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Paksadharmata is not t!.e necessary condition of a valid hetu. In
an inference of a precedent cause from the effect an object
pertaining to the past is inferred, but there is no paksadharmata
as in the case of an inference of the cloud from the rains. Simi-
larly when we infer a future object from the present object, as
rise of Sakata from rise of krttika or one present object from
another present object as moon in the sky from the image of
moon in the water, paksadharmata is not a necessary con-
dition.

It would thus be seen that this attitude of the Jainas
could allow them to add a new category of hetu viz., hetu,
which precedes or succeeds.

(117) In his times Akslafika appears to have been impressed
by the objection of the Buddhists that the precedent cause
may or may not give birth to the effects because he says that
only simultaneous cause implies simultaneous effects. But the
later Faina logicians improved upon the position by insisting
that even the precedent cause implied the effect, as is clear
from the illustration given by Ya$ovijaya3® (!8th Cent.) who
says that rains are inferred from a particular type of
temperature of clouds. V

Thus after having brought to light the contributions of
the Jaina logicians regarding the classification of hetu, we
would also like to give a few suggestions of our own :

(1) As already pointed out we agree that precedent cause
can also lead to the inference of succeeding effect provided
that it is kaerapa and not merely Kdrana, The illustration given
by ZYaSovijaya of inference of rain from particular clouds
should be replaced by an example of an inference of rise of
water from the conjunction of water with heat.

(2) As regards the precedent or succeeding hetu, we
would like to point out that the non-causal type of these
two hetus can further be classified into two : (7) where the order
of succession is absolutely imaginary just as Monday follows
Sunday and (ii) where the order of succession represents some
real phenomena in nature as day follows night or as spring
follows winter. The inference in the case of first type of

38. gfesifasafa fafaseaaraamaaa: |
— Fainatarkabhaga, (p. 16)
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succession, is analytic; whereas in the case of second type of
succession, the inference is based on experience. This difference
has not been noted so far to the best of my knowledge.

(3) All the examples of inferences from what is known as
Vydpakahetu, are the examples of analytic statements. This
analyticity is sometimes based on linguistic analysis like infe-
rence of absence of certainty from doubt, and sometimes it is
based on inclusion of one class into another class like the infe-
rence of tree from Simsapa. In the case of first inference, the
conditions of biconditional statement are available while they
are not available in the case of the second inference. This
distinction has also not been noted so far.

(4) All cases of inferences based on causc-effect relation-
ship according to our analysis, should be biconditional. This
would add to the precision of the science of logic in India. As
already noted, the smoke implies not only fire but fire in con-
junction with wet fuel.

(5) In cases of inferences from non-causal cases of hetu
which are either precedent or successive, the inference of the
precedent from the successive is beyond the possibility of doubt
whereas the inference of successive from precedent is dependent
on our belief in the uniformity of the law of nature. In case,
this law of nature is violated by some accident, the inference
could prove to be invalid.
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. HAXFIA:, TIAFE FIAAT 5 aq: 3601%:
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¥. avsdfgai—3qanaga faag &9 ag N4EfEHT )
Y. WSTTETIA ¥, ¥. fo.
gfeq arfeq fasz wfa: |

% gadigq—*"~*There would be no meaning in an ‘ought’
if it were not accompanied by a ‘can’,
—John S. Mackenzie : A Manual of Ethics, p 73
o. FATNFY L. 2 R (¥)
wanarfar steqear arar qfvsgarfaay
framfaad a=q augrear agfaa o
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SAgLEAaY: [eaaa WT: negzanr fafzy:—an: safsafafa ava-
JFAIUAQE, AL T gAdfy feedsrarfafaafaa: ¢ awg
fagdafeaise:  agfea sw-sawe-fafagE@sageusrag #9-
aras1Arg, arasatafgang 1@ od fead gy ax fafaae-
agt ax qeIsraAstan frafagrees agh, 25 « fafaarsaar ax
grasfesaravifa: sdfagraaafrad frafaarea gaif
ALY | TArgArET gArA fAae q awafaw: 17 ° Ay
frafaaraen frmmaia Iusfr sageaaa fa faeava faasad
frafaarafara

INAFITIEIAET  UoIseqay Ffewga: agEtcengartad goe-
sffesaraAaEer  Maaen g faafaad sage | wd s
YIETAT ATTFRFEAFATA FraEkg 11 Y gogawtawed 3 AH—
?gqafad qeurrRw sraarmfs geasra faar 3fq 1 grawRw
3q, fefafa geosd aqamifiary fafeea faafq wered; gew-

s faar 3q, fefafy v dag s’ sfa ' s
a: fefsaafy gareng 7 gas fFaga =1

5. TMEHIFIT @Y
qIguaT 330 fusg @y agiz asAgEagun
S 9@ 99 956 g F AR |
¢ geAfrasgs, gaaaney
Fra) ggrafmag gsasg gfesreaar |
fasgd & 39 9, gurEAT gifa ¥ 1
go. gaAlaq—‘there is no contradiction when we observe
precisely what is the nature of the freedom and what is
the nature of the necessity that is demanded.”
—John S. Mackenzie : A Manual of Ethics, p. 75
Q¢ FEAGAY 4.4 NATAE AFAHA: ATA-AY AFAETGIAE: |
gRAAT]—
1. Amulys Chandra Sen, Schools and Sects in Jain
Literature. Calcutta (1931), pp. 5-13
1. B.M. Barua, A History of pre-Buddhist Indian Philo-
sophy (Calcutta University ), Chapter 21.
3. Dr. Jogendra Chandra Sikdar, Studies in the Bhaga-
vatisiitra, Bihar (1964), Chapter 7, sections VI-VIT
1R, INEHITTHFYAY .28
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ag a1, AFTa a7 sifaqrgTIaedd i’ gfa . a3 agEies fRag-
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afadardt fRafqaiges gag ) dhami Aafasmstt foea
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. gfa 1

qreFreaqlfas g eqrgAvan? S -maaga S-agieat fafaaran-

3. SIGFITFLAT 0. 284-280
¥, ATFGAY 142 K¥3
. dEfasm: g R.

¢%. Bertrand Russel, History of Western Philosophy (London,
1948), p. 597

‘Only ignorance makes us think that we can alter
the future, what will be, will be, and the future is as un-
alterably fixed as the past. Thatis why hope and fear are
condemned; both depend upon viewing the future as
uncertain and therefore spring from lack of wisdom.’

3. John S. Mackenzie, A Manual of Ethics, p. 74
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daadeaanga: | gza< S-fanadfaas tagieat @whhafaad -
sgraTarale s fasea: | argfgagaadguad MmeagiEafag-
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frafaazang ag
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95. W, E Gladstone, Studies subsidiary to Butler’s works
(Oxford, 1896), P. 268
38&. Pringle Pattison, The Philosophical Radicals Amamn.
1907), p. 101
Ro. & wred wfew 3 Ju fagraa sifew wrafen
wid fama faad steq ar gga gy ar
d qcg afeq 3 3 fagrdvg afen wafem
1 gFh3 grag gat a1 7g fefger ar n
—FITAHATIIAT, 332-3RR
9¢. FeqTeqed AT AT A Fragarsfy ar
qEATAA I AT A qra”Ar g3 0
— AU .53
JR. HAAT § ©.00 TAT 23.3¥0.03
3. WEHATIATAAT 3R
Jar geq gegeafa: w3z a=r’ g afasn
TIif gAAGAE: @Y FITAW! AT: |
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gfemasa gearg 1*¥ wuwwesAisfc oseEeaizal (e9t fawwnl)
auard gRgATAE ¢

q_7qa;

aar fRgeqiat a3 safsafmaad safsafaaa wamfafa
fagq | 7 g frafqfaaaan geosyg 9 amar: sdgqE)
faia: afegeaita =fa gea: agafa 1 aN=ay - Pracwa: ggfa—
FHATAT, AAFTAT, FAcAFAAT Gfq 128 a7 fanfaasg@nagar-
fegguasaasrerfaseayasara farghrafaggagannga: cadfaca-
&) Sigead Wed A feqafa: g@Igar | geyrwaegEi  fAaas-
yaraiqi fas@afaraiaafed saq eqrcafa gz 33 g fawafa
TaFasafvag snfagawaa ofwgadifs aifea aaRa safafa
gurpirafaagafafaiugna gegedar fagar  daumaa
arqafzfa frafaages garsag 12

¥, gresEt sy gfgsdamraza qea: |

agrareareart: afeq mizaY wiagsaar 1 AszaTgsl, gearg: we
Y. TSATATAY, IFTY § Yo
R&. TFFIHIT R.3Q

afvgwfa Iruma grar gu FFan fafwaer

g1 QU T FEH wAfea qr weaan wfoar o

gadiag-—John, S. Mackenzie, A Manual of Ethics, P.79
There are, in fact, we may say, three selves in every
man. There is self that is revealed in occasional impulses
which we cannot quite subdue, the “sin’’ that, after all
dwelleth in us, On the other hatd, there is the permanent
character, the universe in which We habitually live. And
finally there is the true or rational self, in which alone
we feel that we can rest with satisfaction—the ““Christ”
(to adept the Pauline Metaphor) that liveth in us, and in
whom we hope more and more to abide. And, as it is
s2id elsewhere, “his service is perfect freedom”.

Re. M@ o5 (Tfeaagea:)

gewafa 93 agmaasarsfaRagaarEy, < fadfasat
Staatgreai @ &: 91§ sareqara: |
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FAAGAAT G7: FEEATEAT F § ggHem: gA) fagafa o a7
TRaafacarfefn: serafasargansfay, gaarss vt yaqgaq
gfa qeuiqaraes qre | @egraAr fAafaargsgaa 7 safy aug-
a1 fraay fafafifa gas swqa feaar saqnd  gsgm.——fasea-
wAer gad fqagafrad 3fq | sg=3q, #afasr a szfafdy,
feda=4g, 9  ga-ga=t 7 A9 3fq | qEATSPAIRFATEAT FFEAeAd
fa<ag, wada [sgmmda agaaifafa ae)

gediay Zimmer, pp. 267-683

“According to this ‘hemper shirt’ doctrine of
Goszla man’s moral conduct is not without significance
...our words and deeds, that is to say, announce to our
selves . and to the world every minute, just what mile-
stone we have come to.,.pious acts, then are not the
causes, but the effects, they do not bring but they fore-
tell release.”
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SUPRA-MORAL PLAN OF JAINA ETHICS

Ethics has been precisely defined ‘as the study of what
is right or good in conduct.! Thus the term ‘ethics’ came
closely to be associated with the term ‘moral’. But what may
be considered as a special contribution of Indian philosophy
in general and Jaina philosophy in particular, to the ethical
thought, is the supra-moral plan of life as the ultimate goal
or niScaya dharma in contradiction to the vyavahdra dharma,
which implies the moral plan of life.?

Our lives are beset with dilemmas of conflicts between
the self and others, pleasures and duty, freedom and necessity,
law and liberality, and circumstances and character.? We
have to choose between the good and the bad, between the
$ubha and the a$ubha at every step. In the word of Aristotle,
the virtue and the pleasures are two beautiful damsels trying
to tempt human imagination each with their own charm.
Here one has to exert his will-power in favour of the good as
against the pleasure. This is the path of virtue, the Subhopa-
yoga.

But this is not all, for which asadhaka aspires.® A

1. Mackenzie, John. S., 4 Manual of Ethics, London, 1929,
p-i. :
2. Cf. greaifuqr faeggag: qufya: sgagrzaa: —Amrtacandra
on Samayasara, 2
3. Muirhead, John H. The Elements of Ethics, p. 1
4. The meritorious action leads to wealth, wealth to pride,
pride to infatuation and infatuation to sin ; let, therefore,
be no good actions for us.
qudiar g5 fagaY fagaw wa wow Ag-ME |
HE-HIgW J 919 q1 900 A¥g /I IS
Paramarthaprakasa, 2.60
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sadhaka is an aspirant for liberation, a mumuksu. Moksa is
not merely freedom from the bad, it is freedom from the good
also. The good and the bad are inter-related, the one implies
the other. Moral life is a life of choice, but supra-moral life
is a life of choicelessness.’ Choice implies imperfection, a
life of options, a life governed by motives; good motives engag-
ing us in good activities and bad motives alluring us to the
sensuous life. This, however, does not mean that good actions
are always motivated by good intentions. In fact, our activi-
ties can b= classified under the following four heads :

1. good actions motivated by unselfish end (punyanu-

bandhi punya).

2. Good actions motivated by selfish ends (papanu-

bandhi punya).

3. Bad actions motivated by selfish ends (papanu-

bandhi papa).

4. Bad actions motivaled by unselfish ends (punyanu-

bandhipapa).

But where do all these activities lead us to ? Not, of
course, to emancipation from mundane existence.® Even the
good activities motivated by unselfish ends are actuated by a
subtle form of attachmcnt.?

Attachment and aversion are got rid of not by actions,
good or bad, buat by an inner awakening, by realising that we
are perfect, that happiness lies within us and does not come

5. aF: qIEEq: YERGHITA AT q9qcasgaEar arafassd
Amriacandra on Pravacanasara, 1.72
T @Y AT QuaqTaFanafassd Ibid., 1.77
6. ‘Even though one may be inclined towards the knowledge
of padarthas, and devotion of tirthankaras and may have
interest in the scriptures and may observe self-control and
penance, yet nirvana is far away from him (without
self-realisation).
aqace faeaa afwrggfesa gadse |
gead fgearw gswaggqasnasg | Pancasiikaya, 170
7. Karttikeyanupreksa defines vice as intense passion and
virtue as mild passion, Kart. $0
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from without, One may bocome worse or better by vicious
or virtuous activities, but perfection is a far cry without self-
realisation.®

Self-realisation means the feeling-realisation of the innate
blissfulness of the nature of the self. It is with this realisa-
tion, the samyagdaréana, that a man is asked to withdraw
from all worldly activities. Withdrawal from activities, with-
out replacing them by an intense inner activity, would mean
a state of inertia  which is much more than the life of activity.?

In fact, life does not tolerate a vacuum, we must replace
the mundane life by a spiritual life of diving deep into the
realm of self, or otherwisc licentiousness would automatically
replace it. Vice and Virtue are, no doubt, shackles of iron
and gold respectively, and as such, both of them bind usto
the physical world.!® But a virtuous life is certainly to be
preferred to a vicious life. It is better to attain worldly
pleasure by performance of virtue rather than inviting trou-
bles by vicious life, for there is a great difference between one
who waits in the shade and the other who waits in the sun.1

Thus we are to transcend, and not to track aside, the
good. Transcendental morality should be no excuse for total
obliteration of distinction, between vice and virtue. The lofty
ideal of supra-moral plan of life should not check an ordinary
man from discharging his normal duties of life.? But at the

8. &w maufy aafaql ag Frumuaga=afadg
a7 ganfy awfafag aawa fafgd faagq:
—Samayasarakalasa, 103
9. gwand ¥y ITAN are to be replaced byggga:
and not by gigaziT |
10. awafad {7 foas dufe seae fr sg gfed
d9fz uF sta ggAgg a1 H& F¥4 1 —Samayasara, 146
11. a3 aq: 9 &9, Tradaq 4wy
grtageaanie: sfamagadgrq—Istopadesa, 3

12.  For a man, engaged in worldly affairs, it is not possible
to remain absorbed in pure consciousness.

TFSATIIIATET q&uATE g |
fafageafaara fasenfasa= azq 1| Bhavasaghgraha, 607
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same time, there must be a clear understanding that all extro-
version is a deviation from the path of liberation, a fall from
the pinnacle of detached conduct.!?

Thus, both the virtuous life of transcendental morality
are complimentary to each other as the means and the end.
Pleasures, to which virtuous life leads, dwindle into insignifica-
nce before the ecstacies of self-consciousness, and yet are sup-
erior to miseries, to which a vicious life leads. Those very
pleasures, are however, condemnable as a hindrance rather
than an aid to the higher spiritual life.}¢ A well-judged balance
between these two positions, the desirability of pleasure
through virtue and their condemnation in favour of a
higher spiritual life will lead to a correct estimate of moral
problems.

The Jainas elaborated this concept of morality in detail.
But Jainism is not an isolated system in this respect. The
Kathopanisad said “Brahman is beyond good and bad both.”¢
In Buddhism, all acts, good or bad, are considered impure
from the point ol view of meditation.’® The Yoga system
clearly mentions, that of all the four types of activities, the
black, the white, the mixed, and the neither-black-nor-white,
it is the last type of activity, which is meditation, which leads
to liberation.!® Even the Mimamsa system, which is the strong-
est votary of action, holds that an absolute cessation of body,

13. How an action, leading to bondage, can be called good
#g d gif guid & gai¥ 9adfs —Samayasara 145
Rare is a wise man who considers even a virtue to be a
vice—wit quyy fa qrefa wwg &1 g8 1 4 gag

—Yogasara, 71

14. 37 fA@agyuaa  warFal W @sedl qearFaLhias
Tsgfa —DBrah. Pur,, 2.6

15. Radhakrishnan. S., Indian Philosophy, Vol I, p. 49
16. Vyasa on Yogasiitra, 4.7
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which is the moksa, comes through the exhaustion of not only
bad actions but good actions also.1?

Thus, this basic concept of supra-moral plan of life is
to be properly understood not only for a correct estimate of
Jaina view of life but also for understanding the Indian view
of life in its proper perspective.

17.  wreafaseg 382 fedivnnivdefaafrass @ sfa
REGE —Prakarana paficasika, p. 341
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THE JAINA VIEW REGARDING PREDOMINANCE
OF MIND OVER BODY

1. The Upalisutta of Majjhimanikaya,® while recording
a dialogue between a Jaina monk and Lord Buddha, makes a
significant statement. It says that out of the three agencies of
actions and sin—the body, speech and mind—the most impor-
tant according to the Jainas is the first viz. the body, whereas
the Buddhists hold the last viz. the mind to be most important.
The statement given by an opponent as it is—needs a careful
study in the light of the stand taken by the Jainas in their
scriptures.

2. We find that the Jainas have given due importance
to mind. While enumerating the three agencies, the mind
is generally? given the first place. The Uttaradhyayana while
speaking of the guptis and discipline gives first place to mano-
gupti or discipline of mind; the vacogupti and kayagupti
occupy only the second and the third place.? The same order
is followed in Thanam* and Milacara.® Fvenin the context
of dandas, it is only Upalisutta, mentioned above, which
places kayadanda first ; the Jaina scriptures like Thapam® or
Caritrasara’ place manodanda first.

It is not only the first place from which the predomina-
nce of mind is to be inferred ; it is said explicitly also in works
like Jianarnava that ‘“‘we are purified by purification of mind

. Majjhimanikaya, Pt.I (Ed Bhagwat, N.K.) Bombay, 1939.
For an exception see Sarvarthasiddhi, Kashi, 1955, 1.4.
SBE Vol. XLV, New York, p. 169-170.

Thanam, Ladnun, 1766. p. 161i.

Milacara (Anatakirti Granthamala) V.S. 1906, Gatha
331,

Théanam, p. 962

7. Caritrasara Mahaviraji, Vir Niy San 2488, 99.5.
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alone, without which anything is just a futile mortification of
body only.”?

3. What is, then, the reason for the above misunder-
standing by the Upalisutta ? It could be easily brushed aside
as a mere distortion of facts intentionally done by one sect
to degrade its opponent sect. It does not, however, appear-
to be so, Let us take the following description of the Sitra-
krtanga regarding senseless beings like earth-bodies ete.

“Know this : though these beings have neither mind nor

speech, yet as they cause pain, grief, damages harm and

injury, they must be regarded as not abstaining from
causing pain.”’?

Jacobi rightly entitles the chapter, from which the
above passage is taken as ‘an action is sinful though it be done
unconsciously.’

The fact that an action of body, even without any asso-
ciation of mind or speech, was considered to be sinful by the
Jainas may have led to the statement of the Upalisutta that
the Jainas consider the body to be the most important agent
of sinful activity and not the mind, as the Buddhists do.

4. The Jainas, however, accept that mental violence,
even without any physical expression, is also sinful.! Now,
this cannot be construed to mean that the Jainas hold mind to
be the most important agent of sinful activity. Similarly,
the above interpretation of the Upalisutta appears to bo
wrong. »

5. The correct view would be that the Jainas hold mind,
and body as the agent of sinful activity even independent of
each other whereas the Buddhists hold mind independent of
body as source of sinful activity and not the body independent
of mind. This gives predominance to mind in the Buddhist
scheme of philesophy. The Jainas, on the other hand, give
equal importance to mind and body.

6. The above view of the Jainas led them to preach
not only harnessing of mind, through internal austerity but

8. Jianarpava, Bombay, 1907, 22.14.
9. SBE Vol, XLV, p. 404.
10. 1Ibid., p, 400-401.
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the harnessing of the body also through external austerity.
The Buddhists had a difference of opinion with the Jainas
regarding external penance, which concerns mainly with the
body.

7. The Jainas can be given the credit of understanding
the fact that it is not ounly the mind which controls the body,
the physical conditions control the mind also. Hence is the
equal necessity of controlling both of them even though a
physical control without mental control would be pseudo-
discipline or dravya samhyama. Hence the priority given to
the mind-control (above 2). :

8. It is not without relevance to mention in this respect
that out of all the systems of philosophy of India, it is perhaps
the Jain philosophy alone which accepts that the bondage is
not only mental (bhava) but physical (dravya). It would not.
therefore, accept the general dictum that ‘only mind is the
cause of bondage and liberation’. (7 ©dq ATATWT FIW T7-
#igzay:) though it will have no objection if ‘only (gs) is repla-
ced by ‘also (a;{ﬁ:r)’ in the above dictum. Thisis, incidentally,
also in keeping with the general scheme of syadvada.
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SOME OBSERVATIONS ON BUDDHISTIC AND
JAINA ETHICS

The points of similarity between the Buddhistic and the
Jaina views of life are so glaringly evident that one is likely
to miss the distinction between the two which is perhaps
equally important, if not more, to understand them in their
proper perspective. The attitude of Lord Buddha for the
Jaina sadhus is reflected in the Upalisutta, where he asks
Upali, a convert from Jainism to show the same respect for
Jaina sadhus as before conversion Lord Buddba himself, is
said to have once led a life in which he remained naked,
took his food in the cavity of his hand and plucked out his
hair with his hands.! Obviously, this resembles the Jaina
mode of living of a monk. In fact, Devasena, a Jaina author,
has said in his book Dar§anasara that Lord Buddha was once
a disciple of Jaina monk, Pihitasarva

In any case, what brought Jainism and Buddhism to-
gether was not only the similarity between the two but also
their common attitude towards Brahmanism. They differed
from the orthodox Vedic religion inasmuch as they divorced
spiritualism from a social philosophy, with which the former
has intermingled it. This central difference led to many
other differences. The enthusiasm of the Jainas and the
Buddhists for spiritual emancipation of the individual made
them indifferent to the secular problems of society. They
rejected the life of worldly activity in favour of a life of peace-
ful comtemplation, stressed on asceticism and held the overall
supremacy of a monk over a householder.? Being indifferent to
social problems, they remained indifferent to the caste system

1. Majjhimnikaya, 1.2.2
2. Lalitavistara, 12.1-4
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as a social institution and opposed it as a ban on entering the
spiritual life. 1In the Aéokavadana, it is said that the caste is
to be taken into consideration in the context of marriage and
not in the context of spiritualism.

Avahakale’tha viviahakale jateh pariksi na tu dharma-
kdle/dharmakriyayarm hi guna nimitta gupasca jatith na vica-
rayanti//Somadeva has summerised the whole position by
saying that those general customs of the society which are not
contrary to the spiritual code of morality should be followed
by the Jainas :

Sarva eva hi Jainanam pramanam laukiko vidhih/

yatra samyaktvahanirna yatra na vratadisanam//!

It was on this basis that violence in the sacrifices was
condemned.? It would be interesting to note that the Jainas
today perform sacrifices on special occasions like that of instal-
lation of the image. Ewen the authority of the Vedas was
challenged by both of them because they teach violence.?

This emphasis on individualism led to the emphasis on
the dignity of an individual. An individual need not bow be-
fore any God, who, in fact, does not exist at all, The gods,
however, even though existing, bow before the power of a
spiritual personality.4 We need not seek any help from out~
side. “Thou art thy own friend and you yourself make an
effort,” said Lord Mahavira.! “Lead a life, being a lamp
to yoursclves”, said Lord Buddha.? We are the architects of
our fate, no supra-human power interferes. It is through
intence human exertion that one has to seek emancipation
from the sufferings and miseries of life. It is this belief in the
efficacy of human exertion, from which, both, the Jainas and
the Buddhists derive their common name, S$ramana, which

comes from the root srama, to exert.

Yasgastilakacampu, 8.34

Dighanikaya, 1.5

Majjhimanikaya, 2.5.5

Dasavaikalika, 1.1

Acarangasiitra, Sacred Books of the East, Vol. XXII,
p. 276.

8. Dighanikaya, 3.2.
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Lord Buddha gave the central theme of his ethics in the
first sermon at Saranatha, in which he dwelt upon the untold
miseries and sufferings of the world. He declared : “‘Birth is
misery; old age, decay, sickness, death, sorrow, grief, woe,
lamentation and despair are miseries; not to get what one
desires is also misery.””® The Uttaradhyayana speaks in rather
a poetic tone. “All singing is but prattle, all dancingis but
mocking, all ornaments are but a burden, all pleasures produce
but pain.” In fact the pressure of the problem of misery was
already felt acutely in the Upanisads. In the Chindogyopa-
nisad, Narada is said to have approached Sanatkumiara with
the request, “O Lord; I am in grief; lead me to the shore that
lies beyond grief.”’®

This attitude gave an ascetic tinge to the Sramanism as
well as the post-Buddhistic Brahmanism. Here Buddha took
care to ask his followers to avoid extremes and follow the
middle path, which balances self indulgence and self-
mortification. There are indications that Buddha was criticised
for allowing many enjoyments, which the public opinion at
that time did not consider proper for monks.?® The ancient
commentators explain that the Satrakrtanga also criticises
Buddhist mode of life as being too comfortable.!* The Jainas,
however, distinguish thepselves in the severest austerities.
In the beginning of his career Lord Buddha also performed
such austerities; but gave them up later on realising that they
were not useful for enlightenment. Even then, some of his
followers continued to practise such austerities under the name
of dhiitahigas.® In fact, we find traces of distinction between
those Bhikkhus who were hermits and loved solitary livesin
the woods and those who moved about in bands, frequenting
rest houses.’®* This distinction, later on, led to the schism in
the form of Hinayana, which laid more emphasis on the love
of solitude, and Mahayana, which laid more emphasis on the
universal compassion towards the suffering creatures.

9. Anguttara Nikaya 3.62.10
10. Mahavagga, 1.39 and 1.49
11. Sacred Books of the East, Vol. XIV, p. 269
12. Samyuttanikdya, Vol. 11, pp. 132-133
13. Eliott, Sir Charles, Hinduism and Buddhism, Vol.I,
p. 242
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In the history of Jainism, however, the penance has held
throughout an essential position in the scheme of ethics. The
Uttaradhyayana says “As a large tank, when its supply of
water has been stopped gradually, dries up by the consump-
tion of water and by evaporation, so the karmans of a monk,
which he has acquired in crores of births, is annihilated by
austerities,””14

Non-violence is the most important characteristic of
asceticism. If suffering i1s an evil, it is also an evil to inflict
suffering on others. So far, both the traditions of Srama-
nism agree. But keeping with the general trend, the Jainas
went to the extreme in this case also. Buddha allowed pure
meat which is not seen, nor heard, nor supposed to be pre-
pared,’® even though Devadatta, who was an advocate of
dhiitangas requested him to restrict admission to his order only
to vegetarians. Though a controversy, whether Mahavira
allowed meat or not is carried on by some scholars like
Pandita Sukhalala Samghavi, yet by and large the creed of
non-violence in Jainism seems to be irreconcilable with flesh-
eating®

But this seems to be rather a minor difference because
Lord Buddha also prohibited moving about of the monks!? in
the rainy scason and cutting of even trees and grass!® out of
regard for life, which shows that he was no less particular
about non-violence. We should avoid inflicting of misery on
others but are we under any obligation to alleviate the miseries
of others also? Santideva says that the world is just like a body
the constituents of which aie like its limbs and the happiness
of the one part belongs to the whole :

hastadibhedena bahuprakarah kayo yathaikah paripa-

laniyah tatha jagad bhinnambhinnaduhkhasukhitma-

karh sarvamidam tathaiva

14. Uttaradhyayana, 30.5

15. Cullavagga, 1.5

16. Sukhalala, Dar§ana aura Cintana,, Jain Dharma aur
darsana, pp. 70-71

19. Mahava.ga, 3.2.2

18. Dighanikaya, 1.5
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Of what use is the dry liberation, which dwindles into

insignificance before the oceans of the ecstacies of the

creatures being freed ?

mucyamanesu sattvesu ye te pramodyasdgarah/

taireva nanu paryaptarh moksenarasikena kim//

Obviously this trend became more prominent in the
Mahayana school. The Bodhisattva’s only wish is to do good
to others.’® The Jainas however, emphasized more the
negative precept of non-injury. On a minute observation,
they realised that the idea of helping the helpless is neither
compatible with the high standards of detachment and asceti-
cism nor with the concept of absolute non-violence itself. Any
worldly help to a man would imply attachment on the side of
one who gives it and the propagation of mundane activities
on the side of one who receives it.20 It seems somewhat strange
why the Buddhists should not have criticized the Jainas
for holding such a restricted and negative view of non-violence
and why the Jainas should have spared the Buddhists for
allowing flesh eating, even though holding themselves to be the
votaries of non-violence.

The Jaina view of non-violence led to an idea of supra-
moral plan of ethics. The moral plan of life, which is vyavahara
dharma, admits of a distinction between the good and the bad.
But this is not the ultimate aim of ethics, The niScaya dharma
consists of transcending the duality of good and bad. The
good and the bad, says Kundakundacarya, are both like the
shackles of gold and iron respectively, and as such, both of
them bind us to the physical world.2* No doubt that the
intermediatory path of morality is to be preferred to the path
of immoral practices, because as Pujyapada says, is it not
better to wait in the cool shade rather than in the hot
sun P22

Lord Buddha must have also thought only $ila or conduct
is insufficient as he has recommended samadhi also. In

19. Jatakamala, 5.3

20. Cf Muni Nagardja Ahimhsa-paryaveksana, pp. 29-32
21. Samayasara, 146

22. Istopadesda, 3
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Buddhism also, all acts, whether good or bad are considered
impure from the point of view of meditation.?® Buddhism,
however, could never have gone to the extreme of considering
even the virtuous activities as a hindrance to liberation. The
Jainas argued that the virtuous action leads to wealth,
wealth to pride, pride to infatuation and infatuation to sin
and, therefore, let there be no actions for us.2?¢ It is to be noted
that this condemnation of virtue is connected with the condem-
nation of vice. The Jainas have included the vow of non-
possession in their moral vows, which the Buddhists have not,
even though they also prescribed a very limited number of
possessions for a monk—‘three robes, a girdle, an alms-bowl,
razor, a needle and a water strainer.

In Buddhism, the concept of supra-moral plan of life
seems to have degenerated in the form of Tantrik Buddhism.
Itis true that ‘we do not always understand the symbolical
language in which they were written’®, yet any doctrine which
says that nirvana can be found in the blissful embrace of a
young girl;*® there can be no liberation, without a female
partner?? and lust is crushed by lust?® is bound to be abused by
the common man, Thus the abstract idea of nirvana was
replaced, by the idea of mahasukha,?® which led to a code of
morality which is sometimes diametrically opposed to what
Lord Buddha himself taught.

We find a period of moral decadence in the history of
Jaina ethics also. In the commentary on NiSitha (the name,
meaning ‘night’ sy bolically indicates its_secret nature), we
find some striking examples of moral degeneration. A monk,
for example, is allowed to use ‘oil of swan’ as a medicine,
which is prepared by the cruel method of piercing the body

23. Radhakrishan, S., Indian Philosophy, Vol., I, p. 162

24. Punnena hoi vihavo vihavena mao maena mah moho
mah mohena ya avam ta punnan amha ma hou.

25. Journal of the Asiatic Society of Bengal, XXVI, 1930,
p- 128

26. Hevajra Tantra, pt. I, pp. 90, 96

27, 1Ibid., p. 94

28. Guhyasamaja Tantra, pp. 26-27
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of the swan, filling its body with medicines and then boiling
iton 0il.® A monk is declared as pure even after he has
killed there lions to safeguard the samgha in a forest.?! A monk
is asked by the acarya to kill the Brahmanas by magic,
because the king compelled the Jaina monks to touch the feet
of those Brahmanas.’® We have, on the other hand, the
attitude of equanimity of Paréva to Dharanindra and Kamagha
when the former tried to save him from the latter who tried
to kill him. In the Brhatkalpabhagya, we also find that a
senior monk tells lie to a junior monk about the water, which
though impure, is declared by him to be pure, because he
wants to take it.?3

But the distinction betwecn the attitude of the Jainas and
the Buddhists should not be overlooked. The Jainas allowed
these practices only as an allowance for hfiiman weakness but
did not consider them as helpful for liberation whereas
the later Buddhists recommended such practices on the
ground of the theory that lustis crushed by lust and consi-
dered them to be a means to liberation.

Another point to be noted is the attitude of the Jainas
towards the relation of the metaphysics and ethics. Buddha
kept silence over so many metaphysical problems, which have
a close bearing on ethics. The nature of the aAtman and the
nirvana are the two main problems of this type. Such meta-
physical queries are rejected by Lord Buddha as they do not
promote the moral well-being of the aspirant. A wounded
man should not waste his time and energy in making worthless
enquiries about the caste and family etc. of the man who
wounded him and about the shape etc. of the arrow.3 The
question about the nature of the liberated soul is a wilderness,
a desert, a puppet show and it does not encourage distaste for
the world, absence of passion, distance for the world, absence

29. Cf. CittaviSuddhi prakarana, 6, 19, 33
30. Ciarnika on the NiSitha, gatha 348

31. Ibid., gatha 289

32. Ibid., gatha 287

33. Brhatkalpabhasya, Vol 111, 882

84, Majjhimanikaya, 2.2.3
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of passion, cessation of evil, knowledge, perfect enlightenment
or nirvana.’> When Lord Buddha was compelled to explain
his silence over the question whether atman existed or not, he
replied that he wanted neither to side with those who held
atman to be eternal (§a§vatavada) nor with those who believed
in nihilism (ucchedavada, ®. Similarly, though nirvana is mostly
described in negative terms?®, yet it is described sometimes as
a state of happiness also.38

Jainism adopted the attitude of non-absolutism in such
matters by which the apparent contradiction of statements
" would be logically explained. In fact, Samantabhadra’s critic-
ism of the doctrine holding the world and the self as absolutely
transitory is based on ethical grounds. He says that all moral
distinction between the antithesis of bondage and liberation,
pupya and papa, heaven and hell, pleasure and pain will be
blurred if we were not to accept that things are partly tem-
porary and partly permanent.®® This silence of Lord Buddha
led to a greater schism in Buddhism, whereas a definiteness of
the Jaina attitude did not allow an evolution of the metaphysi-
cal ideas to any appreciable degree. Itis important to note
that Aéoka, who showed great interest in the propagation of
Buddhistic ethics, did not speak of nirvana at all, though he

refers to the other world.

In any case, it is the unanimity on the ethical implica-
tions of the doctrine of karman which binds all the three great
Aryan religions of India viz., Brahmapism, Jainism and
Buddhism, in a common link. Ifit is true that as you sow so
shall you reap, the reverse of it is equally true. It was on
account of this similarity, that the older Brahmanism showed
a great receptivity to the new religion of the Jainas and the
Buddhists. A life of introversion and contemplation becomes
35. Majjhim., 2.3.2
36. Samyutanikaya, Anandasutta, 45.10
37. Majjhimanikaya, 1.4.6
38. Ibid., 3.4.

39. Aptamimamsa, 40-i1l1, Also Syadvadamaiijari, 35 and
Yuktyanu$asana, 15 and 16
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as important for Hinduism as it was for Sramanism. In the
Yogavasdistha, Rama says, “I am not Rama, my mind is not
attached to anything, I want to remain self-absorbed and calm
as Jina :

naham ramo na me vancha vibhave na ca me manah/

§anta asitumicchami svatmaniva jino yatha//”

Thus the birth of Jainism and Buddhism led to a synthe-
tic culiure.

The basic difference, however, as already indicated,
between Brahmanism and Jainism is that the latter divorced
spiritualism from social philosophy. As regards the Jainas and
the Buddhists, the former represent the extremists whereas the
latter were moderate in cthical principles.

In this discussion, it would not be out of place to mention
a strange phenomena. All the Tirthankaras who preached
non-violence, came from the Ksatriya class, who were
warriors. But today, their followers come only from the
business community, who are not only peace-loving but also of
compromising nature.

The utility of theory of passions, which the ascetic
religions teach, will have also to be reconsidered in the light of
the modern psychology which teaches their sublimation
rather than their suppression. Similarly, when science and
socialism are engaged in making the whole of the society rich
and prosperous, the glorification of self-mortification and
poverty in the form of non-posscssiveness will have also to be
reinterpreted. It seems that Buddhistic ethics may prove to
be more helpful rather than Jaina ethics in this effort. But
non-absolutism may suit more for the modern times when we
like to be rational and not dogmatic in our thinking.
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JAINISM AND MODERN PROBLEMS

With the development of science and technology, the
world has changed rapidly during the last two centuries, It
is during thcse very two centuries that Prakrita and Sanskrit
ceased to be a natural medium of expression with the Jaina,
as with the non-Jaina authors. Itis, therefore, but natural
that there is no direct mention of modern problems in
the Prakrita Sanskrit literature of the Jainas. It would
however, be seen that the literature of the Jainas is not
without relevance to modern times. It is true that the
severe austerities, with which Jainism is generally associated,
seem to be out-of-date, yet there are concepts, which are of
more basic and universal significance and which need te be
reviewed in the light of modern society.

An attempt has been made to analyse the causes of
modern problems. 1t has been felt that the problems of
modern society arise out of either of the following causes :

1. Scarcity
2. lnjustice
3. Ignorance
4, Selfishness

Scarcity :

Science tries to solve this problem in its own way by
inventing tools for increasing production, by improving means
of comforts and luxuries and by developing new means of
fighting against the furies of nature.

As far as science tries to solve this problem, we have
to welcome it. At the same time, we should concede that
there is an artificial scarcity created by indulgence into such
tendencies as hoarding and profiteering not only by individuals
but by the nations also. Some of the nations do have an
inclination for expansionism. Some of the nations make attem-
pts for bringing smaller nations under their influence. The
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tendency to glorify a king who desires to conquer others’
territory is very old.

Thus the scarcity o' natural resources became more acute
on account of the struggle for wealth and power. It is on this
aspect of the problem, that the literature of the Jainas hasa
great role to play. It teaches the motto of ‘the lesser the
possessions the greater the happiness’. One should not be a
slave of worldly objects. Possession is not so much of asset
as a liability. A life of race for possessions is to be replaced by
a life of contemplation and contentment. However rich a
society may be, an individual has to put some limitations on
his possessions. This dea of self-imposed austerity is not to
be confused either with a morbid sense of self-mortification
or with a life or inertia and inactivity.

Injustice :

The rule of the jungle prevails where justice fails. The
bigger fish swallows the smaller one. This is called matsya-
nydya. This injustice prevails in individual as well as social
and political life. As a result we have frustratiion in individual
life and revolution and war of social ard political level.

At the individual level, Jainism brings us the hope of
justice in the form of doctrine of karman. The law of cause
and effect works automatically and is unfailing in the sphere of
ethics. We have, therefore, no reason to be frustrated. Nor
can we escape the result of wrongs done by us to others.

At the social level Jainism teaches equality of all life,
Opposition to casteism and racialism has been one of the main
creeds of Jainism. In $97 A.D. Jinasena declared in clear
terms that mankind is one community ‘“manusyajatirckaiva’
(Adipurana, 38-45)

At the political level, the crecd of non-violence has the
potentiality of wiping out the institution of war from the sur-
face of earth. 1t may be noted that with the advancement
of our capability to use deadly weapons, the world has to
choose between the total destruction and non-violence. No
other literature of the world has taught the virtue of non-
violence so elaborately as the Jaina literature.

Ignorance
Though the modern man is generally well-informed, his
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problems seem to multiply rather than decrease. Is it not an
indication of something basically wrong with our understand-
ing of the problems ?

Jainism teaches that all knowledge is relative and co-
related and should be treated as such. Let us not assume the
attitude of finality about our knowledge. Let us not think of
a particular problem in isolation. Let us not adopt one-sided
approach. The attitude of Jainas is clearly laid down in an
old verse which says that one who knows one thing in every
respect, knows cvery thing in every respect, and onc who
knows everything in every respect knows one thing in every
respect :

eko bhavah sarvatha yena jiiatah
sarve bhavah sarvatha tena jnaatah/
sarve bhavah sarvatha yena jaata
eko bhavah sarvatha tena jiatah//

This thoery of relativity ol knowledge is perhaps the
most valuable contribution of the Jainas for the modern times.
In these days of specialization, we are more likely to forget the
totality of life and wreat different aspects of our knowledge in
isolation. All knowledge should be inclusive of other branches
of knowledge and not exclusive.

Selfishness

Selfishness cannot be overcome by mere moralisation but
by self-realisation. Though all life is not one, as taught by
the Vedanta, yet all life is identical in nature. Any ill-feeling,
in fact, vitiates our moral structure first ; it harms anybody else
afterwards. To use an old simile of the Jaina literature, if
a man beats another with a hot rod of iron, he will burn his
own hands first before he can beat the other.

Self-realisation in' Jainism means a clear concept of the
self as distinct from the matter. Our baser instincts of
anger, pride, hypocrisy and greed are deeply rooted in a con-
fusion between the self and the matter. which is termed as
non-self in Jainism.

Conclusion :

There is a human side to all problems. Itis here that
the Jaina thinkers are relevent. Science and technology cannot
help much in this. Here arises the need for philosophy. From
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this point of view it can be said that there is hardly any pro-
blem, for which the Jaina literature does not offer a solution.
It may however, be noted here that Jainas have always distin-
guished between the essentials of philosophy and the social
structure based on it while being rigid for the former, they
have adopted a liberal attitude towards the latter. The change
in the social structure, therefore, does not effect their basic
creed. Somadeva in 959 A.D. made the position clear when
he declared that all such social customs, as are not in contra-
diction with the righteousness of the attitude or which do not
vitiate the cardinal moral virtues are to be observed by the
Jainas :
sarva eva hi Jainanam
pramano laukiko vidhih/
yatra samyaktvahanirna
yatra na vratadiigsanam//

(Yasastilaka Campiu, 8.34)




18
SOME CHIEF CHARACTERISTICS OF THE JAIN
CONCEPT OF NON-VIOLENCE

Ahitnsa—negation of hitsa :

Ahimsa or non-violence is a negative word; it indicates
the negation of that which is unnatural (vibhdva) as against that
which is natural (vibhdva). It means that non-violence is the
negation of the unnatural and at the same time the affirmation
of that which is natural.

A question may be asked as to why a negative term has
been preferred to a positive term like love or compassion, if
both the negation of the unnatural and the affirmation of the
natural were intended to be connoted by a term ? In fact, it
would have been more natural and appropriate to use a positive
term. We know that in other religions like Christianity and
Buddhism, positive terms like love and compassion have been
actually preferred.

The approach of Jainism in this respect is peculiar. Tt
asserts that we cannot speak of the positive aspect of love in
our present state of mental make-up. We live a life, without
a taste of that of what is natural. Unfamiliar as we are with
the positive term, we are likely to be misguided. If we speak
of love, we can think of one form or the other of attachment
only. It was, therefore, thought fit by the Jaina thinkers to
speak in negative terms like non-violence or non-attachement
rather than using the positive terms like love and compassion,
though, they also occasionally use positive terms like affection
(vatsalya) or compassion (karund). This emphasis on negative
terms, however, should never be taken to mean that the Jainas
conceived of non-violence as a void state of mind, where there
is no love,

Non-violence...a natural instinct :

What do the Jainas mean when they speak of violence as

unnatural and non-violence as natural ? Let us take a gross
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example. If one throws a man into the river, his action is
not natural. We always presume that it should have some
immediate or distinct cause. If one, on the other hand, saves
another man from drowning into a river, we do require an
explanation for it. We presume that, if a man knows swimming
and sees another man drowning, he saves him even without any
previous familiarity with the drowning man. We, however, do
not presume that any man will push another man into river
without any previous enmity with him. It means that love or
non-violence is inherent in the nature of things. It would be
seen that this is a concept which is opposed to the Darwanian
concept of survival of the fittest. That the bigger fish swallows
the smaller fish, is true of the physical world only, which
includes our bodies also. But inherent in our hearts is a
natural desire to help others and not to injure them.

Morality and non-violence :

The example which is given above by way of explanation
of naturalness or non-violence is indeed very gross. If we
analyse and go deep, we find that even such actions as those of
saving a drowning man are not without some ulterior motive.
These good acts are also a part of our habits which we have
acquired from the society in which we live. It means that
even such good acts are not, really speaking, natural to man;
they are results of impression (Samskaras) which we gather
from our surroundings. While performing such acts, we are
motivated by such ideas as such and such actions are good and
that they will lead to good results in this life and life here-
after. Those actions are not the examples of real non-violence.
They may be spoken of as practical non-violence. In reality,
however, non-violence is not an act but an attitude. This has

sometimes led to a wrong identification of non-violence with
inaction.

Moral acts are also reactions :

The fact is that all our actions are reactions to some
situation. They are, therefore, not natural to us. If we place
a man in favourable circumstances, he acts rightly. But, if
we place the same person in adverse circumstances, the same
person acts wrongly. This person is a slave of circumstances.
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Even his good actions are not natural to him, They are reactions
to some outward circumstance. Non-violence is as natural as
good smell of a flower. Flower emits good smell unmindful
of the fact, whether the smell is desirable to others or not and
whether those who receive it are grateful to him or not. It omits
smell equally to one who plucks and crushes it. TIts good smell
is not conditional. It is unconditional and unmindful of its
surroundings.

The eternal law of give-and-take : non-possessiveness :

This non-violent man may appear to be mad or even
vielent to a person, who is habituated of love in the world of
give-and-take. This man may not react to some of our good
gestures and may hurt our feelings by making us think that he
is indifferent to us. But non-violence remains outside the circle
of give-and-take, which is sometimes spoken of as eternal rule
Tarfa sfaogray g4 gaEa:

The world of give-and-take pre-supposes three things :

1. The giver who gives things

2. The things which are given

3. The recipient who receives.

Now this is based on the idea of possessiveness or owner-
ship. I must possess things, before I can give them to anybody.
But this very idea of ownership is based on violence inasmuch
as one who possesses the thing becomes more important than
his possession. He predominates over his possession. But the
idea of pre-domination is essentially connected with violence.
The idea of non-violence is based on freedom, where none
pre-dominates over others. Thus the very basis of give-and-
take, is possession which is against the concept of freedom,
essential for non-violence.

Inter-relations in the society and non-violence :

The idea of give-and-take is based not only on ownership,
but also on inter-relationship of one person with the other. Non-
violence, however, is the intrinsic nature of man. It is, there-
fore, not dependent even on the presence of the other, not to
speak of the action of others. To stretch example quoted
above a little further, the flower emits good smell equally not
only for its friend and foe but also when it is all alone and
there is none to receive its smell.
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It is clear from what has been said above that any
distinction between good and bad from the point of view of
non-violence, is not possible. It may imply that this philoso-
phy obliterates distinction between good and bad and thereby
creates chaos in the society. he fact is that this philosophy
is independent of society. When we dive deep, we find that
if we accept difference between good and bad, we cannot
remain neutral and are bound to become victims of attach-
ment or aversion. This provides sound philosophical basis for
neutrality.

Anekantavada : Neutrality in the field of thought :

Another theory which provides a sound basis for neutr-
rality in the field of thought is anekdntavada—the non-
absolutism.

Anekanta says that no ism can claim absolute truth for
itself, and no ism can be condemned as absolutely wrong.
Every statement has an intermixture of right and wrong. We
have to adopt an attitude of neutrality towards two apparently
contradictory stalements. It is nota case of indecisivcness
but a case of clear understanding of what is right and what
is wrong in a statement. We would find that there is no
occasion for dispute, if we look at things from this
angle.

Conclusion :

To conclude we find that the idea of non-violence in
Jainism is based on the following presumption :—

(I) Every man is basically non-violent.

(II) Non-violence falls outside the inter-relationship of
one member of the society with the other member of
the society.

(III) Theidea of inner relationship or ownership is in-
coherent with the idea of non-violence.

(IV) Any statement and every statement can be interpret-
ed both ways rightly and wrongly. Wrong interpre-
tation leads to violence, whereas right interpretation
removes all dispute.

Unfortunately these conceptions have been very much
misunderstood. The concept of supra-morality, for example,
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has been confused with immorality. The independence of
non-violence has been interpreted as anti-social attitude, The
idea of non-possession has been condemned as impractical
without going into the fact that non-possession is an attitude
towards life and is not to be confused with the idea that we
should do away with the worldly objects.

The philosophy of non-absolutism has been, again, pre-
sented as scepticism and indecisiveness.
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