittarasa of Keki devaysa-ont in 911AD, mother of
Camaunda Rai, Chief of Calukya king (981AD) who had the great idol of Bahubali built at

Shravanbelgola. The history of Karnataka is full of many more such women.

iii. Jain women ascetics
The ninth Jain canon Jriatadharma-katha is full of thousands of women who became
renouncers during the times of 22n and 24t fordmaker Neminatha and Mahavira. These

women practiced extreme austerities and are said to even have attained liberation.

We also find stories of sixteen renouncers (popularly known as Satis) like Sita, Damayant,
Anjana, Sulocana, Maina Sundari, Soma, Anantamati etc who are widely read and admired

in the community.

We also find stories of householders like Manomati (famous for Gajmoti), Rohini (for five

vows) etc who practiced Jain vows and lead an exemplary life.

In the modern times we know of HH Mrgavati, Gyanamati, Chandanaji and a number of

other Jain nuns who are respected and admired more than Jain monks.

iv. Deities

Jain texts give details of yaksa and yaksip/ associated with each of the twenty four
fordmaker. These couples are said to have been in service of the fordmaker and later on
became a vehicle to bestow special favours on the devotees. Ambika of 22nd fordmaker
Neminatha and Padmavati of 23 fordmaker Parsvanatha are very popular deities and

worshipped almost like the fordmaker.
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5. Social and family engagements of women in Jain communities today.

51. Literacy and Gender Gap (in percentage)

Jain Christians Buddhist Sikh  Hindu Muslim India Average
Literacy 94.1 80.3 72.7 694 651 59.1 65

We thus find Jains emphasizing education most for both male as well as females. This
emphasis on education comes from the Jain philosophy itself where omniscience (or perfect

knowledge) is a pre-requisite even to achieve liberation besides practicing the right conduct.

On the average Jain women are better educated than men as the men generally join family
business at an early age and their lax attitude towards education due to their assured

employment in family business.

5.2 Economic activities.

Outside work participation rates amongst Jain women is extremely low at just 7%. It is at
14% for Muslim women, 20% for Sikh women, and 27.5 % for Hindu women (as opposed to
52.4% for men) and higher for Christian, Buddhist and other (most likely certain categories of
ST or SC) women. Some sociologists interpret this as a negative aspect of Jain women.
However actual observations and interaction with the community will revel, that a sizable
number of them are involved in own business (Jains being primarily a believer of self
employment and trade) and their involvement in social and charitable works (since most of
them come from economically well of family background and going out to work is frowned
upon). Also because of the latest trends and the world entering into Information age, we will
find Jain women adopting more and more knowledge based professions also working for

others as well as in self employed format.

5.3 Family and social works

Traditionally Jain and Sikh families are much smaller than Hindu or Muslim families. This is
not surprising due to the trend in educated and prosperous communities’ world over. We
also observe far greater social engagements of Jain women in charitable, cultural and social
transformation activities than other communities. This Trend can also be attributed to

religion, knowledge and family background of Jains.
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It might also be worth emphasizing certain positive aspects of India’s Jain communities.
Almost throughout Indian history, India’s Jains have played a leading role in the intellectual
life of the country. They have contributed in no small measure to the progress of science and
mathematics in the subcontinent, and have also made significant contributions in the cultural
realm. Particularly concerned about living in harmony with nature and other living beings,
some of their value systems can teach other Indians much about how life ought to be lived.

Women have always been an equal partner in such activities.

5.4 Asceticism

The women monastic tradition in Jainism is the most ancient in the history of monasticism
throughout the world, which is exclusively Indian. Although it has been affected by historical
circumstances and has undergone some modifications in the course of the centuries, it has
remained surprisingly the same. The Jaina nuns were very numerous in the past and still
number almost ten thousand out of a total ascetic population of 13000. Most are in the
Rajasthan, Gujarat, Maharashtra, Delhi and vicinity and Punjab regions, but one comes
across them on all the main roads. It is a unique monastic tradition in India as Hindu
religious traditions have no female monasticism. There have been a few isolated cases of
holy women leading an ascetical life, but not a monastic tradition. The Buddhist nuns began
at a later period than the Jaina nuns; they quickly disappeared from India, and the original

tradition was considerably modified according to time and place.

The Jaina woman ascetics are seen as articulate and vital representatives of the religious
order; and the laity considers interaction with them a great honour. Recently Mrgavati
(Svetambara mirtiptjaka), Acarya Chandana (Svetambara Shanakavasi) and Aryika
Gyanamati (Digambara) assume even more influential positions in their respective
communities than male &caryas. This age old practice of sadhvis induces a significant
bounding between themselves and those who feel privileged to be able to provide the
rudiments of worldly sustenance to them in exchange of a consistent and continuous flow of

spiritual sustenance.

The motivations for joining the ascetic life can be varied. In Jainism a high premium is given
to the very idea of renunciation and the ascetic life as the path of salvation, especially in the
upbringing of the female child. The woman ascetics, the sadhvis or the aryikas, who have

renounced their personal materialistic, desires so as to achieve a common goal of lasting
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peace - is worthy to be given a very special place. Because it is on her gentle yet energetic
shoulders that rests the hope of humanizing a society that has forgotten to be self-reliant in

the real spiritual sense, despite its economic and political power.

References

e Hinduism and Women. Hindu view on the Woman. www.hinduwebsite.com
www.jainheritagecentres.com/census2001/censusindex.htm

e Social engagements of Jains by Shugan C Jain ISJS Study Notes version 3.0

Jain women ascetics’ tradition; Ph.D. thesis by Dr. K. Majumdar

Suggested readings

o Babb, Lawrence A. 1998. Ascetics and Kings in a Jain Ritual Culture. Delhi: Motilal
Banarsidass Publishers Pvt. Ltd.

e Desai, Kumarpal. 1987. “Women in Jainism?’ in N. K. Singhi, Ideal, Ideology and Practice.
Jaipur: Printwell Publisher.

e Jaini, Padmanabh S. 1992. Gender and Salvation: Jaina Debates on the Spiritual
Liberation of Women. New Delhi: Munshiram Manoharlal.

o Ramaswamy, Vijaya. 1997. Walking Naked: Women, Society, Spirituality in South India.
Shimla: Indian Institute of Advanced Study.

e Shanta, N. 1997. The Unknown Pilgrims: The Voice of Sadhvis.: The History, Spirituality
and Life of the Jaina Women Ascetics. (Translated from French by Mary Rogers). Delhi:

Sri Satguru Publications. (French title: La voice jaina, 1985).

STUDY NOTES version 5.0 Page 177 of 317



Women Ascetics in Jaina Tradition
Dr. Mrs. K. Majumdar

1.0 Introduction

Jainism is a non-Vedic, Sramanic religion, which denies the existence of a creator God and
instead, accepts the authority of its own dgamas. The ideas and practices expounded by the
Tirthamkaraswere continuously preached and developed by the ascetics of the Jaina
tradition; and asceticism and renunciation have been the hallmark of the Jaina tradition. All
the Tirthamkaraswere believed to have established a four- fold religious community,
caturvidha sarigha, of monks, nuns and of lay-followers, male and female. The ascetic
community and the laity have always lived in harmony and interdependence; and the former,
who live a hard and austere life of total renunciation, has always enjoyed a superior and

respectful position in Jaina society.

One of the important characteristic features of Jaina asceticism is the liberal attitude towards
women who are permitted to embrace the ascetic life. They are given the full scope in
matters of spiritual aspiration right from the beginning. During the period of all the
Tirthamkaras, women ascetics have always featured in a vital manner and have also
exceeded in number the male ascetics. The ascetic practice and the codes of conduct are
more or less the same for the nuns and the monks, characterized by severe mortificatory

practices like fasting, putting up with all sorts of bodily troubles by complete indifference to it.

The women monastic tradition in Jainism is the most ancient in the history of monasticism
throughout the world, which is exclusively Indian. Although it has been affected by historical
circumstances and has undergone some modifications in the course of the centuries, it has
remained surprisingly the same. The Jaina nuns were very numerous in the past and still
number almost ten thousand. Most are in the Rajasthan, Gujarat, Maharashtra and Punjab
regions, but one comes across them on all the main roads. It is a unique monastic tradition
in India, for the other, Hindu religious traditions has no female monasticism. There have
been a few isolated cases of holy women leading an ascetical life, but not a monastic
tradition. The Buddhist nuns began at a later period than the Jaina nuns; they quickly
disappeared from India, and the original tradition was considerably modified according to

time and place.
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An encounter with these ascetics arouses in us a desire to discover a little of their history,
the essence of their doctrine and their way of life. To what epoch does this community of
women ascetics trace its beginnings? This question has no easy answer, for the origins of
the Jaina dharma — which is probably exceedingly ancient — are little known. According to
tradition there was, under the twenty-third Tirthamkara Parsvanatha (8% Century B.C.) a
noteworthy community of women with Puspacdla at its head. We know that the twenty-
fourth Tirthamkara Mahavira (second half of the 6™. century until the beginning of the 5.
Century B.C.), whose teaching is preserved in the ggamas (Scriptures), had a very liberal
attitude towards women and permitted them to embrace the ascetic life. He was an
innovator in this respect, for Hindus had never evidenced such a liberal attitude and the
Buddha himself, though he was persuaded to accept women in his community, did so only
with certain reluctance. Tradition recounts the life of several women disciples of Mahavira -

former princesses in almost every case — including that of their spiritual Mother, Candana.

Whatever their doctrinal differences may be, all these ascetics have this in common: their life
in essentially an itinerant one, grounded in samayika (avoidance of all blameworthy action)
and in Ahimsa (abstinence from all injurious activity). Who, then, are these pilgrims who are
always on the march? Scripture and certain later texts describe them in words that give clear
indication of their spiritual way and their conditions of life. They are nirgranthis (free from
attachments), anagaris (without a home), bhiksunis (ones who beg for their daily food, their
lodging and their clothing), sramanis (those whose daily toil is to detach themselves from
every form of possession; therein lies their sole task and they perform no other activity).
They are also called yafinis (those who make strenuous efforts, are vigilant), sadhvis
(virtuous, chaste), safis or mahasatis (of genuine and proven virtue), aryas or aryikas
(worthy of respect and esteem). Their basic monastic lives proceed along the same lines
embodying the Paricamahavratas (the five great ascetic vows) and other ascetic practices.
The life of the Jaina woman ascetic is essentially an itinerant one, and correspondingly one
of total detachment. The main objectives are of those ahimsa, aparigraha and brahmcarya,
along with several subsidiary principles and norms relating to self-control through bodily
mortifications. The main principles are followed to the farthest extent in their daily practices
like refraining from cooking, and thus begging for their sustenance (gocari); not partaking of
food and water after sunset; not using modern urinals and toilets (though some sects have
started using them in city life); not bathing, nor brushing teeth; not using, electricity; not

consuming raw vegetables, fruits, water.
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The Jaina woman ascetics are seen as articulate and vital representatives of the religious
order; and the laity considers interaction with them a great honour. This age old practice of
gocari followed by the sadhvis induces a significant bounding between themselves and
those who feel privileged to be able to provide the rudiments of worldly sustenance to them

in exchange of a consistent and continuous flow of spiritual sustenance.

The motivations for joining the ascetic life can be varied. In Jainism a high premium is given
to the very idea of renunciation and the ascetic life as the path of salvation, especially in the
upbringing of the female child. This philosophy thus becomes deeply ingrained and is
augmented through regular exposures to the discourses of contemporary, itinerant ascetics
of both sects. The moment comes when a young girl, without any overt pressure, may quite
simply slip into the mental frame of a vairggana (thepotential women ascetic) and thus
measure her prospects for a destiny of asceticism that simultaneously opens up various
other avenues as well. There are avenues like higher education; a wider parameter of
functioning than that faced by a married woman; social respectability in the context of young
and old alike; a dynamic alternative to a materialistic way of life, etc. It is significant to note
that the motivations and reasons for a woman to join the ranks of the sadhvis are normally
more positive than negative. That is, motivations is not usually based on poverty or old age
or social marginality; but rather on the volitional desire to explore a better, more dynamic
way of life that is founded on an age-old faith of non-violence. Ninety per cent of women
initiates are therefore unmarried women. Some belong to highly rich and cultured families;
some have a large number of ascetic antecedents—e.g. sisters, brothers, parents, as well as
other kin joining together or one following the other. The idea of motivation for the ascetic
life joins the ground for identification between the sadhvis and the laywomen, because they

both belong to the same contexts and only a thin line separates them.

The woman ascetics, the sadhvis or the aryikas, who have renounced their personal
materialistic, desires so as to achieve a common goal of lasting peace-, is worthy to be given
a very special place. Because it is on her gentle yet energetic shoulders that rests the hope
of humanizing a society that has forgotten to be self-reliant in the real spiritual sense, despite
its economic and political power. Perhaps, no less worthily than the Tirthamkara, the
sadhviassists the true Jaina believer to ford the river of life without asking for anything in

return, except, perhaps, his upholding of the spirit of ahimsa all times.
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Topics to be discussed during interactive session:
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Social role and significance of woman ascetics.

Deviancy and Innovations: Modifications in some Groups.
Contemporary woman ascetics in both the traditions.
Characteristics features and ascetic practices.

Birth of a woman ascetic: Diksa ceremonies.
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Reflections of a Jain Woman
Sheel Parekh

Abstract

It is not at all unusual to find women strong in spirit both in Jain literature and in life.

However, women are still treated as subordinate to men, and are hardly visible in public life.
The philosophy itself suggests that all souls are equal: how, then, has it come about that in
practice that differential values are attributed to women and men, and the former are

expected to match up to demanding ideals? In this paper, | reflect upon these issues.

Introduction

According to Jain theology, the sentient soul is to be found shifting form through four
possible states of being called gafi— heavenly, human, beings in the firyarica state, (animals,
plants, insects, etc., including beings thought to have bodies made of air, or water, or fire, or
earth), and hellish. There are two other states of the soul — the nigoda and the siddha -
which are the two ends of the spectrum of life, the former being its point of origin and the
latter its end, a constant, unchanging, eternal state of bliss. The nature of the soul, as per
Jain belief, is to move upwards: a teleological principle that begins with the soul first taking
an evolutionary step forward from the state of nigoda or microscopic living beings (which live
in clusters and go through multiple lifetimes within the span of a human breath) through
different forms of life, to end with liberation from the transmigratory cycle, the achievement of
the state of siddha. The individual soul is responsible for its own liberation — and one’s own
karma (visualized as subtle matter that attaches itself to the soul) is causal in that it

determines what physical form the soul might take when it leaves its current body.

All souls are equal, according to the principle of samatva; soteriological agency, however, is
not granted to all beings — rather, while every soul in each of the four gafis is seen as having
its own innate capacities to work towards liberation, moksa may be achieved only through a
human body." In fact, the Digambaras go further and make a finer distinction, stating

emphatically that women cannot attain moksa, while the Svetambaras believe that they do.

!n fact, not all souls are absolutely equal. The belief is that some souls will never move out of the nigoda state,
and thus have no chance of ever becoming a siddha. Padmanabh S. Jaini elaborates upon this point in his article
“Karma and the problem of Rebirth in Jainism” in his collection of essays titled Collected Papers on Jaina Studies
Studies.
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On the one hand is samatva, the principle of equality, and on the other, hierarchies are put

into place.

The great gender debate

Padmanabh Jaini’'s research into the Jain debates on liberation for women? stands testimony
to the fact that women were thought to be inferior to men within the Jain faith even as early
as the second century AD. Jaini traces the debate back to the Umasvati’s 7aftvarthasdtra in
which, in a sdfra describing the siddha’®, the word /iriga (a word that is used to connote both
gender and psychological sexual inclination) is used in conjunction with not only men
(pulinga), but also women (strilinga) and hermaphrodites (napunsaklinga). The interpretation
given to it by the Digambaras is that Umasvati referred not to physical (biological) gender but
to the sexuality of human beings (which the Jains assert as being of three broad types, and
which is recognized as independent of biological gender), while the Svetambaras make the
case that Umasvati or Umasvami as they call him, was in fact referring to physical gender:
and this is the basis of the whole argument against strimoksa. The Svetambara argument is
that women can achieve moksa on account of their ability to practice the ratnatraya of right

view, right knowledge and right conduct, to which the Digambaras argue that:

“...women cannot attain moksa because they are inherently inferior to men... [because of]
(1) the inability of women to be reborn in the seventh and lowest hell, unlike men; (2) their
inability to renounce all possessions, including clothes; (3) their inferiority in such skills as

debating; (4) their inferior position in both general society and the ecclesiastical order.™

In fact, Acarya Kundakunda even says:

The genital organs of the woman, her nav[e]l, armpits and the area between her breasts, are
said [in the scriptures] to be breeding grounds for subtle forms of life. How can there be [full]

renunciation for a woman?

Their minds are not pure and by nature they are not firm in mind or in body. They have

monthly menstruation. Therefore, for women there is no meditation free from fear.5

2 Padmanabh S. Jaini's Gender and Salvation: Jaina Debates on the Spiritual Liberation of Women offers a
selection of texts across the centuries.

} Tattvarthasdtra X.4

* Gender and Salvation, p.170

5 Ibid, p. 166
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Thus it is impossible for women to effect the complete exhaustion of karmas, even though
they might be pure of faith and well-read in the scriptures, and may even be practitioners of
a severe code of conduct. Kundakunda also says that the nature of women is full of
negligence, and they are prone to infatuation, aversion, fear and disgust, and are cunning,

inconstant and fickle. Therefore they cannot attain liberation.

Svetambara monks, even while they refute the argument against moksa for women, are not
above misogyny themselves: they too have a patronizing and sexist attitude towards women,
and at one level seem to accept the possibility of sfrimoksa because their own capacity to
attain moksa is also implicated, for like the women, they too wore clothes. They accept that
women are fickle-minded, but reject the argument that this can be made a basis to deny
women the ability to attain moksa. They point out that the 19t Tirthamkara was a woman,
Mallikumari, who the Digambaras believe was a man. The Svetambaras place Mallikumari
within a hagiography that traces her story back to a past life in which Malli was Mahabala, a
king, whose deceit garnered for him the karma of being born a woman although his other
deeds had effectively enabled him to accumulate the T7irthamkara-nama-karma. Thus they
overlay the story of a woman with that of a man, and subsume the former within the latter.
And in their temples, Malli is represented as having the same form as the other
Tirthamkaras. Jaini records how Bhavasena, a 14t century Digambara monk, in fact uses
the argument that in Jain art, Malli is represented as male, so the Tirthamkara must have
been a male.® The argument is inconclusive, though, and each sect continues to believe its

own version of the “truth”.

Setting the tongue free

The point that | am trying to make here is that while the misogynist attitude of monks from
both sects have been transmitted down to the present across the centuries, nowhere does
one hear the voice of the Jain women. Women have kept away from, or been kept out of, the
whole debate — silenced, not even spectators. One could offer many arguments against the
Digambara view: let me take first the argument that women cannot be reborn in the seventh
hell, unlike men. The seventh hell is a state of being in which utmost cruelty is meted out to
others, and it is believed that women cannot be born into it because of their incapacity to be

as cruel as men. This, however, cannot be a ground for saying that women cannot reach the

6 Jaini’s essay “Muktivicara of Bhavasena: Text and Translation”, in Collected Papers on Jaina Studies.
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siddhaloka, right at the top of the cosmos - given that the one essential quality of the
siddhas is vatsalya, women would perhaps find it easier to do so as they have a great deal
more compassion (vatsalya) than men! In all probability, they are more capable of reaching
the state of the siddha quicker than their male counterparts. Secondly, to renounce all
possessions including clothes is as possible for a woman as much as for a man — Lal Ded,
for instance, wandered around naked — but woman’s nudity is not socially acceptable, as the
woman’s body is both a source of sensual pleasure for men and a source of guilt for them,
for it is a reminder of man’s own responsibility as regards his libido. Much easier to avoid it
and blame it on the woman instead, and shame her. This is clearly visible even today, when
women are blamed for being ‘provocative’ just for being who they are, and expressing
themselves in unequivocal terms. Simply put, women are forced into taking cognizance of
the male gaze, and turn their own gaze too upon themselves rather than set their sights on
the goal of becoming a siddha. Thirdly, women’s skills in communication and by extension
in debating must have been great — for the Jain canonical texts and commentaries in which
the story of Risabdeva’s sons Bharata and Bahubali are found tell us that Risabdeva himself
taught not his sons but his daughters Brahmi and Sundari the skills of writing and
mathematics, which fhey spread into the world. If he, the first Tirthamkara, had such faith in
his daughters but not in his sons, then it follows that their skill at least in this area was
greater than that of his sons. Lastly, if women occupy an inferior position, this is the
imposition of the patriarchy: the patronizing attitude of superiority does not allow women to
express themselves fully in any arena where they might perform better than men, except
within the domestic sphere, and they are not granted any space in public forums — often,
they may not even be allowed to present in public assemblies, let alone speak — and thus

their so-called secondary position in both general society and the ecclesiastical order’. This

7 In this connection, | would like to draw the reader’s attention to certain incidents in the last few decades.
Samana Suttam, a “unanimous work” brought out by the Jain community in 1975, encapsulating “the essence of
the Jaina religion”. The book had been approved, says the Publisher's Note, at an assembly “on 29-30 November
in1974, in Delhi, [which] was attended by the Jaina Acéryas and monks, scholars and laymen, representing all
the Jaina sects.” This question for me here is: where were the nuns and the laywomen? If current practices are
any indication, there were none present at all at this meet.

Manisha Sethi records an incident at a Sramana Sarigha gathering at Pune in 1987, where a Jain nun Dr. Manju
Sri convened a meeting of nuns in which “a resolution against the current mode of vandana vyavahara was
placed. After a lengthy debate, 74 of the 77 sadhvis voted with the proposal. However, since it was time for
gocari [the routine of going around the community to collect food], the sadhvis did not formally sign their assent
to a written document. But upon their return to their gurus, the sadhvis received a strong reprimand from the

minis who accused them of refusing to respect the ‘elders’ — the monks.”
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would change if only men were sensitive and open enough to accept women as equals. This

simple truth is buried under layers of misconceptions.

Kundakunda’s arguments regarding the bodies of women actually apply to both men and
women, as the human body is host to various microscopic organisms. Not only this, it is now
proven that while women produce just one or two eggs per monthly period, the number of
living sperm that men produce are far, far more in number. How then can they be more
capable of moksa than women? In fact, the contrary is more likely. The stories of the
mothers of the Tirthamkaras do in fact show women to be the founts of vafsalya, or
compassion — a quality that is a prerequisite to become a Tirthamkara. Their purity, their
firmness of mind, their ability to act in conjunction with right views (as per the Jaina canon) is
clearly visible in the stories of the mahasatis — be it a Candana or an Anjana, or a Rajimat,
Mainasundari or Draupadi, or any of the others, each is clear of purpose and firm of faith.

How, then, can one say that moksais denied to them?8

Of ideal and real women

One might go on to ask, if human birth is needed for the achievement of liberation, where
from would the human body arise, if the womb of a woman were not there to produce the
egg cell and nourish the growing embryo? That possibility is an important factor that feeds
into the male view of woman as a nourishing mother, for it is in this capacity that he first sees

a woman. This perhaps explains the reverence with which the mothers of the Tirthamkaras

| would like to also relate my own experience: about three years ago, | attended the inaugural meet of Jain
International Trade Organisation, Hyderabad Chapter — an organisation specifically for Jains who were in
business or trade. | wondered, as a publisher, if | could also become a part of it, and so | went to the meet... only
to find that / was one of just two women at the event, and at which the other, a young chartered accountant in
training (also a Marwari Jain), had been called in to be a compere!/ My amazement turned to disbelief as | was
told that women could not be a part of this organisation, and that they should join JIWO, Jain International
Women'’s Organisation instead. Clearly, even in business and trade, women were not on an equal footing with
men. Rather, in calling in a young woman to host the event, the community was using her as a mere tool.

8 The 16 mah4asatis are: Brahmi, Sundari, Candana (also known as Candanabala), Rajimati, Draupadi, Kausaly3,
Mrgavatfl, Sulasa, Sita, Damyanti, Sivadevi, Kunti, Subhadra, Celana, Prabhavati and Padmavati. In the Jain
canon, their stories are held up as ideals of feminine chastity and devoutness among the Jains. Several of these,
especially the stories of Candanabala and Rajimatl, are also depicted in dramatic or dance performances during
Jain festivals or chaturmasa, the four-month period from the onset of the monsoon to its close. Some of these
stories and the impression they make on the lives of contemporary women are discussed in detail by M. Whitney

Kelting’s Heroic Wives. Rituals, Stories and the Virtues of Jain Wifehood.
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are honoured. The mother’s devotion and commitment are linked to the well-being of her
family and a whole set of rituals developed around it, making her the central figure within the
domestic setting, and crucially, curtailing her interaction in the public sphere. The other
women who are revered in the Jain tradition are the mahasatis, and the yaksis or goddesses
that stand for certain qualities, representing at the human and the superhuman levels the
power of the woman to give of and even sacrifice herself for the larger good of the home,
community and religion. These stories in fact work to arrogate and re-modulate women’s
stories too to bolster the patriarchy: from women it is not independence or insurrection but

conformity and capitulation that are ultimately required.

What seems clear here is a denial of the capacities and capabilities of woman, arising from a
deep-rooted fear and mistrust of women. At the physical level, all the woman needs of the
man is his sperm: she is an independent being in everything else, and both adept and
flexible. Also, when with child, the woman enters a world of her own that the man can never
attain or expect to understand: her body during this time is hers, yet houses another too;
something within her that is separate from her, yet of her at the same time. The woman
grows, and visibly. She produces a new being from her own body, nurtures it, independent of
the male of the species. The (pro) creative woman is in fact not granted recognition for who
she is, but for what she can do. The Svetambara canon says that the first liberated being in
this cycle of time was Marudevi, the mother of Risabdeva. However, she is not worshipped
even by the Svetambaras, but her grandson Bahubali, who was the first man to achieve
liberation, is held up as a larger than life symbol of the possibility of liberation for a layman —
no thought is spared for the laywoman! The brothers Bharat and Bahubali who fought each
other over a kingdom are remembered, while the sisters Brahmi and Sundari who spread
knowledge and wisdom in the world are mostly forgotten. Similarly, the Tirthamkara
Mallikumari is posited not as an ideal for women to follow, but enveloped in hagiography that
brings up the story of Mahabala every time her name comes up, and her womanhood is
wiped out as she becomes Mallinatha. In fact, throughout Jain narratives, one finds that
stories of Jain women are for the most part heard only through and in relation to the stories
of men, embedded within them. We find Rajimatr’'s story embedded in the story of the
Tirthamkara Neminatha: the monk Rathanemi’s arousal at the sight of the nun Rajimatr's
naked body is made out to be her responsibility, and she is blamed for his passion, the
nimitta or the express cause, the impediment to his spiritual quest, as if he had no role to

play. Thus stand revealed, first, an anxiety and fear of the female in the male from which
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arise the need to control, confine and regulate women; and second (which follows from the
first), the placing of a great value on chastity, especially in the context of the female -
resulting in a system of both external and internal controls, the latter far more severe in
Jainism than in any other organized religion. Thus women have to deal with double

standards, and grapple with questionable male ethics and morality.

The modern Jain woman

The sex ratio among Jains in India, as per the census of 2001, is 870 per 1000 males -
female feticide is known among the Jains — and although 90% of Jain women are educated,
only 9% are active contributors to the work force®. This bears out the argument that women
are regulated, and kept out of public spaces. So where does that leave the Jain woman of
today? Ethnographic researches and religious studies such as N. Shanta’s, or Whitney
Kelting’s, and more recently Manisha Sethi’s'0 establish that the condition of the Jain woman
is even more constricted than women in other religions and cultures: not only is she seen as
the home-maker and the child-bearer, and the bearer of tradition within a patriarchal culture
which she herself is constrained to contribute to and to propagate — but at the same time she
also has extremely high ideals of faith to conform to. Women thus find that great demands
are placed on their capabilities, and in twisting themselves to fit into each of these roles,
begin to live ‘heroic’ lives (I use Kelting’s vocabulary here) as a matter of course. A woman
may of course opt out of a life of domesticity and choose to become a nun, despite its
daunting ascetic codes — despite this, Jain nuns outnumber the monks by a little over 3:1.
Nuns still have to remain subservient to their male peers, though, and must necessarily
acknowledge their inferiority to the monks through the vandana vyavahara, the act of bowing
down to the male monks, which is practiced by even the most senior of nuns in the presence
of even the most junior of monks. It is only to be hoped that women begin to see how
dramatically different the rules that apply to men and women are, and perhaps begin to
review their position vis g vis men — does samatva really imply equality with men, or does it

imply, for women, an equanimity in the face of a discordant reality?

9 Figures cited by sociologist P C Jain during the course of a lecture titled “Sociology of the Jains” delivered
under the aegis of the 8t International Summer School of Jaina Studies at Mangalayatan University on 14 June
2012.

"See N. Shanta’s The Unknown Pilgrims. History, Life and Spirituality of the Jaina Women; M. Whitney Kelting’s
Heroic Wives: Rituals, Stories and the Virtues of Jain Wifehood, and Manisha Sethi's Escaping the World:

Women Renouncers Among Jains. New Delhi: Routledge, 2012.
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Ahimsa/Non-violence
Dr. Shugan C. Jain

Definition:

In an unprecedented way Mahavira clarified Non-violence in Acarariga as "none of the living
beings ought to be killed or deprived of life, ought to be ordered or ruled, ought to be
enslaved or possessed, ought to be distressed or afflicted and ought to be put to unrest or
disquiet.! Thus the Acarariga conclusively pronounces that after understanding the
importance of kindness to beings, the enlightened person should preach, disseminate and
applaud it at all places in East-West and North-South directions.2 He further said, ‘That
which you consider destroying or disciplining or harming or subjugating or killing is (like)

yourself. The results of your actions have to be borne by you, so do not destroy anything’.

To further explain his doctrine of non violence, he classified the living beings in two primary
classes’ i.e. pure soul and impure soul. Further the impure souls, called samsari-jivas, were

classified into six subtypes according to the body they can have. These are:

1. Sthavara or immobile living beings i.e. living beings which cannot move on their own to
achieve their objectives; e.qg. like air, water, fire, earth and plant bodied.

2. Trasa or mobile living beings i.e. those which can move on their own to achieve their
objective. The living beings under this category can have two to five types of sense

organs e.g. from ants, animals, birds on to human beings etc.

Thus non violence includes not only human beings but also sub human, the basic elements
like air, water, earth, fire and plant bodied living beings as well. Samantabhadra had rightly
called Mahavira’s doctrine of non violence as supremely beneficial to all living beings

(Sarvodaya Tirtha)? and the total nonviolence of all living beings as Liberation /Moksa also.

1 Savve pana na hamtavva, pa ajjavetavva, na ajjavetavva, na parighettavva, na paritaveyavva, na uddveyavva
Ayaro, 1.2.3.63 32, Jaina Vishva Bharati, Ladnun

2 Dayam logassa janitta paipam padipam, dahinam udipam aikkhe vihae kit te vedavi) Acarariga-satra, 196,
Agama Prakashana Samiti, Beawer.

8 Yuktyanusasana by Samantabhadra-61. O Lord your 7irthais all inclusive, is based on relativity of viewpoints

and the eliminator of all pains. Hence it is The Sarvodaya orthe Creed for the enlightenment of all.
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Metaphysical:

The coverage of Non-violence is so vast that it does not refer only to our external activities
(like hurting or killing by physical means only) but it refers more strongly to the internal
activities of mind, both physical and psychic. Acarya Amrtacandra* (8" century AD) thus

defined Non-violence as:

With the soul tainted with passion, the activities of mind /body /speech which cause killing/
pain/ tormenting to the psychic or matter life-vitalities (pranas) of an individual (self or any

other living being) result in violence.

Thus all violence is caused by the rise of the feelings of attachment (raga). He® says ‘when
the soul manifests in the state of attachment /aversion; at that point, such manifestation
becomes the efficient cause for all matter particles to become karmas and get bonded with
the soul.” So annihilating /controlling the feeling of attachment are in fact non-violence.®
Therefore Mahavira had equated violence to sin as it causes bondage of soul with matter

karmas.

Thus violence first affects the person who commits violence even (i.e. bonding of karmas the
root cause of pain and transmigration) though the individual on whom the violence is being
committed may or may not be affected. This is so as the first place of occurrence of violence
is the mind where the violent person starts planning and even performing violent acts. Such
a person may or not even commit physical violence due to so many external reasons (like

power /status or the person / being or to be tortured / killed).

The four vitalities with which a living being was alive in the past, is alive now and will be alive
in future are called pranas. These are energy (mind, body, speech); sense organs

(touch/body, taste, smell, hear and eyes), breathe and lifespan (Ayd)”. Thus not giving due

4 Yatkhalukasdyayogatorananam dravyabhavarupanam /
vyaparopanasya kanama suniscicita sa himsa Il Purusarthasidhyupdya \verse 43
5 Jvakrtam parinamam nimittamatram prapadhya punaranye/
svayameva parinamante-tra pudgalah karmabhavem |l Purusarthasidhyupaya, verse 12
8 Apradubhavah khalu ragadinam bhatyahimseti/
fesamevolpattihimseti jindagamasya samksepall Purusarthasidhyupaya, Verse 44
7 Panehim caduhim jivadi jivassadi jo hu jivido puvvam

S0 jivo pana puna balmimdiyamau ussaso// Pamcastikdya by Kundakunda, Verse 30
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pay to an employee, giving insufficient food to an animal /hungry person or overfeeding
household cattle for more milk or asking someone to lift load more than his /her capacity or

tying down someone to restrict one’s movement can be considered as violence.

Social Non-violence

How should one behave in society? Or how should one live?

‘Parasparopagraho jivanama? or living beings help each other is derived from the principle
of non violence as can be seen from the sermons of Mahavira as given in Prasnavyakarapa
Sutra where sixty synonyms of non violence are given such as kindness (daya), security
(raksa), salutariness (kallana), fearlessness (abhaya), service (seva), non-killer (amadha),
equanimity (samata), forgiveness (ksama) and so on by 60 different names.® These are the
positive aspects of non violence as such acts result in either auspicious or meritorious

results or even may lead to liberation (moksa) eventually'0.

All the sixty such sub species of non violence as given in the text are derived from the basic
definition of non violence or the benefits which result from the practice of non violence
towards others. For example equanimity brings us the feeling of fellow being and one does
not wish to harm /hurt any living being as the fraternity feeling towards all arises and gives
rise to peaceful co-existence. The practice of making others fearless or providing them
security from insecurities to their existence also is a derivative of non violence. This also
gives rise to feeling of love/affection /brotherhood etc. In Spirituality terms, such feeling of
equanimity/forgiveness/fearlessness towards others reduces attachment to others and

hence reduces karmic bondage or results in auspicious karmas being bonded to the soul.

Violence does not mean just killing but it means even torturing or causing pain to even life
vitality. Such actions are like the species of the generic violence and form an important
means to understand how to be non-violent. Like in mathematics one teaches summation of
individual numbers to give the whole number, similar in metaphysics such examples of

violence add up to come to the total concept of violence.

8 Tattvarthasdtra, by Umasvami, sdtraV.21
9 Prasnavyakarana Sdtra, 6.1.3, Pages 683-684, (Jaina Vishva Bharati, Ladnun, under the title "Arigasuttanl' (3)).
10 Moksa Pahuda by Kundakunda, verse 7
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Ethics or conduct based on non violence
Acarya Amrtacandra'! says all the five types of sins, namely violence, lying, stealing,
accumulating possessions/ greed and lust or non observance of celibacy are all derivatives

of violence itself as all these sins adversely affect the true nature of the soul.

This differentiation is very important contribution of Jains to minutely understand the concept
of non violence. The monks are required to observe non violence completely throughout
their life for all types of living beings. On the other hand the householders are required to
observe complete non violence for mobile living beings (called #asa or with 2 to 5 sensed
beings) and minimize (i.e. exercise extreme caution) violence for stationery/immobile
(sthavara) living beings'2 . Even for immobile living beings, violence against gross (i.e. those
which are perceptible by sense organs) like vegetation is frowned upon and violence against
subtle (i.e. non-perceptible by sense organs) like air/water /fire/earth bodied living beings is

to be minimized so that the householder can perform his daily duties of worldly nature?3.

‘Knowingly or unknowingly not causing pain or killing of any living being by activities of
mind, body or speech; or not asking others to do so or not to admire or support those who do

so is Non-violence’4.

To be non violent, Amrtacandra'® beautifully discusses and describes the following four
elements and show how they are directed towards the one who is committing violence and

indirectly towards the one on whom violence is being committed:

Hirisya or the one on whom the violence is to be committed.
Hirisaka or the one who commits the act of violence
Hirisa or the act of committing violence

Hirisa ka phala or the results of committing violence

" Atmaparinamahimséanahetutvatvatsarvameva hirmsaitat/

anrtavacanadikevalamudahr tam sisyabodhaya/,/ Purusarthasidhyupaya, verse 42
2 Samsariptrasa-sthavarah , Tattvarthasdtra by Umasvami, sdtrall.12
13 Pranatipatavitatathavyaharasteya kamamurccharybhyal/

verse 1.5 /51

14 1dYikRdrdkfjreuuklkx=;L; pjlloku A u fgufLr ;Uknkgt LFkyo/kf}je.k fuil.ké AAS3A Rafnakarandasravakacara by
Samantabhadra commentary by Prabhacandra and Hindi by PL Shastri
S Purusarthasidhyupaya, verse 51-63
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He defined Aimsa as giving pain (to one’s own self or others) or asking others to do so or
admiring those who do so (by mind or speech or body singly or by all of them). Absence of

himsais Ahimsa.

Acarya Amrtacandra'®é analyzes and explains the entire gamut of Jain ethics as derivatives
of non-violence. The example of the person who wants to throw fire on others to burn them
has to first burn his hand. Besides, he makes an enemy in the other persons who wish to
take revenge all the time. For food, the concept of AAimsa (extreme type of vegetarianism

for monks) is explained beautifully in the following verse

Like the bumblebee, who takes the nectar from different flowers in different gardens without
hurting or causing damage to the flower; so should the saint take his food from

householders?1?

16 Purusarthasidhyupaya, verse 173
7 Jaha dumassa pupphesu, bhamaro aviyai rasam/

Na ya pupfam kilamei, so ya pinei papaya// Dasavaikalikasutra, verse 2
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B.1.3.1.1.2 Ahimsa/Non violence its dimensions and practices
Dr. Shugan Chand Jain

Preamble:

Ahimsa is the sum and substance of Jain philosophy and its path of spiritual purification. It is
not just non-killing as commonly understood but also includes non injury not only to others
but more important to self also. Equating violence (himsa) to sin (papa) gives special status
to Ahimsa in Jainism as it enhances not only happiness in the present life but even to attain
heavenly destiny and the ultimate liberation from the cycles of transmigration. Ahimsa starts
from the thought activity and then moves to the verbose expressions and lastly to the
physical actions of committing violence. Picture-l shows the thought colourations of an
individual in different states of mental dispositions while picture-Il depicts the Jain slogan of
Live and let live. In this paper we shall briefly discuss the evolution of Ahimsa to its
essentiality for our very survival as humanity and the ways we can practice it to make this

world at least a non-killing society.

1.0 Evolution and definition of Non-violence in India’s philosophical system:

1.1 Evolution of Non-violence:

From the Vedic texts (app. 1500BC), we find that yajrias were the primary religious practices
in India. Animal sacrifice and non vegetarian food were the popular religious and social
customs.’ 22 Jain ford-maker Neminatha renounced the world and the family on the eve of
his marriage to princess Rajula to show compassion to animals brought for slaughtering and

serving at his wedding2. He was the cousin of Lord Krsna.

1 Around 1000BC we find cow’s sanctity creeping in more for social and material benefits
rather than spiritual. Thus passages on love of men and kindness to animals are found.!
231 Jain ford-maker Parsvanatha showed compassion to the snake couple who were
dying in fire; recited the Navakara-mantra and the couple became Dharanendra and
Padmavati as heavenly beings.

2 Around 800 B.C. animal sacrifice disappeared. Emphasis was on inwardness of morality

' Evolution of Nov-Violence, by Dr. Manoj Jain MD. MPH. He is the convener of Non violence forum in Memphis
Tenn USA.
2 CaubisaTirthamakara Mahapurana by Br. Hari Lal Songarh
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and significance of motives in conduct. Self-control, charity and compassion established
as virtues. Meat eating denounced. Ahimsa paramodharmah or non violence is the
supreme austerity concept in Mahabharata®

3 Around 550BC 24t Jain ford-maker Mahavira established the concepts of soul, karma
and assigns responsibility for actions and results to individuals. Under his guidance,
Jainism emphasized Ahimsa to its extreme form whereby the entire Jain religion, its
philosophy and ethics are based on Non-violence only.

4 Around 500-300 B.C, influenced by Mahavira and Buddha, Patanjali called Non-violence
as supreme virtue and de-emphasized ygjrias. He said Non-violence is unconditional and

universally applicable.*

The above shows briefly the evolution of non violence in India. Jainism is credited of being
the main propounding religion of non violence in its subtlest from. We shall therefore discuss

non violence here with main focus on its discussion and implementation in Jainism.

1.2 Definition of Non-violence.

In an unprecedented way Mahavira clarified Non-violence. In Acarariga he says, " none of
the living beings ought to be killed or deprived of life, ought to be ordered or ruled, ought to
be enslaved or possessed, ought to be distressed or afflicted and ought to be put to unrest
or disquiet.5 Thus the Ayaro (Acaranga) conclusively pronounces that after understanding
the importance of kindness to beings, the enlightened person should preach, disseminate
and applaud it at all places in East-West and North-South directions.6 Thus Non-violence is

defined as:

‘Knowingly or unknowingly not causing pain or killing of any living being by activities of mind,
body or speech; or not asking others to do so or not to admire or support those who do so is

Non-violence'.

He further designated Social Non-violence as compassion, kindness, security, solitariness,

3 Mahabharata, Adiparva, verse 11.13

4 Ahmsa pratisthayam tatsannidhau vairatydgal’, Patanjali Yoga-Satra 2135

5 savve papa na harmtawa, na aja vetavva, na parighettavva, na paritaveyavva, na uddveyavva, Acarériga
Sdtra, 1/4/12/23 (Agama Prakashana Samiti, Beawer) from Paper by Prof K.C.Sogani

6 Dayari logassa japitta paipari padipar, dahinari udipari aikkhe vihae kitte vedavi) Acarariga Sdtra, 196, (Agama

Prakashana Samiti, Beawer) from Paper by Prof K.C.Sogani
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fearlessness, non-killer, equanimity, forgiveness and so on by 60 different names.”

The coverage of Non-violence is so vast that it does not refer only to our external activities
(like hurting or killing by physical means only) but it refers more strongly to the internal

activities of mind, both physical and psychic.

To be non violent, Amrtacandra® beautifully discusses and describes the following four
elements and show how they are directed towards the one who is committing violence and
indirectly towards the one on whom violence is being committed:

¢ Victim of violence

¢ One who commits violence

e Act of committing violence

e The results of committing violence

1.3 Types of Non-violence and results

Non-violence can be of many types depending on the type of living being subjected to
violence called victim, agent who commits violence, the act of committing violence and the
result of committing violence. Similarly from the practical viewpoint, violence is practiced
completely by ascetics or partially for householders. From the victim’s view we can say Non-
violence is of two types namely gross (of 2 to 5 sensed living beings) and subtle (of one
sensed living beings). From the agent of violence viewpoint we can say Non-violence is of

432 types as detailed below:

1 By the agent by himself or asking others to commit or appreciating one who commits it.

2 Activities involved in committing violence (3): intention to commit, preparation to commit
and actual committing the violence.

3 Motive behind committing violence i.e. four passions namely anger, pride, deceit and
greed.

4 Intensity of motive behind committing violence (4): ‘intense, mild, moderate or gleaming’
like line drawn on rock, mud, sand and water.

5 Media/ instruments of committing violence (3) ‘mind, speech and body.’

7 Prasnavyakarana Sdtra, 6.1.3, Pages 683-684, (Jaina Vishva Bharati, Ladnun, under the title "Arigasuttan!' (3)).
from Paper by Prof K.C. Sogani
8 Purugarthasiddhyupdya’- Shrimad Rajchandra Ashram, Agas, 1966, Verse 60
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Acarariga in its first chapter talks of six types of living beings; air bodied, water bodied, fire
bodied, earth bodied and plant bodied that are with one sense organ and stationery i.e.
cannot move on their own; and #rasa or the living being, which can move to achieve their
objectives and have 2 to 5 sense organs. It suggests that the souls of all living being are

similar to our own soul.

When we think of the source or origin of violence, we come to our thought process first.
Whatever we do in our life, we first think through either hastily or in a planned manner all the
activities we are going to undertake along with their consequences. Thus the beginning of
any violent activity starts with our thinking or mind. Jains say that the thinking of violence is
directly related to our feelings of attachment or aversion to those against whom we wish to
be violent. Hence we first use our mind and then to implement Aimsa by body and speech.
We thus see that if we think of Aimsa we have committed it already even if we do not
implement/express it by body or speech due to our inadequacies or other circumstances.
Similarly the motive behind our thought and the intensity thereof also contribute to the type

of violence we commit.

Talking of the results of Aimsa, karma doctrine of Jains say the one who commits violence
will also be caused pain suitably either immediately or in future. We observe this in our own
life as ‘when we think of committing violence we are preoccupied with the cruel thoughts as
love, compassion etc disappear and our body starts showing ill effects like hypertension,
anxiety, sleeplessness etc’. The hirisya naturally is a victim who suffers the results even

though not involved in the act. Thus Jains have classified himsa as demerit/ papa or sin.

2.0 Dimensions of Himsa:

Historical evidence is available from religious story literature like Adjpurana, Ramayana, and
Mahabharata and other Jain puranas. Our own observations of recent times show the deadly
and at times devastating results of violence committed as the coverage of violence and

mass Killing is increasing regularly.

Adipurana: Bharat Bahubali dual;
Ramayana: Killing of individual/s
Mahabharata: Killing of a family/s.

1965-75: Community or countries affected

a A WO N -

1980s-: The entire world getting affected.
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The advent of technology has enhanced significantly the impact and method of committing
violence. We see its impact in the deaths of Nehru (sickness), Sanjay Gandhi in plane crash,
Indira Gandhi was murdered in her own protected home and Rajiv Gandhi was murdered by
suicide attackers. India (claim to be peaceful nation) spends enormous amount to protect its
leaders and suffer losses due to terrorism and violence alone. In our present day world also, we
can see that use of force to win a war or eliminate discord or differences in religious-political
ideologies results in escalation of violence causing more miseries than reducing them (Iraq,

Afghanistan, Israel, Indo-Pak troubles etc.). Some facts about violence are given below:

I. Violence affects the doer more than the victim. So even for our own selfish gains we
must observe non-violence. We can see enhanced cruelty in our thinking, anger and
uneasiness all through our body and mind causing stress and associated problems.
Once committed, the victim starts getting ready to take revenge and hence the himsaka
has to be involved in amassing more violent tools and devices and becomes more and
more engrossed in violence. Terrorism in various forms is the result of violence
committed by the state or the ones who are powerful.

II. Ecology: Killing the five types of living beings i.e. those with air or water or fire or earth or
plant as their bodies, is called environment pollution. Even killing animals and other living
beings cause natural/ecological imbalances.

[ll. Social ills: Girl child killing in the womb, use of cosmetics and leather products from
unborn and newly born animals, foods causing thousands of living beings getting killed
for just one meal, class system dividing the society in low caste, middle casts or high
castes etc on the basis of birth, race or colour are different ways of committing violence.

Growing intolerance, selfishness are some of the social ills caused by enhanced violence

We thus see that violence affects individuals/societies/countries and the whole humanity
resulting in total destruction. Violence has assumed ghastly dimensions with the advent of
technology and hence necessitating the adoption of a Non-violent or non-killing society and

the whole world.

3.0 Practicing Non-violence

Jain resources for exploration of potentials for non-killing societies are abundant. At the core are
spiritual, philosophical, scientific, social and other aspects of Jain thought and practice that can
be and are being creatively adapted to promote non-killing conditions of 21st century life all over

the world®.

9 Non-killing Global Political Science (2002) by Prof emeritus Glenn Paige Univ. of Hawaii
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3.1 Spiritual practice of Non-violence

Non-violence is practiced in Jainism is primarily for self (internal which is eliminating or
avoiding attachment and aversion) as well as for others (not giving pain to others). Causing
pain to one’s own self is even violence and is to be avoided. Jains say the attachment is the
root cause of transmigration and all pains associated. As Jain path of spiritual purification is
called the science of detachment, so internal Non-violence can be equated to equanimity or
detachment; the fundamental requirement of eliminating attachment. It can be termed as
having no attraction even towards one’s body or to have equal attachment with every living
being. Actually internal AAimsa is not possible without developing equanimity to all. In Jain
terminology, the internal Non-violence is from transcendental viewpoint while the external is
from practical viewpoint. Internal Non-violence i.e. total abstinence from violence is practiced
by ascetics as they withdraw themselves completely from worldly indulgences and spend all

their time for spiritual beneficiation.

For the ascetics the essential duties are (Samayika or periodic contemplations of the self,
reciting the virtues of the 24 ford-makers; veneration of the holy teachers; visiting the
mistakes committed during the day and seek forgiveness and punishment; relaxation i.e.
developing a feeling of separateness of body and self; determination to not commit the fault
again). Besides the five major (or total observance) vows or mahavratas, five attitudes of
carefulness and three attitudes of restraint along with 27 /28 primary attributes and twenty

two afflictions to be endured.

For the householders, the six essential duties are worshipping the omniscient, veneration of
the holy teachers, Self study, Self restraint), charity, austerities, vowing not to make
mistakes or practice. Besides there are minor vows, three enhancing vows and four training

VOWS.

3.2 Philosophical / ethical practice of Non-violence 1°

Jain philosophy says that the inherent nature of soul is to be in its own nature of knowledge
and bliss i.e. nobody wants to die or have pain. Being happy or Bliss is the nature of soul
and everybody wants to attain this state. If this is so then not killing or not giving pain to
anybody is GOOD or moral and the reverse is no GOOD and hence is to be avoided. This is

the basis of all moral and ethical postulates of Jainism from the practical viewpoint.

10 Study Notes published on www.isjs.in by International School for Jain Studies New Delhi.
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Convergent validation for this non-killing thesis can be found in the first global survey by the
World Health Organization of deaths by suicide, homicide, and war which conclude that

“violence is a preventable disease” (WHO, 2005).

Jain ethical practices are based on the six essential duties, five vows and several
supplementary vows. The essential duties are primarily to indulge in spiritual practices and
to review the daily’s activities and seek corrections for flaws committed while the vows are

actual practices/conduct to avoid violence.

For householders, the emphasis is on minimization of violence. Accordingly Jain texts'! talk
of four types of violence namely:

1 Associated with lifestyle.

2 Associated with professional activities, e.g. agriculture

3 Associated with Self-defense i.e. to protect oneself from the enemies

4

Premeditated done due feelings of attachment and aversion towards others.

The first three types are such that a common man cannot avoid them completely. Violence
against two to five sensed beings is to be avoided completely except in a few situations. The
first two types are basically addressed to living beings having one sense organ only namely
with air, fire, water, earth and plants bodies living beings. Therefore the householder is
advised to practice carefulness and minimize such violence towards them. The third type is
primarily for self-defense and for correcting the violent or wrong tendencies of others and is
allowed in a limited manner. The fourth type is completely prohibited even to him/ her as it is
simply to satisfy one’s ego or interest and committed due to ignorance or wrong knowledge

and attachment/ aversion.

It is important to talk a little about the ways of practicing the above while minimizing violence.
Here the emphasis in Jainism is on prevention through the attitude of carefulness in all our
activities and putting restrains on our activities of mind, body and speech. Some examples of

practicing these are given below:

i. Keeping the house and our environment clean and as germ free as possible. This will
ensure that insects/germs, ants do not bother us by there presence. If we do not keep

our environment clean, then cockroaches, ants, flies, mosquitoes etc will pervade our

" Ratnakaranda-sravakacara by Samantabhadra and its Hindi Commentary by Dr Panna Lal Sagar verse 111.7
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home and force us to get rid of them.

ii. Straining or making the water germ free by using technology (RO, boiling, other
technologies).

iii. Eating plant based food. Here efforts need to be made to each such plant based food
which does not harm or kill the plants as much as possible. Avoid toxic foods, drinks and
those derived from animal kingdom.

iv. Minimize abuse of environment by not disturbing fauna and flora or causing emission of
pollutants in the air /water.

v. Avoiding business or professional activities involving harming /injuring or Killing living
beings.

vi. Understanding others viewpoints before creating conflicts. Try finding solutions through

dialogue before using force to impose solution.

In order to avoid and reduce himsa, we have to keep in mind the three deterring forces to

hims& namely:

1 Expression of violence by body is deterred or punished by the government or legal
system.

2 Expression of violence by speech is deterred by the society. If we utter any unpleasant
words, we immediately get a reprimand from the society. The government can hardly do
anything.

3 Expression of violence by mind is deterred only by you i.e. the individual only because it
hurts the individual the most. Therefore Jain scriptures lay emphasizes mental purity the

most.

In the judicial system, the law awards severe punishment for pre planned or intentional crimes
and at times let the accused be free if it is accidental or just circumstantial. Thus the most

important method is to develop control on ourselves to be non-violent.

3.2  Scientific practice of Ahimsa

Unprecedented self-understanding of not killing human capabilities is becoming possible from
bio-neuroscience to every field of knowledge. Scientific knowledge of the causes of killing, the
causes of non-killing, the causes of transition between kiling and non-killing, and of the
characteristics of completely killing-free societies can assist human liberation from lethality and

practicing the ethical postulates of Non-violence.
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Similarly the contribution of science in ecology and its various conservancy policies and
practices are a direct corollary to Mahavira’s definition of non-violence and living beings
(specially his unique emphasis on one sensed living beings). Plants have life by Sir J.C.
Basu, global warming, self rejuvenating nature of air/water from certain levels of pollution are
all based on the concept of such resources as similar to being organic in nature or as living

beings and supporting the practice of ethical postulates of Non-violence.

3.4 Social practice of Ahimsa

Lord Mahavira designated social Ahimsa by sixty synonyms such as kindness, security,
solitariness, fearlessness, non-killer, equanimity, forgiveness and so on by sixty different names.
This is the basis of social non-violence as per Jains. On closer analysis, we find almost all other
religions in the world emphasize these which are mere applications of nonviolence. Live and let
live slogan of Jains is based on equality of all living beings to live and enjoy the fruits of their
actions. Sharing our wealth, helping the destitute in particular and others in general are the
applications of nonviolence. Jains are known for their philanthropic activities associated with
establishing institutions like school, orphanages, homes of destitute, hospitals and other health
services.'2 Practicing these sixty four applications of nonviolence will result in a peaceful and

friendly society.

In our own life time, we see Mahatma Gandhi implementing peaceful non cooperation
(Satyagraha) based on the application of nonviolence to free India from the mighty British
Empire. Martin Luther King and Neilson Mandela in USA and South Africa are other popular
leaders who practiced nonviolence propagated by Mahatma Gandhi to successfully fight for their

oppressed communities.

Vegetarian diet can be seen as another example of practicing social nonviolence which takes the
benefit not only to us vegetarians but to others as well (like the animal kingdom, ecology,
economics and in the reduction of cruel activities rampant in the society)'3. In recent times we
find the number of people switching over to vegetarian diet is exponentially increasing based on
their educated choices. Similarly reciting and contemplating on prayers like Meri Bhavana by
Jugal Kishore and Alocangpatha daily can help us become more mentally alert in being non
violent. On the other hand lack of practicing nonviolence by few is causing havoc in the form
terrorism, insecurity, intolerance and no value for life of others perhaps leading us all to

extinction.

12 Social consciousness in Jain religion by Shugan C Jain, Study Notes www.isjs.in

13 Jain Diet by Shugan C. Jain Study Notes www.isjs.in
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3.5 Other consideration of Ahimsa

Living beings help each other'4 is the doctrine leading us to practice co-existence at least as
human community, smallest to largest, local to global, characterized by no killing of humans,
at least; no threats to kill; no weapons designed to kill humans and no justifications for using
them; and no social conditions that are dependent upon threat or use of killing force for
maintenance or change. We thus see emergence of special interest groups like Non-violent
communications, ecology preservation, human and animal rights, and setting up
departments in universities all over the world to teach and research on nonviolence and
even setting up a university on nonviolence. The United Nations has declared October 2™ as

the World Non Violence Day to be celebrated all over the world.

In the end, | conclude that there are no choices left except to understand, preach, practice
and put all efforts to make this world a non-killing society else? Thus Mahavira’s conclusive
pronouncement that after understanding the importance of kindness to beings, the
enlightened person should preach, disseminate and applaud it at all places in East-West and

North-South directions is very timely for us who understand nonviolence.
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B.1.3.1.3 Aparigrahavada: Doctrine of non-possession

Prof. Kalpana Jain

Like the doctrines of non-violence (Ahimsa), Multiplicity of viewpoints (Anekantavada);
doctrine of non-possession is another significant and well doctrine of Jain philosophy.
Doctrine of Non-possession is such by practicing it, one is said to be practicing the entire

code Jain ethics and vows. Doctrine of Non-possession or gparigraha’ includes:

> Considering all desires or expectations, be they internal or external as harmful,
> Finding ways and means of reducing the possessions and

> Setting the limits for them.

1.0 Characteristics of Possessions:

Acarya Umasvami inattvartha-sdtra has crisply described the nature and characteristics of
parigraha. According to him, the characteristic of parigraha is ‘mdrcha parigrahah? i.e.
infatuation (marchha) or feelings of mine (mamatva) are possessions. Writing the
commentary of this in Sarvarthasiddhi, Pljyapada says that owning and indulging in
activities associated with cows, buffalos, pearls, diamonds etc living and non-living beings as
external and internal manifestations of self like attachments /aversions are infatuations.s It is
clear from this that external objects (para-padartha) by themselves are not possessions but
the feelings of their ownership and associated activities are indeed attachment and is
parigraha. 1t is a rule that the possession of external objects is automatically eliminated as
soon as our feelings of ownership or their belonging to us is gone or non-existent but the
other way around i.e. giving up external objects by itself does not guarantee elimination of
attachment or desire for them. This is so as due to absence of active meritorious (punya)
karmas and active state of de-meritorious karmas (papa) results in automatic absence of all

other object but the attachment or longing for them continue to exist.

1Brhat Hindi Kosa. Pg 680
2Tattvartha-sdtra .7/117
3Acarya Pujyapada Sarvarthasiddhi
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By giving up external objects one does become free from their possessions (aparigrahi). On
the other hand the thought of not owning them and eliminating attachment with them make

one free from their possession (i.e. he becomes aparigrahi).

2.0 Definition of parigraha / possessions

Parigraha had been defined by different acaryas but the sum and substance of all definitions
is one that described the pitiable condition of both parigraha and its owner. Jain Acaryas
defined parigraha as ‘parito grahanati atmanayiti parihrahafr ’i.e. the entity, which binds its
owner from all side’. Acarya Puljyapada viewpoint is 'mamedam bdddhi-laksanah
parigrahafi i.e. the feeling of mine towards other objects is possession. Akalanka in
R3javartika on the other hand says, “due to the existence of greed and passions owning
things is parigrahd™ ‘mamedam vastu ahamasya svamityatmiyabhi-manah sarikalpah
parigraha etyuacyate feelings like this is mine, | am its owner and similar feelings of

attachment is possession.®

According to Dhavala, “praigrhyata efi parigraha bahyarthah ksetradih parigrahyate anenoti
ca pragirahah bahyartha grahnaheturaja parinamah eti parigrahah” i.e. what we own or
what is owned by us is parigraha. Thus according to this statement area or other such
external objects are parigraha. And ‘parigrhyate aneneti ca pragirahah ’'implies the entity by
which such external objects are owned is parigraha. Both put together lead us to think that
the psychic states which are the causes of developing the feelings of ownership of external
objects are parigraha.8 SamayasaraAtmakhyati says ‘iccha parigrahah’ i.e. the desire is
parigraha itself.® Acarya Sayyambhava also has defined parigraha on the same lines
‘nayapdttena taina'muccha parigraho vutfo.’® To get attached or to develop bondage to a
particular entity or by developing attraction towards external objects resulting in the loss of
clear thinking faculty (viveka) are parigraha. In this way in a state of delusion developing

infatuation towards an entity and then owning it is parigraha’’ While criticizing the

4Acarya Pujyapada, Sarvarthasidahi 7/17/695

5Rajavartika 4/121/3/326

8Rajavartika 6/15/3/525

"Dhavala. 12/4,2,8,6/282/9

8 Jainendra Siddhanta Kosa, 3124

9 SamayasaraAtmakhyati 210

0 Dasavaikalika 6.20

" Parsamantata Mohabuddhaya grhyate Sa Parigraha, Purusarthasidhyupaya, 116
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ownership of things, Jesus Christ had condemned the same and said in sermons of the
mount ‘You can take a camel out of the needle’s eye but you cannot take a rich man through
the gates of heaven’. This is so because parigraha is the root cause of infatuation and
presence of infatuation means absence of freedom or detachment and in such a state no

one can attain auspicious state of being.

2.1 Types of Aparigraha
Jainacaryas have identified twenty-four types of gparigraha that are grouped as external (10

types) and internal (14 types). These are as per Bhagavati-aradhana -

i. External: ‘ksefram vastum dhanam dhanyam avipadam ca catuspadam, yanam
Sayyasanam kdpyam bhandam sanga vahirdasa.”'2
Meaning: Land, house, money, agriculture produce, two legged and four legged animals,
beds, furniture, vehicles, utensils and wells, are all external possession.

ii. Internal: ‘micchatravedaraga taheva hasadiya ya dhaddhosa, cattari taha kasaya udasa

antabharitara garidha .3

Meaning:Wrong or perverted beliefs, nescience, anger, pride, deceit, greed, joking and
laughter, lust (raf), disenchantment in good activities (arati), fear, (jugupsa), feeling of

sorrow, feelings for male, female and neutral genders are all internal possessions.

Feelings of want or desire are the synonyms for internal possessions. To set limits in all
external objects for the above twenty-four types of possessions and then to give up all
objects outside these limits is called limiting the possessions vow (Parigraha-parimana-
vrata). The other name for this vow is Jjccha-parimana-vrata or limiting the desires /
expectations vow. Extension of our desires is infinite. As Mahatma Gandhi said ‘There is
enough land on this earth to satisfy the needs of living beings but there is not enough land to
satisfy the desires of even one living being’. If we do not control our desires, then they make

a devil out of us who is without common sense and wisdom.

Like psychic and material violence, we should also discriminate between psychic and
material parigraha. To be attracted towards external objects or to be lost in their possession

and enjoyment is psychic parigraha. To be able to acquire desired physical objects and

2Bhagavati-aradhana 156
3/bid. 158
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become their owner is material parigraha. It is not possible for the owner to develop
detachment towards material possessions while he continues to be their owner. Therefore, it
is important for the practitioner to give up material possessions. It is not a rule that all the
objects towards whom we have a desire to won or have a feeling of attraction will become
our possessions; but it is definite that objects which are our possessions and for which we
are making all efforts to maintain, preserve, protect and enhance them, will definitely create
feelings of attachment for them in our mind. The Jain texts cite the example of rice grain for
which it is not possible to remove the internal peel/ leaf while still maintaining the external

peel/cover.

Jain texts have included parigraha as a part and parcel of five sins (papa) viz Ahimsa (non
violence), speaking the truth, stealing, possessions and bad character (kusila). Further they
say that infatuation is the primary cause of all these five sins.’* One who is the owner of
external and internal objects and is busy in their enhancements, enjoyment and protection
can never be free of these five sins. As per Sarvarthasidadhi, all sins or bad deeds are due to
parigraha only. Feelings like ‘this is mine’ give rise o feeling o protecting them resulting in
definite violence. For this the owner starts telling lies, steals and indulges in undesirable
sexual overtones, which ultimately result in experience hellish pains. Acarya Gunabhadra
says,” we never see the wealth of even noble persons enhance with good and just means.

Do we ever find oceans with fresh and pure water?’

Suddhaidhanaivivardhante satamapi na sampadah |

na hi svacchamsubhih purnah kadacidapi sindhavah ||
According to Acarya Amrtacandra, violence is committed in parigraha:

Himsa paryayatvat isiddha hirisantararigasarigesu |

Bahirarigest td niyatam prayatu murcchaiva hirisatvam|| 15

i.e. By definition of internal possessions being passions causing defilement of self, violence
is thus inevitable. Similarly the feeling of attachment towards the external objects possessed

affecting the self and is thus cause of violence definitely.

4 Tattvartha-sutra 6/16
5 Purusarthasidhyupaya, 119
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In Jain ethics, while describing the effects of parigraha, it is said to be the root cause of all
sins namely: ‘man commits violence for parigraha only, tells lies only to amass objects,
steals or performs similar acts only to enhance or retain his possessions and lastly performs

undesired sexual activities using or for enhancing his possessions’.

In this way parigraha or desire to own external objects is the biggest sin and root cause of all

other sins committed by us. Accordingly in Samanasdttam it is said:

Samga nimittam marai bhapai allamkarei corikkam |

Savai mehdpa muccham apparimanam kanai jivo |11

2.2  Significance of internal possessions

When we discuss the virtues (dharma) and vices (adharma) of the soul, then these
definitions should be such that are uniformly applicable to all. Due to this reason,
Jainacaryas have emphasized internal possessions more. Because a man without external

possessions is naturally poor but nobody is able to get rid of internal possessions. 7

Kundakunda maintains that external possessions are given up to purify the psychic thoughts.
But without giving up internal possessions like attachment etc, giving up external
possessions is useless.'8Further it is not essential that giving up external possessions will
definitely result in elimination of internal possessions. It is also possible that one dos not
have an iota of external possession, yet all the fourteen internal possessions are existent.
This is the case with monks with wrong beliefs and practicing external appearances of non-
possessions only. Since their self is still in the first stage of spiritual purification (gunasthana)
i.e. Mithyatva, they are full of internal possessions but externally they practice nude monk
hood.

Bhagavati-aradhana' clearly says that as a rule practice and achievement of internal non-

possessions definitely results in giving up external possessions. Impurities in the psychic

16 Samanasuttam.140
7 bahirarigadhari vihina daliddmandva sahavado horitil

avbhyantararigadhari pdna na sakkadeko viharideddr || - Kartikeyanipreksd 387
8 Bhava visaddhininittam bahirarigadhassa kirae yaol

Vahiracao vihalo avbharitararigadhajittassall - Astapahuda 3

9 Bhagavati-aradhana, verses 916 and 917
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nature or flaws in internal non-possessions generate flaws in the activities of speech and
body i.e. by purification of internal flaws we definitely achieve detachment from external

objects.

In fact external possessions like material wealth etc. in themselves are not possessions but
the thoughts of their ownership and acquisition is possession. Until the desire to acquire or
own external objects is born, existence of external objects is immaterial, otherwise existence
of body and religious congregations etc of tirthamkaras in the 13tgunasthana will become

their external possessions while the possessions are absent from 10thgunasthana onwards.

Emphasizing the giving up of internal possessions does not mean giving up external
possessions is not essential but the former definitely leads to the later activity and its utility is
same as that of the former. But we are so obsessed with external possessions that we

ignore or even do not think of giving up internal possessions.

3.0 Method of practicing aparigraha:
To be free of both internal and external possessions, Jainacaryas have prescribed andvratas
(small vows) and pratimas (stages of spiritual duties) for householders and mahavratas

(major vows) for monks.

3.1 Parigraha-parimana-vrata or vow to limit the possessions.

We find discussions on attaining freedom from desire /lust / obsession in almost all-Indian
philosophical literature. However Jain texts give detailed description about their nature and
results thereof. From the time of Lord Parsvanatha’s Caturayama-dharma till the texts of Jain
ethical practices by Asadhara having five small vows, we find detailed and lucid discussions
under the fifth vow Parigraha-parimana-vrata. To emphasize the importance of giving up
possessions, Jainacaryas have kept it under apuvratas (small vows) and pratimas (stages of

spiritual duties) for householders and mahavratas (major vows) for monks for practice.

To protect one from the pains associated with possessions, Jainacaryas have included
limiting possessions under apdvratas. Jain householders while practicing the vows of non
violence, speaking the truth, non-stealing and celibacy should also observe this vow of
limiting his possessions. Actually this fifth vow is a yardstick for both the laity and monks

alike. Validity of practicing the first four vows by both laity and monks is automatic if the fifth
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vow is practiced. Being possessed or parigraha, one cannot practice the other four vows.

The pitiable state of today’s society is visible in the context of aparigraha.

As per Sarvarthasiddhi, a householder sets limits to his possession and acquisition of
wealth, houses or real estate on his own sweet will leading to his practice of the fifth
andvrata?°. On the other hand Kartikeyandpreksa says, one who reduces the passion greed,
enjoying the stimulant of contentment, knowing all external possessions as perishable and
sets limits on their possessions, is a practitioner of the fifth small vow’.2! Samantabhadra
advocates ‘accepting limits on the possessions and acquisition of ten types of external
possessions and not more than the limit and then practice it is Parigraha-parimana-vrata.?
Gunabhadra (Atmanusasana) says, ‘every living being in this world has such a large and
deep well of desires that all the wealth and objects of the world cannot fill it. In such a
situation what can be given to anyone to make him contented? Desire or lust for worldly
possessions will keep on giving pain to them’. Similarly Daulat Ram in Adhyatama-padavali
says, ‘Even acquiring the entire wealth of all the three worlds is insufficient to make one
satisfied. One can only accrue the benefits of knowledge only after enjoying the nectar of

contentment’.

Gita= also says about protecting one from the ills of karmic bondage, ‘A person, who tries to
acquire material wealth in a normal manner, feeling contented with the same, not being
affected by the occurrences of pains and pleasures, free from jealousies, maintaining
equanimity is successes and failures; does not bind karmas.’ Kautilya also in his doctrine of
economics has justified only that much acquisition and possessions which are essential to

discharge our worldly duties.

Jainacaryas, by equating the fifth small vow i.e. Parigraha-parimana-vrata as Jiccha
parimana-vrata (vow to limit the desires), say, ‘a person should limit his desires and then
acquire possessions to satisfy them’. The golden rule for a laity to be happy is to limit his

expenses within his income. To live within one’s means is a big art. To emphasize this point,

20Sarvarthsidahi 7/20/701

2 Kartikeyandpreksa, gatha 18
22 Ratnakararidasravakacara ,19
28Gia4.22
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Kabir, Rahim and other Indian philosopher poets have written similar verses and even

poems.

The only way to free oneself from the ills of possessions is to develop contentment i.e. until
we set limits to our desires we cannot live happily. Possessions enhance attachment with
them resulting in increased desires. Samantabhadra in Rafnakarandasravakacara echoes

similar statements.24

4.0 Aparigrahavada or doctrine of non-possession.

Doctrine of non-possessions is a significant and unique contribution of lord Mahavira to the
world. It generates peace and harmony in the society; equanimity in the nation and sense of
belonging in the family. Its practice in letter and spirit only can result in the welfare of
humanity. Buddhist philosopher Dr. Indra Datt Shastri while discussing gparigraha says,
‘One should keep on reducing the self / ego (sva) to such a miniscule existence that only
non-self (para) remains and the ego is extinguished’. Vedanta philosophers project eh same
thing in a different manner as ‘Make the self (sva) so large that the non-self (para) does not
exist and only ‘svaexists.” The ultimate objective of both philosophical streams is to
eliminate the difference between self and non-self and this is the spiritual non possession.
Jain philosophy, being a believe in all existences as real presents the same philosophy as
infatuation and says, ‘differences between individuals exist and will continue to exist;
existence of these differences cannot stop the development process but to get fixed to only
one or few objects / things is the biggest hurdle for development. This very hurdle had been
given the name of infatuation by Jains.’ In this manner the doctrine of non-possession has

become the alphabet of development.

To promote world peace, preaching and practicing the doctrine of non-possession has
become a necessity. A closer analysis of today’s burning issues like individual or social
exploitation, consumerism and economic imbalances reveals lack of the doctrine of non-
possession practiced. In fact all mental energies of the entire world and individuals are
focused on acquisitions and possessions. In Aparigraha one has to free oneself from both
activities (acquisition and possession) only the nature of self is left for enjoyment. As per

Jain philosophy, this is the ultimate objective of all beings.

24 Ratnakarandasravakacara, 27
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Lord Mahavira was fully conversant with the results of possessions. He realised that until an
individual gained full control over his oneself, the non-self will prevail over him. The non-self
will make him so infatuated that he will not be able to recognize his own nature and self. O
eliminate his infatuation, lord Mahavira’s sermons become very useful. He established the
path from minor vows to major vows for individuals to practice according to their own needs
and capabilities. He emphasize that one should established his cherished goal and path to
follow. One has to live equally and maintaining equanimity both in terms of internal and
external possessions and only thus his knowledge about self and its nature will accrue. By
knowing the nature of self, one will follow the first step i.e. path of non-violence. By accepting
all living beings as similar to you, you cannot lie to them, cannot deceive them, cannot steal
others possessions after developing detachment with the body and finally in the purification
of your soul, expectation of other things does not arise. This is aparigraha in the views of

lord Mahavira.

Even though Jain philosophy propagates the path of detachment and giving up, still it cannot
be said to be separate from the philosophy of engagement. In this not only detachment is
proposed but also the social uplift is equally propagated. Practicing small vows is not
possible without the involvement of society. All the qualities, which a laity acquires, the same

are expressed in the society only.

While leading the life of a householder, one cannot totally avoid violence or telling lies etc.
Lord Mahavira therefore said, ‘the laity should be cautious and keep his vision right;
whatever he/she does, one should be fully conversant with the results of their actions. One
should be knowledgeable about one’s essential needs. Practice of five andvratas and eleven
pratimas are enshrined to enable the practitioner develop these skills. Consciousness about
giving up while earning is the indicator of aparigraha in the daily lives of the householders.
The second essential condition for being agparigrahr is that his practice should be valid
/validated. For this he/she has to set limits which can be gauged by himself and others while
practicing the apdvrata. If a Jain householder conducts his business this way then the whole

country will also get validated as gparigrahi.
Social ills such as hoarding, exploitation prevailing cannot be eliminated overnight. First an

individual has to change himself and become aparigrahi. Then his conduct will shine and its

rays will affect the society and definitely affect change and improvement. Aparigraha does
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not mean that an individual should become poor but its real meaning is to avoid his
obsession to accumulate wealth. To limit desires and infatuation is the practical aspect of
aparigraha. Welfare of the society is possible only when agparigraha becomes the belief and
vision of all its members and enforces the desire and practice of giving up (or sharing with
others), consumerism reduces and agparigrahavada increases as a way of life. Aparigraha is
not opposed to production, consumption and existence of material wealth; however
aparigraha is opposed to the development of attachment and infatuation with the ownership

and consumption of material wealth.

5.0 Conclusion:

Those who are determined find it easier to control their wandering mind and its activities.
Doubts and worries arise when we expand our desires. Expansion is like a journey that
leads one away from his inner self to external non-self, while contraction or limiting desires is

the reverse of withdrawing from external non-self to inner self. .

Still there is time for us to limit our desires and withdraw from this painful journey safely.
Expansion results in just uneasiness and discomfort and nothing else. Lord Mahavira made
himself separate from both inner and outer selves and then he became the great and
powerful. Only the one who is an expert in this art of withdrawing from both internal and
external wants and desires can guide his world effectively. Effectively when the
aparigrahavada erodes itself completely from the mindset of the people, at that time the
social and the national problems will get resolved and the human beings will attain the
highest peace. The principles of aparigrahavada are in front of us from 1000 of years, but we
fail to follow it in the correct and right spirit. If it would have been followed properly than,

there would not have been any violence in the world.

The principle of gparigraha helps the humans to overcome greed, attachment, and cravings.
Not only for the monks abut also for the lay followers this vrata, is amdlavrata and important
one. It helps us to follow the other vratas. Not only for the individual, but also for the society

and nations it is very helpful.

Page 214 of 317 STUDY NOTES version 5.0



Picture |

S - CAR2ALsTL 2> Lomre e G LtLELeLlL (5Ll
. .f{f;::r i .
2= Lt

e | C“Qa 1
e aé’

e o “
I =
Se o e

Trm e S SEm T - a2
b Tt o652 Tesctogu
e

ZASTEMN Scien SrSaen _
o o Saa ST o -

The six men are painted in six different colours to show different thoughts /dispositions
(called /esya in Jain philosophy) and the resulting action.
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Jain Festivals (Parva) & Pilgrimage (Tirthayatra)
Dr. Shugan Chand Jain

Both festivals and pilgrimages are the events/activities which provide us an opportunity to
break the monotony of routine daily life and do things differently so that we get refreshed and
move forward in life with greater enthusiasm. Jain philosophy being highly spiritual;
emphasizes these events to expedite the purification of soul and attain bliss ultimately.
Hence its festivals and pilgrimage aim to give its followers a deeper insight into the path of
spiritual purification. To encourage the laities in observing these events as per the Jain
sacred literature, its &caryas have enumerated umpteen benefits like social, cultural,
religious and philosophical accrued by the practitioner as a result. Nemicandra Bhandari

Upadesasidhanta Ratnamala ' says:

So jayai jena vihiasamvaccharacaumasidha supavva |

nimda dhayana jayai jasa mahapau dhammamai ||

Hail those great monks and &caryas who have established the celebration of festivals like
samvatsari, astahnika, dasalaksana etc due to which even the down trodden and

condemned people become religious.

We shall now briefly review these two important aspects of Jain rituals here.

A. Festivals

Festivals are normally associated with celebration i.e. of merry making/ exchanging gifts and
having a good time. Once a festival is over we are again engrossed in the rudimentary of our
worldly existence. Every community has its own festivals and ways of celebrating them.
Festivals are an integral part of human life in all societies in general and Jains in particular.
Most of the communities think of acquiring new worldly objects, cleaning and decorating their
dwellings, enjoying sumptuous foods, merry making etc to celebrate festivals. When we
observe festivals of a community, we can learn about its culture, its makeup, objectives and

principles propagated.

For Jains, festivals have a different connotation. In as much as they are celebrations, yet the

main objective is long term accomplishment of Bliss and not just momentary pleasures.

' Upadesasidhanta Ratnamala, verse 26
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Since Jain philosophy aims at attaining the ultimate i.e. state of BLISS and eternal existence
in that state; its festivals aim at taking its followers away from the worldly pleasures and
bring them back to the path of spiritual purification for moving forward in its journey to attain
BLISS.

Thus the distinguishing characteristic of Jain festivals is to consider them as occasions /
events in our life which break the monotony of our daily routine life and invigorate us with
new energy and thinking so that we can enjoy life and prepare ourselves to achieve our
long-term objectives. If we analyze our life sans festivals, we shall find that life is boring and
without charm. The festivals e are thus the occasions when we get away from the ordinary
and do extra-ordinary things like take stock of our life, and learn new things or do, undertake
activities for long term forward movement of our life. Festivals are thus catalysts to provide a

new direction, a new inspiration and look into life and world at large.

The underlined theme of Jain thinking is, ‘We have been going through millions of
transmigratory (birth-death- birth) cycles since beginning-less time and will continue to do so
until we understand the nature of soul and give a turn to our knowledge and way of life to
attain the pure soul state.” Thus festivals for Jains are the opportunities to enhance their
spiritual beliefs by shedding wrong beliefs (mithyatva), learning more about their religious
practices and enhancing their conduct to be closer to the stated right conduct in the
scriptures. True celebration of festivals for Jains implies enhancing self-control (samyama),

giving up sensual pleasures, knowing and experiencing more about pure soul.

1.0 Peculiarities of Jain festivals
Jain religion is emphasizes spiritual purification to attain its pure state. Thus they aim at self-

improvement. Accordingly its festivals have the following peculiarities:

a. Spiritual purification

It is the primary objective of Jain festivals. Therefore they try to minimize the four passions
(anger, deceit, pride and greed) by adopting the three jewels i.e. right belief-knowledge and
conduct. They practice nonviolence, non-stealing, speaking truth, non-possession and
celibacy. Fasting, meditation, prolonged worshipping in the temples, reading holy texts and
listening to the religious discourses by monks and scholars, donating money, food etc, giving
up some normal foods or bad habits to attain greater self control and visiting holy places and

people are some of the activities undertaken for enhancing spiritual purification.
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b. Preaching right conduct

Self control, equanimity are the two principles taught by and practiced by Jains during
festivals as against merry making and enjoying worldly pleasures by others. Association with
monks, temples, pious laity and performing religious rituals enforce right conduct in us.
Giving up, rather than acquiring more worldly wealth is the hallmark of Jain festivals.
Similarly by being simple and renouncing worldly comforts, we develop equanimity with

others and eliminate the discrimination between rich and poor etc.

c. Experiencing own nature and detachment.

We experience pain in our life all the time due to failures in our mission, separations,
sickness etc. We try to find ways and means to minimize these pains. Festivals are the
important occasions whereby we are exposed to such experiences and lessons from
auspicious beings (pafica-parmaesthis) who have either attained BLISS or are seriously
aspiring to have it. Jainism believes in duality of existence i.e. living and nonliving beings.
Living beings in pure state are endowed with infinite vision-cognition-bliss and energy so that
they can experience these forever. Pain is due to the association of pure soul (living being)
with non-living beings (karmas). Hence we learn the science of detachment of karmas from
soul to attain pure soul status and experience our own nature as indicated by its four

attributes infinite attributes.

d. Others

Festivals also provide an opportunity for the community to know each other, take up
community projects and understand each other better. Similarly celebrations of festivals
provide a platform to all to present their knowledge, artistic skills, wealth, social
acquaintances and camaraderie and other attributes for the good cause of all and contribute
to the propagation of Jain philosophy and culture. For example when we go to a celebration,
we have no other occupation on our mind but to enhance our religious, cultural and social

knowledge and skills.
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2.0 Types of festivals

There are two types of festivals namely:

o Eternal (nitya): i.e. those festivals that are being observed since time immemorial or
forever. They have no beginning. They can be also further sub-classified as those being
observed annually/quarterly/fortnightly or daily.

o Event oriented (naimittika) i.e. those festivals, which are associated with some event.
These events are normally the five life stages (kalyanakas i.e. conception, birth,
renunciation, attaining omniscience and attaining salvation) of 24 tirthamkaras i.e.
spiritual preachers of Jainism; significant events like removing the obstacles experienced
by monks or religious people; creation of Holy Scriptures or building a new temple etc.

These are mostly annual festivals.

Out of the 24 tirthamkaras, only the birth and moksa or salvation days of Bhagavana
Mahavira are celebrated as major festivals. We shall now look at some examples of both
types of festivals of Jains. Some &caryas have also classified festivals as auspicious and

inauspicious. Most of the festivals we talk here fall in the category of auspicious only.

2.1.1 Eternal: Parylsana / Dasa Laksana

This is the most important (often called as mahaparva) of all Jains. Literally it means getting
rid of or controlling / suppressing passions (anger, deceit, greed and pride) and sensual
pleasures. All sects of Jains celebrate this festival with greatest enthusiasm, even though
their timings and the reasons are slightly different. These occur three times a year i.e. after
every four months (why?) but the one in the Hindi month of Bhadra (August-September) is
the one considered most auspicious and celebrated with all vigor and activities. These days
i.e. eight for Svetambara and ten for Digambara are the most potent days for religious

activities and spiritual purifications.

Svetambara Jains believe that the end of third time period (period of enjoyment and no work)
and beginning of fourth time period (period of less enjoyment and some work) starts as the
power of the wish fulfilling-trees (kalpa) was diminishing. On the eighth day of the Hindu
month Asddha (declining fortnight) they saw simultaneously the red sun going down in the
west and the full moon rising in the east. They got scared and went to their king (kulakara)

who explained to them the meaning through the sermon of putting effort to get their wishes
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satisfied. The next day was taken as the first day of the new time period i.e. 4t time period of

the declining epoch i.e. dawn of karmayuga.

Digambaras on the other hand consider the end of declining epoch (avasarpini) and
beginning of wisarpinrepoch. The first ten days of this transition see the end of fierce rains of
fire etc and the beginning of normal rains of water, milk etc. The earth has vegetation
growing and the remaining 72 couples (human beings) hiding in the caves come out and
start inhabiting the earth again, i.e. they heave a sigh of relief and start leading normal lives.
They celebrate this event for ten days to commemorate the beginning of human settlement

in comfort.

Since Jains believe in continuous cycles avasarpini and utsarpini epochs; we say that they

are eternal i.e. had been, are being and will always be celebrated.

Svetambara Jains celebrate this parva from 12t day of the dark fortnight of Bhadra till fourth
day of the bright fortnight of Bhadra month and call this festival as Samavatsiri. Digmabara
Jains celebrate it as Dasa Laksana from 5t day of the bright fortnight of Bhadra till 14t day
of the same fortnight. They have one chapter of Tattvartha-sdtra taught to them every day.
Also there are lectures on ten dharmas/commandments, one each day by scholars or
monks. The Jains keep fasts, from half day to the entire period depending on their willpower
and capacity, go to the temples and perform pgja, listen to the sermons from monks etc.
There are plays, storytelling and other religious activities. On the last day, invariably every
Jain donates hefty amounts of money for religious cause of their choice. Digambara Jains
take out processions on the last day and have community lunch etc. A day after the last day
is celebrated as the Day of Forgiveness when everyone seeks forgiveness from one and all

for the pains or miseries caused by them.

2.1.2 Eternal: Astahnika

Digambara Jains celebrate this festival every year for eight days in the months of Kartika,
Phalguna and Asadha i.e. after every four months, from the eighth day to fourteenth day of
the bright fortnight. It is said that angels with the right vision leave their kingdoms and go to
Nandi$vara Island having 52 natural Jain temples and 5616 Jain idols to perform worship of
siddhas. Human beings cannot go to Nandisvara Island and hence build a replica of
Nandisvara Island in the temple and perform mass pdgja of the siddhas for eight days to earn

good karmas and hence good luck. Svetambara Jains also celebrate it accordingly.
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2.1.3 Others

There are other eternal celebrations, like 8" and 14t day of every fortnight for Digambara
Jains; for Svetambara Jains 2 and 10t day when they keep fasts and spend the day in the
temples. These occasions are known as Prosadhopavasa. Similarly every day in the early
morning and late evening, Jains do perform pdgja or samayika to start and end the day
properly. If we study these festivals deeply, we shall see their relevance to the karma theory

and the ethical postulates of Jains.

2.2.1 Event oriented: Aksaya-trfiya

It is an annual festival celebrated on the third day of the bright fortnight of the month of
Baisakha. Bhagavana Adinatha, the first tirthamkara of Jains did not take any food for the
first six months (?) of his monk hood, as nobody knew how to offer food to the monks. It is
said that he reached Hastinapura where King Sreyarmsa, through the remembrances of his
earlier lives, knew how to offer the food and hence offered sugarcane juice properly to
Adinatha. He accepted it and then taught the laity the manner and the importance of giving
food to the monks in particular and CHARITY in general. Since then this day is celebrated as
a festival, especially at Hastinapura. Lot of Jains keep extended fasts prior to this day, then
go with their family to Hastinapura and let the new members of the family offer them

sugarcane juice so that the tradition of offering food to the elders in the family continues.

2.2.2 Event oriented: Sruta paficamT

After the emancipation of Lord Mahavira, the Jain canonical knowledge in the form of twelve
limbs was getting lost due to the declining memory and laxity of conduct of the monks. So
Acarya Dharsena, around 1st century BC, while meditating at mount Girnar in Gujarat and
having partial knowledge of the most difficult and detailed twelfth limb, called Dristfivada or
Jain philosophy, felt that this knowledge may even get either lost or distorted after his death.
So he called two most intelligent monks from South India, taught them all the knowledge he
had and asked them to compile it in the form of a book so that it could be available to
everybody in unchanged form. These two monks, known as Puspadanta and Bhutabali
completed this canonical text, known as Satkhandagama of Digambara Jains, on the fifth
day of the bright fortnight of the month Jyestha. Since then this day is celebrated as Sruta

pancamiby Digambara Jains.
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2.2.2 Event oriented: Dival

This is the festival, known as festival of lights and all communities in India celebrate it.
Indians celebrate Divali like Christmas is by Christian. However we find little mention of this
festival in Hindu literature even though they say that Lord Rama, after defeating King
Ravana of Lanka and completing fourteen years of exile returned to Ayodhya. The people in

Ayodhya celebrate his return by lighting their homes etc.

The Jain canonical literature and religious stories narrate this festival at great length. On this
day, i.e. the last day of the dark fortnight of the month of Kartika, Lord Mahavira attained
Nirvana and his principal disciple Indrabhuti Gautama attained omniscience. For Jains,
festivals have a different connotation. In as much as they are celebrations, yet the main
objective is long term accomplishment of Bliss and not just momentary pleasures. Jains
consider Moksa or Nirvana as the supreme wealth to be attained. Accordingly on that night
Jains saw the town Pavapuri (in modern Bihar) lit by the divine light. Since then they burn
earthen lamps (as the divine light is gone) and perform pdja of the two states i.e. ultimate
wealth Nirvana and ultimate knowledge omniscience. Over the period of time, Hindus
replaced these virtues by their own goddesses Laksmi for wealth and Ganesa for

knowledge.

Jains start the day by going to the temple, worshipping Lord Mahavira and offer /addis,
perform pdja at home or their business establishment, offer gifts to their family members and
business associates and start new books of accounts etc. They decorate their home; make a
special place for pgja where photo or replica of Lord Mahavira and his religious conference
(samosarana) is made using toys, statues of kings, animals and the holy pedestal. They also

lighten up their homes and establishments as a mark of their happiness.

2.2.3 Mahavira Jayanti

13t day of The Hindu month Caifra bright fortnight is the day celebrated as the birthday of
Lord Mahavira. The day starts with group pdja of Lord Mahavira, followed by exchange of
pleasantries, community lunch etc. A procession of Lord Mahavira’s idol is taken with pomp
and show through the streets to spread his message of non-violence, holding seminars on
the life and teachings of Lord Mahavira later on. Similarly 11t day of the dark fortnight of the
Hindu month of Savana, the day when Lord Mahavira’s first religious congregation and
delivery of sermons omniscience took place, is celebrated as Vira Sasana day i.e. the day

when his teachings started benefiting the human beings.
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2.2.4 Event oriented: Raksa Bandhana

The story goes that King of Ujjain had four principal ministers who were strong critics of
Jainism. They had to accompany the king to pay obeisance to a group of Jain sadhus
visiting Ujjain. The sadhus were observing silence. So the four ministers started debating
various Jain tenets with the s&dhus who did not respond at all to their questions. To take
revenge of their insult, they went at night with their swords to kill the sadhus. When they
started to kill the sadhus, through divine grace, they were frozen to a standstill position. In
the morning when the king went there, he felt highly insulted and threw all the four ministers
out of his kingdom. All the four went to Hastinapur. There they got appointed to different
important places by the king. One day, the king became happy with their work and gave
them a boon of being the king for seven days. By chance, the same acarya with 700 sadhus
visited Hastinapur. On knowing this, the ministers organized a major yajfia where human
beings had to be sacrificed. Knowing this, one of the sadhus who had special divine powers,
disguised him as a dwarf Hindu monk went to the ministers and asked for donations of three
steps of land for worship. Seeing the small size of the monk, they granted his wish. So in first
step the dwarf monk covered the entire country and was about to take the second step;
when the ministers were shocked and begged forgiveness from the dwarf monk. So the fire
put around the seven hundred sadhus was set aside and they were saved of their life. From
that day onwards, this day is celebrated as Raksa Bandhana, the day when sisters primarily
tie a thread around the fist of their brothers and seek a promise that they will protects them

in times o difficulty.

2.2.5 Event oriented: Death or Mrtyu Mahotsava

Jain literature is abundant with details as to how a laity should die. Death is described as a
special event when the soul sheds its old cloths (body) and acquires the new body as per
the karmas it has accumulated. Hence the emphasis is on developing full detachment with
all worldly things, including family and body, concentrate on the self and the virtues of pure
soul so that the soul peacefully leaves the old body and acquires a good body for further
purification. We shall review this separately as a full paper in details but the main activity is
welcome death with open arms and voluntarily and happily shed the old body contemplating

on pure soul status.
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3.0 Conclusions

We thus see that Jains celebrate their festivals primarily for the purification of their souls
from the karmic bondage. They do so by prolonged worships, keeping fasts, giving up some
of their daily non essential habits, donating part of their wealth for the benefit of others and
acquiring more knowledge from the their holy teachers and sadhus. However, today due to
the social pressures and celebration of festivals by masses belonging to other religions/
faiths, the method of celebrating festivals by Jains is also changing. In all these we clearly
see the importance being given to others than to one’s own benefit i.e. to be seen by others

as good.

B. Pilgrimage

As Jain philosophy emphasizes purity of thought and soul, so from absolute viewpoint firtha
is defined as the efficient cause for achieving emancipation i.e. elimination of the birth-death
cycle called samsara. Thus activities and characteristics such as ten virtues (dasa laksana),
12 types of austerities, self-restraint, and right-faith-knowledge-conduct are called f#irtha.
However, from practical viewpoint, places where the five auspicious events (pafica
kalyanakas) of the twenty-four firthamkaras or any special event in their life or of the other
monks who attained omniscience are called firthas. In this paper we shall talk of f#irtha places
as firthas as this is the common meaning assigned by laity. Going to these places is called
pilgrimage and spending time there and is an extremely important activity in a Jain’s life.
Pilgrimage differs from festivals in the sense that festivals are celebrated in the city of your
normal residence for a short time while for pilgrimage, one has to leave his /her home and

family and go a religious place for longer periods of time.

As seen above, by definition, #irtha is a holy place. It signifies purity, simplicity, holiness,
knowledge and bliss all put together. When we go there we start feeling these attributes
also. In fact the idea of going there and starting the pilgrimage itself gives a feeling of
renouncing the world and enjoying the eternal benevolence of holy people. This is the whole
purpose of going on a pilgrimage. Jains go to firtha quite often, especially the middle aged
and the elders and stay there for extended periods of time to acquire more religious
knowledge, practicing rituals and giving up worldly activities. In a way we can say that
pilgrimage is like going on a vacation but with the objective of feeling and being holy and

peaceful and cleanse the soul as against just the physical rejuvenation in vacations.
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Pilgrimage provides us the opportunity to devote full time for spiritual purposes and hence

enables us to advance in our path of spiritual purification.
Broadly, a firtha can be of any one of the four categories:

o Place of attaining emancipation, Nirvana - Siddha-ksetra

e Place where some divine or other religious event happened- Afisaya-ksetra.

o Place where any of the five auspicious events of tirthamkaras took place- Kalyanaka
kselra.

e Place of art/ architecture- Kala-ksetra.

Let us briefly review each:

Siddha Ksetra

There is very limited number of such places in India. Sammetashikhara or Paras Natha in
the state of Jharkhanda is the place from where twenty out of twenty four firthamkaras have
attained Nirvana. Thus it is the holiest one and is frequented by almost all Jains at least once
in their lifetime. Then there are Pavapuri (Mahavira), Campapuri (Vasapujya) in Bihar,
Giranar (Neminatha) in Gujrat and Mount Kailash (now in Tibet) for Adinatha that belong to
this class. There are other places identified also where other omniscient attained Nirvana

(mostly in the states of Maharashtra, Gujarata, Bihar and Madhya Pradesh).

Kalyanaka Ksetra

There is a limited number of such places again. Ayodhya with maximum number of
kalyanakas (first five tirthamkaras), Hastinapura with four kalyanakas of three firthamkaras,
both in UP and Palitana in Gujrat are important places. There are many others such places

primarily in UP, Bihara, Madhya Pradesh and nearby states.

Atisaya Ksetra

Almost all other firthas numbering approximately 200 fall in this category. They are spread
throughout the country. Due to some auspicious event happened earlier, people start
believing in divine powers in such places and visit them primarily to have their worldly needs
fulfilled. Sri Mahaviraji and Tijara in Rajasthana are most visited ones. They are mostly in

Rajasthana, Maharashtra, Gujrat, Bihara and Madhya Pradesh and Karnataka.
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Kala Ksetra

These are the places where important Jain art and architecture, idols are found. Devagarh
and Gwalior fort, Elephanta cave, Ajanta Ellora caves, Shravanbelgola, Mount Abu Dilawara
temple, Ranakapur and many caves and temples in southern India are famous places for
their Jain art. Jains when they visit such places normally undertake a walking trip to different
temples at the place visited, performs worships, attend religious sermons, practice vows and

study holy texts.

Other Tirtha

Now days a number of dcaryas have started building centers of worships (temple
complexes), institutes of learning for Jainism and call them as firtha. Further we find new
constructions at different places as a result of finding Jain idols there (which were
worshipped earlier but buried due to political or other invasions). At such places temple

complexes are built and categorized as Afisaya-ksetra.
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B.1.3.2.2 Pilgrim Places of Bundelkhand to be visited
Dr. Shugan Chand Jain
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Map of central India shows the part of central India which abounds in sites of Jaina art and
worship. Only some of the sites of interest to us for this pilgrimage are shown here. They
belong to the area called Bundelkhand (primarily Madhya Pradesh with parts of Uttar
Pradesh). Here we shall talk about the three places namely Gwalior and Deogarh for their art
and Sonagiri for its religious and temples complex. Stories abound about Jain monks, rulers
and others exercising influence and prospering in this area from 3 century BC beginning
with rule of Emperor Asoka. Jain texts also talk of 8t Tirathamkara Candraprabhu visiting
Sonagiri seventeen times and subsequently thousands of their monks attaining salvation

from there (Nanga and Ananga being the main ones).

From Jaina art perspective, the same begins at Mathura shortly before and under the
Kusana dynasty (c 100-250). Also the same got a new phase during Gupta dynasty (c 320-

500AD). In subsequent development this Jaina art spread to other places as well. Jaina art
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in central India regained its former glory at a somewhat later date with Gwalior (700-800AD)
and Deogarh (850-1150AD) becoming Jain centres of art. These two places represent a new
phase which is, on the whole, typical of central India and which can be called a regional

style.

Gwalior

Gwalior is a modern city about 100KM from Agra, 150 Kms from Mathura on the Agra-
Jhansi Road. It was the seat of Scindia dynasty and the ex rulers who still continue to be
members of Indian parliament. The treeless fort-rock of Gwalior rises abruptly from the plain
on all sides. It can boast of a number of exquisite Jaina sculptures. Some of them are rock
cut and facing narrow ledges in the vertical walls of the solid rock. Others are free standing
(not rock cut) and have survived; they are kept mostly in the new built archeological
museum. Even though Gwalior and the fort are predominantly Hindu places (Tell ka Mandir
(750- 800AD) and Caturbhuja temple (876AD), still we also find a dilapidated Jain temple
(1108AD) inside the fort. However there was a revival of Jaina art in 15t century under
predecessors of Man Singh Tomar (1486-1516AD). The rock sculptures of Gwalior are
unsurpassed in northern India for their large number and colossal size but from the artistic

view they are stereotype.

Deogarh (Uttar Pradesh)

Deogarh is a small village situated about 40KM from Lalitpur and 200 KM from Gwalior. The
name suggests a fortification which encompasses temples. There are many places in India
by this name for this reason. Deogarh is known both for Gupta temple (500-550AD) and
group of Jain temples in the eastern part of the fort (850-1150A). Deogarh temples and idols
are important due to their stylistic and iconographic variety. The sheer number of images is
impressive and more than 400 deserve description. The material used at Deogarh is

sandstone, often of a warm brick red colour.

Sonagir/Swarngiri (Golden Hill)

Sonagir or Swarngiri is a Jain temple village with more than 120 Jain temples on the hill and
plains around the hill. It is considered to be the second most important pilgrim place of
Digambar Jains (after Sammetsikhara) due to the large number of temples, several hundred
monks attaining salvation and the 8t Tirathamkara Candraprabhu visiting the place

seventeen times along with its location on the main rail and road link. There are several
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annual festivals, the most notable being around Holi festival in Feb-March when several
thousand Jains gather for prayers and pilgrim. The temple architecture, especially the domes

(Sikharas) are noteworthy as belonging to different styles and periods (1300AD onwards).

Gwalior

We can group the images at Gopacala in five sub groups as follows.

1. Urvahi group:
= There are twenty two idols in standing postures on the way to the fort from
Urvahi Gate. On five idols we find engravings to show the year 1440-1453. Idol
number 20 of Lord Adinatha is the tallest, being 57 feet high and 5 feet wide at
the