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An Introduction to Jaina Sadhana





Jainism is one of the  oldest  living religions of the world.  Though  at present the number of its followers is not more than five to six millions, it has a rich spiritual, cultural and literary  heritage   to its credit. Indian religious quest has two main trends�Br<MO>a<D>hmanic and Sramanic. In the living world religions  Jainism,as well as Buddhism, belong to the Sramanic trend. There were some other Sramanic religions also but  either  they disappeared in  the course of the time as Ajivikas or they became  the part and parcel of great Hindu  religion by  adopting some tenets of Vedic religion, like Samkhya� Yoga and other ascetic systems of Hindu religions.   





Sramanic tradition is soteriological in its very nature.It lays special emphasis on renunciation of worldly  belongings and enjoyments and on emancipation from worldly existence, i.e., the cycle of birth and death.It can be accepted without any contradiction that these very ideas of emancipation (Moksa/Mukti/Nirvana/Kaivalya) and renunciation (Tyaga/Samyama/Vairagya) have been cultivated by the Sramanas.  The ascetism is the fundamental concept of Sramanic tradition.  It is on this ground that Jainism and Buddhism differ from the early Vedic religion.  The early Vedic religion was against ascetism and emphasized the material welfare of the individual and society.  The Vedic seers in their hymns were praising the worldly existence and praying for their own health and wealth as well as their fellow beings, while the Sramanas were condemning this worldly existence and propounding the theory that this worldly existence is full of suffering and the ultimate end of human life is to get rid of this worldly existence, i.e., the cycle of birth and death.  Austerities, renunciation, emancipation, atheism, supremacy of human being over gods, equality of all beings, opposition of supremacy of Brahmins and of animal sacrifices and much more emphasis on moral values were some of the fundamental tendencies of Sramanic tradition.  We also find that some of the above�mentioned tendencies such as renunciation and emancipation were totally absent from the earlier form of Vedic religion.  These concepts were contributed by the Sramanas to Indian culture in general and Hinduism in particular.





Hinduism & Jainism





However, these two distinct trends Brahmanic as well as  Sramanic have been prevalent in Indian Culture from its earliest days, yet our culture being a composite one, water�tight compartment among its different shades are not feasible at all.  We cannot understand Indian Culture completely without understanding its these two different constituents i.e. Sramanic and Vedic, developed later on in the form of Jainism, Buddhism and Hinduism.  So one thing must be clear in our mind, that studies and researches in the field of Indology are not possible in isolation at all.  In fact Jainism, Buddhism and Hinduism are so inter�mingled and mutually influenced that to have a proper understanding of one, the understanding of other is essential.  No doubt these different trends are distinguishable but, at the same time, we must be aware of the fact that they are not separable.  Though on the basis of some peculiarities in theory and practice, we can distinguish them, yet it is very difficult to make a complete separation of them from each other. Because none of these remained uninfluenced by the other.  The earlier Sramanic trend and its later shades such as Jainism and Buddhism were influenced by the Vedic tradition, later developed in the form of Hinduism but at the same time they have also influenced Hinduism.  The concepts of Tapas or austerity, ascetism, liberation, meditation, equanimity and non�violence, which were earlier absent in Vedas, came into existence in Hinduism through Sramanic influence.  The Upanisadas and the Gita evolved some new spiritualistic definitions of Vedic rituals.  Both are the representatives of the dialogue which had taken place in Sramanic and Vedic traditions.  The Upanisadic trend of Hinduism is not a pure form of Vedic religion.  It incorporated in itself the various Sramanic tenets and gave a new dimension to Vedic religion.  Thus we can say that our Hinduism is an intermingled state of Vedic and Sramanic traditions.  The voice which was raised by our ancient Upanisadic Rsis and Munis as well as Sramanas against ritualistic emphasis of Vedic tradition and worldly outlook of caste�ridden Brahminism, became  stronger in the forms of Jainism, Buddhism along with the other minor Sramanic sects.  Thus the Upanisadic trend as well as Jainism and Buddhism provided resort to those, fed up with Vedic ritualism and worldly outlook towards the life.





Not only Jainism and Buddhism but some other sects and schools of Indian thought such as Ajivikas and Samkhyas also adopted more or less the same view toward Vedic ritualism.  However, Jainism and Buddhism were more candid and forthcoming in their opposition towards Vedic ritualism.  They rejected outrightly animal�sacrifice in Yajnas, birth�based caste�system and on the infallibility of the Vedas.  In the form of Mahavira and Buddha, the most prominent rationalist preachers, we found the real crusaders, whose tirade against caste�ridden and ritualistic Brahminism,  touching ever low water mark and crumpling with its inner inadequacies, gave severe jolt to it.  Jainism and Buddhism 


came forward to sweep away the long accumulated excrescences grown on Indian  culture in the form of rituals,  casteism and supersitions.  But we shall be mistaken if we presume that in their attempt to clear off the dirt of Vedic ritualism, Jainism and Buddhism remained intact.  They were also influenced by Vedic rituals considerably.  Ritualism in the new form of Tantric rituals crept into Jainism and Buddhism and became part and parcel of their religious practices and mode of worship.  With the impact of Hindu Tantrism, Jainas as well as Buddhists adopted various Hindu deities and their mode of worship with some variation, which suits to their religious temperament and were alien to it in its pure form.  Jaina concept of <MI>Sasanadevatas<D> or <MI>Yaksa�Yaksis<D> is nothing but only a Jaina version of Hindu deities.  As I have pointed out earlier, the influence has been reciprocal.  This can be discerned from the fact that on one side Hinduism, accepted Rsabha and Buddha as incarnation of God, while, on the other, Jainism included Rama and Krsna in its list of <MI>Salaka�Purusas.<D>  A number of Hindu gods and goddesses were accepted as consorts of <MI>Tirthamkaras<D> such as Kali, Mahakali, Cakreswari, Ambika, Padmavati and Siddhika and some others as  independent deities such as Saraswati and Laxmi.  The moot point, I intend to come to is that different religious traditions of our great Indian culture have borrowed various concepts from one another, so it is the duty of the scholars to study and highlight this mutual impact which is the need of the hour and thus to bridge the gulf that exists between different religious systems due to the ignorance of their interactions and impacts.





Though it is true that Sramanic tradition in general and Jainism and Buddhism in particular have some distinct features, discriminating them from  the early Vedic or Brahmanic tradition,  yet they are not alien faiths.  They are the children of same soil, came forward with a bold reformative spirit.  It would be a great mistake if we consider that the Jainism and Buddhism were mere a revolt against Brahminism and that they are alien faiths to Hinduism.  The Western scholars have committed a great mistake in highlighting this view, though they have done this intentionally to lay the foundation of enmity and disintegration to this great Indian culture. But here I would like to say that it was not a revolt but a reformer's crusade.  In fact Vedic and Sramanic traditions are not rival traditions as some of the Western and Indian scholars think.  There has been a deliberate effort to creat a gulf between Jainism and Buddhism on one hand and Hinduism on the other, by Western Scholars.  Unfortunately, some Indian scholars even Jaina scholars also supported their  point of  views, but in my humble opinion this was a false step taken in a wrong direction.  It is true that Sramanic and Vedic traditions have divergent views on certain religious and philosophical issues, their ideals of living also differed considerably.  But this does not mean that they are rivals or enemies of each other.  As passion and reason, Sreya and Preya, inspite of being different in their very nature, are the components of the same human personality, so is the case with Sramanic and Vedic traditions.  Though inheriting distinct features, they are the components of one whole Indian Culture.  Jainism and Buddhism were not rival to the Hinduism, but what they preached to the Indian society was an advance stage in the field of spirituality as compared to Vedic ritualism.  If the Upanisadic trend, inspite of taking divergent stand from Vedic ritualism, is considered as a part and parcel of Hinduism and an advance step towards the spirituality, what is difficulty in measuring Jainism and Buddhism with same yardstick.  Again, if Samkhyas and Mimamsakas, Advaitists and Dvaitists, inspite of having different philosophies and pathways belong to same Hinduism, why not Jainism and Buddhism? If Upanisadic tradition is considered as an advancement from Vedic ritualism to spiritualism, then we have to accept that Buddhism and Jainism have also followed same path with a more enthusiastic spirit.  They worked for the upliftment of weaker section of Indian society and redemption from priest�hood and ritualism.  They preached the religion of common men, which was erected on the firm footing of moral virtues, instead of some external rituals.





Today, scholors working in the field of Jainology need a new approach to reinterpret the relationship between Jainism, Buddhism and Hinduism, particularly to the Upanisadic  trend, in the light of ancient Jainas texts of 4th and 3rd centuary B.C. such as <MI>Acaranga,<D> <MI>Sutrakrtanga<D>, and <MI>Isibhasiyaim.<D>  I am sure that an impartial and careful study of these texts will remove the misconception that Jainism and Hinduism are rival religions.  In Acaranga we find a number of passages bearing affinity with those of Upanisadas, in their words and style as well as essence.  <MI>Acaranga<D> mentions Sramana and Brahmana simultaneously and not as rivals.  It proves that for the preacher of Acaranga, Sramana and Brahmana are not rival to each other as is considered later on.  In <MI>Sutrakrtanga<D> we find a  mention of some Upanisadic Rsis such as Videhanami, Bahuka, Asitdevala, Dvaipayana, Parasara and some others.  They were accepted as the Rsis of their own tradition though they followed different code of conduct.  Sutrakrtanga addresses them as great ascetics and great men, who attained the ultimate goal of life, i.e., liberation.  Isibhasiyaim (<MI>Rsibhasita<D>), which was formerly considered as a part of Jaina canon, also mentions the teaching of Narada, Asitadevala, Angirasa, Parasara, Aruna, Narayana, Yajnavalkya, Uddalaka, Vidura and many others.  They have been called as Arhat <MI>Rsis.<D> These references  in the Jaina tradition prove the openminded� ness of Jainism on one hand and, on the otherhand that, the stream of Indian spiritualism is one at its source, irrespective of getting divided later into Upanisadic, Buddhist, Jaina, Ajivika and other rivulets.  The work Rsibhasita is a clear proof of the assimilative and tolerant nature of Indian thought.  Today when we are deeply bogged into communal seperatism and strife such great works could be an enlightening guide.





Thus, the position, these Upanisadic Rsis, held in early books of Jainism is a clear evidence which shows that the stream of Indian spiritualism is one at its source.  We cannot have a proper understanding of these trends if we treat them in isolation.  <MI>Acaranga, Sutrakrtanga<D> and <MI>Rsibhasita<D> may be understood in a better way only in the light of Upanisadas and vice�a�versa, similarly the <MI>Suttanipata Dhammapada, Theragatha<D> and other works of Pali canon can only be properly studied in the light of Prakrta Jaina Canon and the Upanisadas.








Jainism and Buddhism





As we have already mentioned Jainism and Buddhism, both belong to the same Sramanic tradition of Indian culture.  Mahavira, the 24th Tirthankara of Jainas was a contemporary of Gautama, the Buddha.  Both flourished in the sixth and fifth century B.C., at a time when the  simple nature worshiper early vedic religion became  caste�ridden and ritualistic and had touched the lowest water�mark hence    needed revitalization.  They were regarded as rebel children of Hinduism by Western thinkers, but really they were the reformers.  They have given the spiritual meaning to the vedic rituals and thus, founded a religion of self�purification and self development.  They did more than merely sweeping away the long accumulated excrescences that had grown over Hinduism in the form of outmoded rituals. They also challenged the infallibility of the Vedas and undercut the indisputable superiority of the Brahmainas.  They were of the atheistic  nature and so they did not accept the concept of God as a creator and controller of the world.  They established the supremacy of man instead of the  God and other deities and declared that no other being except man himself is the maker of his own destiny.  It is  only man who can attain even Godhood through his moral life and spiritual practices.  For both of them every living being is capable to attain Nirvana i.e. Godhood or Buddhahood. Both of them rejected the concept of grace of God.  For them, it is our own self, which is solely responsible for misfortune as well as suffering.  Thus they both accepted the supremacy of self and law of Karma instead of God.  Moral code preached by Buddha and Mahavira, in its general sense, was also the same.  Both preached five Silas or Mahavratas, with only one difference, that in place of non�possession of Mahavira, Buddha preached non�consumation of intoxicative drugs.





The major differences between these two sister religions from the view�point of metaphysics and ethical code are following :





(i) The philosophical approach of Buddhism towards other philosophical doctrines was negative one, while that of Jainism was positive one.  Lord Buddha preached that one should not fall in or accept any of the dristis i.e. philosophical view�point, either it may be of eternalism or of nihilism, because none of them represents a right view� point, while Mahavira said that both the doctrines are partially true, if they are viewed form different angles, so one should not discard one's opponents,view as totally false.  For Jainas different opposite views may be acceptable from different angles.  For Mahavira nothing was  absolutely true or false and so he remained positive in his approach all the time. Secondly while Buddhism laid stress only on the changing aspect of reality, Jainism gave due consideration to changing as well as eternal aspect of reality.





(ii) So far as moral and religious practices are concerned Jainism has laid more stress on penances and self� mortificaton.All the times Jainism advocated rigorus and strict austerities in this regard, while Buddha condemned this rigorus outlook and pursued a middle path.





Though there was much similarity in the missions of Jainism and  Buddhism. Buddhism flourished more on other soils than on its native land and established itself as a world religion, while Jainism never had a firmfooting on the foreign soil.  But in India the position is just the reverse.  Jainism had remained firmly rooted in India through all the periods of Indian history, while Buddhism was totally uprooted from its own soil of origin.  Why did these two religions have the diametrically opposite fates? There were many reasons for this; to name the few, Buddhism found such royal patrons as Asoka and Kaniska, who were were fired with missionary zeal of spreading it outside the India and had the territory of their empire across the Indian borders.  Though Jainism also found some royal patrons as Candragupta Maurya, Kharavela and Kumarapala, they did not try for the expansion of Jainism on foreign soil, Moreover, even the Jaina monks did not agree to go outside India for this purpose, because it was very difficult for them to observe their strict code of conduct out side the country and also they did not like to be flexible in their code of conduct.  Another most important reason was that the Buddha had recommended the middle�path and remained flexible in prescribing the moral code for his monks and nuns throughout his life.  This middle�path and flexibility made Buddhism more adaptable to foreign soil.  But due to the same reasons Buddhism was so adopted by Hinduism that it could not retain its independent entity in India.  First of all the middle�path of Buddha was not very far from the teachings of the Gita.  Not only this, the later developed Mahayana sect of Buddhism had very little to mark it out from the original  stock of Hinduism.  Secondly, the Buddha himself was accepted as the ninth incarnation of Visnu.  Thirdly, flexibility in moral�code made the life of Buddhist monks so luxurious and corrupt in India that they could not retain the faith of common man.  Jainism, on the other hand, throughout had a leaning towards extremism and remained strict and mostly inflexible in its moral code.  That is why Jaina monks could not go and propagate Jainism across the boundaries of India.  Fourthly, owing to its strict code of conduct even for a house�holder it was not easily adoptable for foreign people; for this very reason it could retain the faith of a common man and its own entity in India.  Thus the extremism of Jaina religion on the one hand prevented its expansion in India and abroad, but on the other , it proved the sole cause of its survival in India.  It is because of the strict austerities associated with Jainism that it remained a closed set, little understood beyond its adherents and that the unusual absorbing power of Hinduism could not absorb it.  This bespeaks of its greater originality which was such that it could withstand the challenge of Hinduism.  Last but not least among the causes of extinction of Buddhism from the Indian soil was that Buddhism never tried to develop the order of laymen and lay�women, for them order means the order of monks and nuns, while Jainism always laid stress on the fourfold order �� the monks, nuns, laymen and laywomen and that is why it did not lost its identity.





Thus the two parallel religions, which occurred against the same socio�religious background and began their journeys together, drifted wide apart and had altogether a different history.  Buddhism died in India, but remained in China, Japan, Srilanka and many other countries; Jainism remained in India, neither expanding nor suffering from further shrinking.








Antiquity of Jaina Tradition





Antiquity of Jainism goes back to pre�historic period of Indian culture.  In support of this view Prof. Zimmerman observed, there is truth in Jaina idea that their religion goes back to remote antiquity, the antiquity in question being that of the Pre�Aryan (Zimmerman : The Philosophies of India p. 60).  We find references of Vratyas and Arhatas in Rigveda and Atharvaveda, the oldest  texts of the Indian literature.  These Vratyas and Arhatas of Vedic period were the ancestors of Jainas.  They were also known as Sramanas in Upanisadic period. Alongwith the references of Vratyas' Arhatas and Sramanas in Vedas and Upanisadas, we find mention of some Jaina Tirthankaras such as Rsabha, Ajita and  Aristanemi in them.  It is a certain proof that Jainism in its oldest form as Vratyas was prevalent at the time of composition of Vedas hence its antiquity goes  back  to pre vedic period. In later times of Upanisadic period the Vratyas, Arhatas and Sramanas were divided into various religious school.  At that time Jainism was known as Nirgrantha�dharma.In Buddhist Pali tripitaka, ancient Jaina canon as well as in the pillar�edicts of Asoka also the religion of Lord Parsva and Mahavira is mentioned in the name of Nirgrantha dharma.  Historicity of Lord Parsva, the 23rd Tirthankar, is now well established and accepted by all the scholors.  According to Jaina tradition the predecessor of lord Parsva was Aristanemi.  He was the real cousin of lord Krsna.  The Historicity of Aristanemi could also be established on the  basis of the historicity of lord Krsna.  If we belive that  lord Krsna was a historic person, then we can also believe that the Aristanemi was also a historic person.  We find his name not only in Vedas but in Upanisadas and Hindu Puranas also.  Some scholors presented an inscriptional evidence to prove the historicity of Aristanemi (Neminatha).  Dr.  Prannath published in Times of India (dated 19th March 1935) a Copper�plate grant of the Babylonian King Nebuchandnazzar (1140 B.C.) found at Prabhasapattan in Gujrat, according to his reading this king having come to Mount Revat to pay homage to lord Neminath.  Though his reading was not accepted by all the scholars.  Lord Nami of Mithala is also accepted as a Rsi in Upanisadic and Hindu Pauranic tradition.  So far as historicity of lord Rsabha is concerned, it is well established fact that not only his name but his life� story and teachings  also occur in Bhagawata and some other Puranas. Name of some Jaina tirthankaras such as Rsabha, Padma, Candraprabha, Puspadanta, Vimala, Dharma, Nami, Aristanemi and Mahavira also occur in Buddhist literature  in the form of previous Buddhas, Bodhisattvas or Pratyeka�Buddhas.  Thus, it can be said with a degree of certainty that all the Jaina tirthankaras are not legendary characters.  Though it may be true that some legendary characteristics have been crept into the life� stories of Jaina tirthankaras presented in Jaina Puranas, but   their very existence can not be challenged. Wether we accept the historicity of Jaina Tirthankaras or not, it is byhond doubt that the Jaina�ideas of renunciation, austerity, penance, self mortification, non�violence, celebecy, meditation etc. were prevelent in the prevedic period.  Sri Ramchandra observs "uponisads represent the Brahmanical spiritual thought �� they barrowed spritual thoughts from their Pre�Aryan adversaries, now friends in a perverted manner�� The Sramanic culture was ascetic, atheistic, pluralistic and `realistic' in content.  This comes out clearest from a consideration of the earliest faith of the Jainas �� one of the oldest living surviving sects of the Munis. The Pre�Upanisadic materialistic (Pravrtti�Dharma) Vedic thought later evolved pseudo�spiritual thought (Nivrtti�Dharma) mainly through the influences of the Muni or Sramana culture, in pre�Buddhistic times, within its fold (Ram Chandra Jain, The Most Ancient Aryan Society p.48�49).





We must aware of the fact that while the basic tenets of Jainaism in thought and practice remained intact their explanations and application were modified in confirmity with time and age by the Jaina Tirthankaras and Acaryas.  Every fourth comming Tirthankara made reforms and changes in previous ethical code and mode of religious practices as per the need of their age.  As regards the ethical doctrines and religious practices of different Tirthankaras, it is mentioned in Avasyaka Niryukti (1258�1262) and some other commentaries of Jaina canonical texts that those of lord Rsabha, frist tirthankara and Lord Mahavira, last tirhankara, were uniform while those of remaining tirthankaras were different. There is a clear evidence in Uttaradhyayana (22/14�22), a Jaina text of early period that Lord Aristanemi had laid more stress on non�violence and even refused to get married due to slaughter of animals for his marriage feast2.  Except this we find no other clues  from Jaina sources regarding the difference of ethical doctrine and religious practices of other Tirthankars on one hand and Mahavira on the other, with only exception of Parsva. We find references in Bhagavati, Uttradhyayana and Rsibhasita, Brhatkalpa� Bhasya which prove that teachings of Parsva were at variance with Mahavira's.  





Before we come to the difference between teachings etc. of Parsva and Mahavira a brief survey of what they have in common, will not be irrelevant.





The tradition of Mahavira barrowed much from Parsva in field of Metaphysics and Karma Philosophy.  Both regard the world as eternal as well as dynamic, that it exists by itself and has no creator. They both also believe in the concept of premanence in�change as a nature of reality, the basis of Jaina theory of Anekantavada.  The doctrines of five Astikayas, of eight�fold karmas, as well as concepts of Asrava, Samvara, Nirjara, Samayika, Pratyakhyana, Posadha are also common in both the traditions.  Though there were some minute differences in the details of these concepts in both the traditions.  For example we come across to the difference of opinion about the nature of pratyakhana between Gautama the disciple of Mahavira and Udaka Pedhalaputta the disciple of Parsva in Sutrakrtanga (Book II chapter 7th Nalandiya.) Similarly, we may notice the differences of both the traditions in Bhagawati and Uttaradhyayana in detail also.  But all these differences are mostly related to the ethical code and mode of religious practices and not to the philosophy and fundamental ethical doctrines as such.





Parsva propounded Caturyama (four�foldyamas), while Mahavira preached the five  Mahavratas (Great�vows). Mahavira added celibacy as an idependent vow in the Caturyama dharma of Parsva.  Sutrakrtanga (1.6.28) mentions that Mahavira prohibited the woman and night�eating.  The reason for this induction of celibacy by Mahavira among five�great vows is given in Sutrakrtanga.  At the time of Parsva woman was regarded as the possession or property, hence, prohibition of possession implied the prohibition of sexual relationship, for no one can enjoy the woman without possessing her.  But as Sutrakrtanga informs at the time of Mahavira there were some Pasatha Sramanas, who believe that the prohibition of possession did not mean the prohibition of sexual enjoyment.  If an woman invites or offers herself for enjoyment to a Sramana then the fulfilment of her sexual desire is not a sin, just as the squeezing of a blister or boil (causes relief) for some time (and has no dangerous consequences) so the case is with (the enjoyment of) charming women.  How could there be any sin in it?".





From this stanza it is clear that some Sramanas were interpreting the concept of non�possession in their own mischievious way and vow of non�possession  ceased to be a device for observing complete celibacy.  It meant that vow of non�possession in the context of celibacy, debarred keeping wives only.  So Mahavira was compelled to add celibacy as an independent vow and to stress on the strict observance of this vow.





(1) If we think on this question, historically, we find that ancient vedic Rsis were married and had sons and daughters.  On one hand as regards, the concept of Vanaprastha, Rsis had wives but would observe celibacy  therein but on the other hand, Jaina canonical literature informs about those Sramanas, who regarded enjoying of woman, without possessing  her as no sin.  And that is why Mahavira have to add a separate vow of celibacy.





(2) In Parsva tradition repentace was not among monks essential daily duty.  A monk had to repent only at the instance of committing sins or violating his vows.  But Mahavira made repentance a daily�duty.  A monk must repent every morning and evening irrespective of, whether he commits the sin and violates his vows or not.  In Sutrakrtanga, Bhagwati and other cononical works of Mahavira's tradition, it is mentioned as sapratikramana dharma.





(3) Parsva did not advocate complete nakedness for monks instead he allowed one or two clothes for monks, while Mahavira made nudity a must for monk and so Mahavira's tradition is known as Acela�dharma.  In commentaries of Uttaradhyayana we find that Parsva allowed his Sramanas to wear the costly and colourful dress but we have no early textual support for it.





Besides, above three major distinctive features between the code of conduct of Parsva and that of Mahavira, some minor differences also are found, as follows :�





(4) In Parsva tradition a monk could accept the invitation for food and was also allowed to take the food, prepared for him, but for that of Mahavira it was strictly prohibited.  In other words in Mahavira's tradition a monk could neither accept the invitation for food nor could take that food prepared for him. 





(5) Parsva allowed his monks to accept the meals prepared for the king, while Mahavira  prohibited this also.





(6) In Mahavira's tradition it is essential for the monk to keep on moving from one place to another. Except in rainy season he should not stay at one place for more than one month.  But according to Parsva tradition a monk could stay at one place so long as he wishes.  In short, to keep on moving was essential in Mahavira's tradition,  but it was optional in Parsva's tradition.





(7) Mahavira stressed that a monk should stay at one place in the rainy season for four months while in Parsva's tradition it was also optional.





(8) According to Mahavira, first an aspirant should be initiated probationaly.  After this period if he is found eligible, then he should be allowed to ordinate second time and his seniority is to be fixed accordingly in the samgha (order of monks).





These are some distinctive features of Parsva's ethical code and teachings which are clearly different from that of Mahavira.  Though the ultimate goal of both the tirthankaras was same and one.








The Main Objective of Jainism





The main objective of Jainism is to emancipate man from suffereings.  It tried to track down sufferings to their very root.  The famous Jaina text `<MI>Uttaradhyayanasutra<D>' says :�





              Kamanugiddhippabhavam khu dukkham,


              savvalogassa sadevagassa I





              Jam Kaiyam manusiyam ca kinci,


              tassa antagam gacchai viyaragi II (32.19)





That the root of all physical as well as mental sufferings of everybody including the gods is the desire for enjoyment.  Only a dispassionate attitude can put an end to them.  It is true that materialism seeks to eliminate sufferings, through the fulfilment of human desires, but it cannot eradicate the primal cause from which the stream of suffering wells up.  Materialism does not have at its disposal an effective means for quenching the thirst of man permanently.  Not only this.  Its attempts at the temporary appeasement of a yearning have the opposite effect of flaring it up like the fire fed by an oblation of butter.  It is clearly noted in the<MI> Uttaradhyayanasutra<D> �





     Suvannaruppassa u pavvayabhave, 


     siya hu kailasasama asamkhaya I





     Narassa lubdhassa na tehi kinci, 


     iccha hu agasasama anantiya II (9.48)





That, even if an infinite number of gold and silver mountains, each as large as the Kailasa, are conjured up, they would not lead to the final extinction of human desires, because desires are infinite like space.  Not only Jainism but all spiritual traditions  unanimously hold that the root cause of sorrow is attachment, lust or a sense of mineness, but the fulfilment of desires is not the means of ending them.  Though a materialistic perspective can provide for material prosperity, it cannot free us from the attachments and yearnings.  Its attempts in this direction can be likened to the chopping off of branches while watering the roots.  In the above mentioned gatha it is clearly  pointed out that desires are endless just as space (Akasa) and it is very difficult to fulfil all of them.  If mankind is to be freed from selfishness, violence, exploitation, corruption and affliction stemming from them, it is necessary to outgrow materilistic outlook and to develop an attitude, which may be described as spiritual.


     The word Adhyatma, the Samskrta equivalent of spirituality  derived from adhi+atma, which implies the superiority and sublimity of Atma, the soul force.  In the oldest Jaina text Acaranga we find the word ajjhathavisohi, which connotes, inner purity.  According to Jainism, the realisation of physical amenities or creature comforts is not the ultimate aim of life.  There are some higher ideals of life which are over and above from the mere biological and economic needs of life.  Spirituality consists in realising these higher values of life.





Jaina spirituality teaches us that happiness or unhappiness is centred in the soul and not in worldly objects.  Pleasure and pain are self� created.  They are subjective in nature also they do not depend totally on the objects, but depends also  on the attitude of person towards them.  





The <MI>Uttaradhyayanasutra <D>mentions :�





      Appa katta vikatta ya, duhana ya suhana ya I


      Appa mittamamittam ca, duppatthiya supatthio II





that the self (atma) is both the doer and the enjoyer of happiness and misery.  It is its own, friend when it acts righteously and foe when it acts unrighteously.  An unconquered self is its own enemy, unconquered passions and sense organs of the self are its own enemy.  Oh monkl, having conquered them I move righteously. 





     In another Jaina text Aurapaccakkhanam it is mentioned :�





Ego me sasado appa, nanadamsanasamjuo I


Sesa me bahira bhava, savve samjogalakkhana II





Samjogamula jivenam, patta dukkhaparampara I


Tamha samjogasambamdham, savvabhavena vosire II





                                           26�27. 





That the soul endowed with knowledge and perception is alone permanently mine, all other objects are alien to me and they to the nature of external adjuncts.  All the serious miseries suffered by  a self are born of myness or attachment toward these alien associations and so it is imperative to abandon completely the sense of `myness' with regards to these external objects.  In short, according to Jainism ceasing from identifying oneself with the objects not belonging to the soul, is the starting point of spiritual practice (sadhana).  Non�alignment with matterial object is the prerequisite for self�realisation.  According to it, renouncement of attachment is the same as the emergence of a balanced view of even�sightedness (samadrstita).





The reason for which Jainism regards abandonment of `my� ness' or of attachment as the only means for self�realisation is that so long as there is attachment in a man, his attention is fixed not on self or soul, but on non�self, i.e. material objects.  Materialism thrives on this object�oriented attitude or indulgence in the non�self.  According to the Jaina philosophers, the identification with the non�self and regarding worldly object as a source of happiness or unhappiness,  are the hallmarks of materialism.  This is considered as a wrong view�point, the right view�point regards the self as of supreme value and aims at the realisation of his quiddity or his ideal unconditioned state of pure knower, which is free from attachment and passions.  





It is mentioned in<MI> Samayasara<D> �





`Evam sammaithi appanam munadi janagasahavam I





                                          (209). 





That the self possessed of a right view�point realises the pure soul as that whose nature is knowledge.  Thus according to Jainism the right view�point regards self as pure knower (suddha drsta) and distinct from non�self.  This detached attitude only can free mankind from his mental as well as physical sufferings.





The cause of bondage and suffering





First of all Jainism maintains that the attachment (Raga) and delusion (moha) obscure our spiritual nature and are responsible for our worldly existence and suffering.  The most intense vasana is hrdaya�granthi, which is a deep attachment towards sense objects and worldly desires.  The oldest name of Jaina sect is Nigganthadhamma.  The word Niggantha means one who has unknotted his hrdaya�granthi, i.e. the complex of my�ness, in other words, who has eradicated his attachment and passions.  The word Jaina also conveys the same meaning; a true Jaina is one who has conquered his passions.  According to Lord Mahavira, "to remain attached to sensuous objects is to remain in the whirl (Acaranga, 1.1.5).  The attachment towards sensuous objects is the root of our worldly existence (Acaranga 1.2.1).  Further it is also mentioned in the Acaranga, only he who knows the nature of the sensuous objects is possessed of self, knowledge, scripture, Law (dhamma) and Truth (bambha) (Acaranga 1.3.1).  The five senses  together with anger, pride, delusion and desire are dificult to be conquered, but when the self is conquered, all these are completely conquered (Uttaradhyayana, 9.36).  Just as the female crane is produced from the egg and the egg from the crane, in the same way desire is produced by delusion and  delusion by desire (Uttaradhyayana, 32.6).  Attachment and hatred are the seeds of karma, which have delusion as their source.  Karma is the root of birth and death.  This cycle of birth and death is the sole cause of misery.  Misery is gone in the case of a man who has no delusion, while delusion is gone in the case of him who has no desire; desire is gone in the case of him who has no greed, while greed  is gone in the case of him who has no attachment" (Uttaradhyayana, 9.36) 





According to the <MI>Tattvarthasutra,<D> a famous Jaina text, 





perverse attitude (mithya�darsana), 


non�abstinence (avirati), 


spirital intertia (pramada), 


passions (kasaya) and 


activity (Yoga)  





these five are the conditions of bondage (8.1). We can say that mithya�darsana (perverse attitude) mithya jnana (perverse knowledge) and mithya caritra (immoral activity) are also responsible for our worldly existence or bondage.  But perversity of knowledge and conduct depend upon the perversity of attitude.  Thus the perversity of attitude, which is due to darsana�moha is one of the important factors of bondage.  Non�abstinence, spirital inertia and passions are due to the presence of perverse attitude.  Though activities of mind, body and speech are considered the cause of bondage, yet they are incapable of bondage unless they are followed by perverse attitude and passions.  They are only the cause of Asrava (influx of karmic matter), not the cause of bondage Bondage is possible only through these three types of activities or yogas in the presence of perverse attitude and passions.  The perverse attitude (mithyadarsana) and the passions (Kasayas) are mutually cause and effect of each other just as the egg and the hen or the seed and the tree.  We can not fix the priority of one over the other, Passions are due to the perverse attitude and perverse attitude is due to the passions.








Process of bondage





According to Jaina�Philosophy every activity of mind, speech and body is followed by the influx of finer type of atoms, which are technically known as karma�vargana� pudgala.  In the presence of the passions this influx (asrava) of karmic matter cause bondage, which is of four types � (1) Kind (prakrti) (2) quantity (pradesh) (3) duration (sthiti) and (4) intensity (anubhaga) (Tattvarthasatra, 8.4).   The activities of mind, body and speech, which are technically known as yogas, determine the kind (prakrti) and the (Pradesh) of  karmic�matter and the passions determine the duration (sthiti) and the quantity intensity (anubhaga�mild or intense power of fruition) of the Karma.  The karma, in Jainism is the binding principle, it binds the soul with the body and thus, it is responsible for our worldly existence. Karma has the same place in Jainism, as unseen potency (adrsta) does in Nyaya, Prakrti in Samkhya, maya in Vedanta, vasana in Buddhism, sakti in Saivism and Pasa (trap) in Sakta school.  Karma is something foreign which veils the natural faculties of infinite knowledge, infinite perception, infinite bliss and infinite power of the soul.  It is also responsible for our pleasant and unpleasant experiences and worldly existence.  According to Vidyanandi there are two functions of the Karma, one is to obscure the natural faculties of soul and second is to corrupt the soul. Jainism also believes in the<MI> modus operandi<D> of karma.  According to it karma itself is competent to produce its fruit in due course of time and there is no need of God or other external power for its fruition.





The Karmas are of eight types 





(i) Jnanavarana� knowledge obscuring 


(ii) Darsanavarana�perception� obscuring 


(iii) Vedaniya�feeling producing 


(iv) Mohaniya� deluding 


(v) Ayu�age determining 


(vi) Nama�body or personality determining 


(vii) Gotra�status determining 


(viii) Antaraya�obstructive 





                    Tattvartha, 8.5





Among these eight types of karma Jnanavarana, darsanavarana, mohaniya and antaraya  these four are considered as destructive karma or ghati karma, because they obscure the natural faculties of infinite knowledge, infinite perception, infinite bliss and infinite power respectively.  The rest four�vedaniya, ayu, nama and gotra are called aghati or non�destructive karma.  They are only responsible for bodily existence of present life and incapable of continuing the cycle of birth and death, it is only due to the deluding karma (mohaniya karma) that the cycle of birth and death continues.  This deluding karma is responsible for perversity of attitude and the passions.  The emancipation of soul is only possible when the perversity of attitude is destroyed and passions are overcome.





The <MI>Uttaradhyayanasutra<D> says that just as a tree with its root dried up does not grow even though it is watered, similarly actions do not grow up when delusion (moha or avidya) is destroyed (28.30).  One devoid of a right attitude (darsana) cannot have right knowledge (jnana) and there cannot be rectitude of will (carana�guna) without right knowledge (jnana).  One devoid of the rectitude of will cannot have emancipation from evil will,  and one devoid of emancipation from evil will (induced by karman) cannot attain final emancipation (32.9).








The Ultimate End : Moksa





The attainment of emancipation or mukti is the pivot on which all the ethico�religious philosophies of India revolve.  Jainism maintains that the liberation� the perfect and purified state of the soul, is the only and ultimate goal of every individual.  For it, mukti does not mean the losing of one's own identity, the self retains its identity in the state of liberation also.  In the Niyamasara `Isness' (astitva) is considered to be one of the qualities of a liberated soul.





Moksa, according to Jainism, means a complete perfection and purification of the soul.  In the state of liberation there is neither pain nor pleasure, nor any obstruction, nor any annoyance, nor delusion, nor any anxiety.  A liberated soul is really free from all sorts of impurities and from the cycle of birth and death.  In liberation the soul realises the ananta� catustaya, i.e., infinite knowledge, infinite perception, infinite bliss and power.  This ananta�catustaya is the inherent nature of soul.  Jainism believes that every individual soul has the potentialities of Godhood and it can attain it.  By shedding away all the karmic particles of four destructive karmas (ghati� karma), soul attains Arhathood, which is the state of vitaraga�dasa or jivanamukti.  As long as the non�destructive four karmas, i.e. Nama, Gotra, Ayusya and Vedaniya, are not exhausted the soul of Lord Arhat remains in a highly refined physical body and preaches truth to  the world.  When these non�destructive four karmas are exhausted by shedding physical and karmic body, the soul of Arhat goes upto the top�most of the universe (siddhasila), remains there eternally and enjoys perfect knowledge, perfect power, perfect perception and perfect bliss (Niyomasara, 181�182).  Thus emancipation according to Jainism is nothing but relisation of one's own real nature.





<P12B>The Nature of Self<P255D>





(a) Nature of Self as pure knower


Here naturally a question may arise, "What according to ,Jainism, is the nature of self? 





While defining the nature of self, the Acaranga mentions ��





          Je aya se vinnaya je vinnaya se aya (1.5.5)





`Self is the knower and the knower is the Self', thus the real nature of self is regarded as pure knower. Modern psychology recognizes three aspects of consciousness� congitive, affective and conative.  Among these three the affective and conative aspects respectively correspond to enjoying (experiencing) and to doing (behaving).  So long as the self manifests itself as the enjoyer or the doer, it is not in its ideal state of pure knower, for, in this state, the mind constantly sways between `either�or' or alternative feelings of pleasure and pain or alternative desires.  Hence the mental equanimity of self is disturbed.  But when consciousness appears as the pure Knower it can lead the self to a deep seated trance and free it from sufferings.  A pure knower is not enamoured of the objects of pleasure which come to him.  He enjoys them indifferently, and is therefore not subjected to attachment or bondage.  





It is mentioned in Samayasara�





Jah Phaliyamani visuddho na sayam parinamadi ragamadihim,


Raijjadi annehim du so rattadihim davvehim I





Evum nani suddho na sayam parinamadi ragamadihim I


Raijjadi annetim du so ragadihim dosehim.





Just as the quart crystal gem is by nature pure and white and it itself does not really become coloured in the presence of coloured objects but it appears to be coloured for it reflects the colour of the near object, similarly the pure knower does not modify itself into love etc. But by attachment and other defects it appears affected.  Love, hatred and other thought activities are not the soul's independent modifications.  They are due to Karmic matter. Really the soul is pure knower.








(b) Samata as a nature of self





Samayika (samata) is the principal concept of Jainism.  It is the  pivot on which the ethics of Jainism moves.  In English, we can translate it as equality, equanimity, harmony, integration and rightness.  But none of these terms conveys the complete meaning of the word <MI>Samata<D> (Samai or Samahi) in which it is used in Indian philosophy.  And so it will be better to use it without translating into English.  The word Samata has different meanings in different contexts.  Sometimes it means a balanced state of mind which is undisturbed by any kind of sorrows, emotional excitements, pleasures, pains, achievements or disappointments.  Sometimes it refers to the kind of  personality which is completely free from the vectors of aversion and attachment, that is, a dispassionate personality with a mental equanimity.  The word Samata also means the feeling of equality with the fellow� beings.  Loosely speaking, it also conveys the meaning of social equality and social integration.  Ethically, the term `Sam or Samyak' means rightness, inspite of all its different shades of meanings the term samata is associated with some or other kind of psychological state of mind and  it has some impact on our external social and individual adjustments.





In a Jaina text known as <MI>Bhagavatisutra<D> there is a conversation between Lord Mahavira and Gautama.  Gautama asked Mahavira � "What is the nature of soul?" and Mahavira answered, "The nature of soul is equanimity".  Gautama again asked, "What is the ultimate end of soul?" and Mahavira replied, "The ultimate end of soul is also equanmity.





The view of Lord Mahavira that the real nature of soul is equanimity (samata) is further supported by Acarya Kundakunda.  Kundakunda's famous work known as Samayasara, in which Jaina spirituality reaches its culmination, deals with the nature of soul.  In the whole of Jaina literature he is the only person who used the word samaya or Samayasara for soul (Atman).  I think the Acarya has purposely used this word for Atman.  So far as I know, no commentator of <MI>Samayasara<D> has raised the question : "why has Kundakunda used the word `Samaya' for Jiva or soul?" I think the word samaya may be a Prakrta version of Samskrtawords samah yah which means one who has the quality of equanimity, i.e. Samata.





Further, the word <MI>Samayasara <D>can also be defined in the similar fashion.  We can say he who possesses Samata as his essential nature is to be called Samayasara.





Acarya Kundakunda also equated the word samaya with svabhava or essential nature.  He used the words sva�samaya and para� samaya.  Sva�samaya means real nature and para�samaya means resultant nature.  Further, sva�samaya, i.e. real nature, has been explained as an ultimate end.  In this way according to Kundakunda also the real nature of soul as well as its ultimate end is equanimity or samata.





Furthermore, according to the Jaina Ethics the way through which this ultimate end can be achieved is also Samata which is known in Prakrta as samahi or samai.  In this way three basic presuppositions of Jaina Ethics, the moral agent, the ultimate end and the path through which this ultimate end can be achieved, are equated with the term equanimity or samata.  In Jaina Ethics ends and means do not exist as something external to the moral agent; they are part and parcel of his own real nature.  By means of sadhana we can only exhibit what is potentially present in us.  According to the Jaina view equanimity (samata) is our real potential nature and Sadhana is nothing but a practice of equanimity.  The three�fold path of right knowledge, right attitude or belief and right conduct solely depends on the concept of equanimity (samata) for their rightness.  The three fold path is only an application of equanimity in the three aspects of our conscious.  According to Jainism, equanimity should be a directive principle of the activities of knowing, feeling and willing.








What is the justification for saying that our essential nature or our aim of life is samata or that samata should be the directive principle of our life? And what are the grounds for its justification? To answer these questions first of all we must understand human nature.  By human nature we mean man's organic and psychological make�up.  What do we mean by a living organism? What is the difference between a living and a non� living organism? By living�organism we mean an organism that has the power to maintain its physiological equilibrium.  In Biology this process is known as homoestasis, which is considered an important quality of a living organism.  The second essential quality of a living organism is its capacity for adjustment to its environment.  Whenever a living organism fails to maintain its physiological equilibrium and to adjust itself to its environment, it tends towards death.  Death is nothing but an utter failure of this process of maintaining equilibrium.  Thus we can say that  where there is life there are efforts to avoid unequilibrium and to maintain equilibrium.





Psychologically nobody wants to live in a state of mental tension.  We like no tension but relaxation, not anxiety but satisfaction; this shows that our psychological nature working in us for mental peace or mental equanimity.  Freud accepts that there is a conflict between our Id and Super�ego but at the same time he agrees that our Ego or conscious level is always working to maintain equanimity or for the adjustment between these two poles of our personality or  between the ideal and the real.  It is a fact that there are mental states such as emotional excitements, passions, anxieties and frustrations, but we cannot say that they form our essential nature; because, they do not exist for their own sake.  They exist for their satisfaction or to get rid of and  thus, they are resultant expressions of our self.  An important process or our life is the process of adjustment, and at the mental level adjustment is nothing but a process of restoring mental peace, harmony and integration.  In this way we can say that the Jaina concept of equanimity or samatva as the real nature of soul has a sound ground for its justification in our organic and psychological nature also.





Darwin suggested that the "struggle for existence is the basic principle of living".  Apparently it is true that there is a struggle for existence in our world and nobody can deny this fact.  But owning to certain reasons we cannot call this a directive principle of living.  And it may be questioned,  Why? Our humble answer is that first of all this theory is self� contradictory, because its basic slogan is "live on others", in other words, "living by killing".  Secondly, it is opposite to the basic human nature and even animal nature to a certain extent.  The Theory "live on others" is against the simple rule that all living beings or human beings are potentially equal.  The concept of equality of all living beings (Samata) can only give us a right directive principle of living with fellow beings.  The directive principle of living is not "live on others" but "live with others" or "live for others".  The famous Jaina philosopher Umasvati in his <MI>Tattvarthasutra <D> (5.21) maintains that the nature of Jiva is to serve one another (Parasparopagraho jivanam).  Struggle is not our inner nature but it is only a resultant nature, it is imposed on us by some outer factors.  Whenever we have to struggle, we struggle under compulsion and whatsoever is done under compulsion cannot be a guiding principle of our living, because it does not blow out from inner nature.  In the <MI>Acaranga<D> (1.8.3) also equanimity has been referred to as the essence of religion (Dharma).  This equanimity or balanced state of mind is the real nature of self.  According to Jainism, Dharma is nothing but the fundamental nature of a thing (Vatthu Sahavo Dhammo Kartikeyanupreksa, 478).  Jainism maintains that an ideal, which differs from one's own nature, cannot be realised or actualised; one's essential nature (svalaksana) alone can be our ideal.





It is true that dialectic materialism takes conflict or struggle as the law of life and states that the history of man is a history of class�conflict, but this concept is erroneous.  No conscious and living being tends to continue in a state of conflict, it rather seeks to put an end to a conflict as it arises.  Since, struggle or conflict is something to be get rid of, it cannot be regarded as the real nature of soul.  The main drive of life is towards putting an end to mental tensions (arising from external and internal stimuli) and returning to a state of mental equanimity.  That is why Jainism maintains that equanimity is the real nature of self and calls it Dharma.  It is also true that in Jainism the basic aim of religious aspirations to put an end to such mental disequilibriums or tensions as attachment, desire, passion, hatred and others and to attain detached and dispassionate state of consciousness.  Attachment and `my�ness' beget attraction and repulsion and cause mental tension or disturb equanimity of mind.  An attached man identifies non�self as self, whereas an unattached and dispassionate person regards self as self and non�self as non� self and thus maintains mental equanimity.  





According to Jainism the attainment of mental equanimity is the ultimate objective of man.  It is in this state that consciousness can be free from constant flickerings and become pacific which again is a pre�condition for spiritual happiness which Jainism marks out as the goal of life, is possible alone in the state of equanimity, this comes down to the statement that the dispassionate stage of mind (vitaragata) or the equanimity of mind itself is alone the goal of life.  This state of consciousness is also known as a state of pure knowership (Saksibhava or drstabhava) which is the real nature of self and its attainment is the ultimate aim of his life.








The Identity of End and Means with Self





In Jainism the aspirant, the end (goal) and the means are regarded as identical to self.  Each member of the trune is a manifestation of self.  The <MI>Adhyatma�tattvaloka<D> (41.7) mentions that self is both the binding network of the phenomenal universe (samsara) and salvation from it.  It remains in bondage so long as it is conditioned by the Karmas and under the domination of senses and passions, but when it has full control over them, it is emancipated1. 





In his commentary on `<MI>Samayasara<D>' (305) Acarya Amrtacandrasuri says, `Emancipation (Mukti) consists in the exclusion of Para�dravya, i.e. Karma and the realisation of One's own real nature.  Acarya Hemacandrasuri also maintains in his famous work Yogasastra (415), `The self which is conditioned and overwhelmed by the senses is in bondage and the self, who has control over them, is called emancipated by the enlightened one.  In fact, the self being yoked to desires constitutes bondage and when the desires are shed and the self appears in its pristine purity, it is emancipated.  The Jaina view of the spiritual goal is that it is within the aspirant and not outside.  What is realised by spiritual practices is not an external object, but the full manifestion of one's inner potentialities.  Potentialities of self  remain same at the beginning of the quest and at its end; the difference lies in the realisation or actualisation of these potentialities.  Just as a seed is capable of being developed into a tree, and it actualises his capability when it is realy grown in the form of a tree, similarly the soul (atma) which has the potentiality of being the Supreme�Soul (Paramatma), becomes perfect by realising its potentialities of infinite knowledge, infinite perception, infinite bliss and infinite power.  According to Jainism salvation lies in the full developement of our potentialities.  The mission of Jainism is the realisation of the self through the self.  The godhood which is already present in the self has to be manifested and the soul has to be hatched into the pure soul (suddhatma).  Thus the spiritual journey of soul starts from impure state of the soul and ends with the pure state of the soul.  





From the Jaina  view�point the path of liberation is also not different from the self.  The three aspects of our consciousness cognition, affection and conation, when rightly oriented constitutes the path of emancipation.  In the Jaina philosophy, the three�fold path of liberation consists of right knowledge (samyak�jnana), right belief (samyak darsana) and right conduct (samyak caritra).  This implies that the cognitive, affective and conative wings of the self, processed into right knowledge, right belief and right conduct, appear to be the real path.  Thus considered, the path of emancipation is also soul stuff.  





As Acarya Kundakunda puts it�





     Ada khalu majjhanane ada me damsane caritte ya


     Ada paccakkhane ada me samvare joge.


     Damsananana carittani sevidavvani sahuna niccam.


     Tani puna jana tinnivi appanam ceva nicchayado.


                                    � Samayasara, 16�17





Right knowledge (Jnana), Right faith (Darsana), renunciation (Pratyakhyana), discipline (samvara) and yoga are the means to realize the real nature of the self.  The same self (soul) is in knowledge, perception, renunciation, discipline and Yoga.  What appears as knowledge, faith and conduct (caritra) is no other than the self.  From practical view�point (Vyavaharanaya) they are said to be different from the self, but from real view�point (niscayanaya) they are same and one with self.  Right faith, knowledge and conduct should always be pursued by a saint, but he must know that all these three again are the self itself from real view�point.





The path of liberation





Jainism prescribes three�fold path for the attainment of liberation.  In the <MI>Tattvarthasutra,<D> right belief, Right knowledge and right conduct have been said to be the path of liberation (1.1).  In the <MI>Uttaradhyayanasutra<D> (28.2) and in the works of Kundakunda (Silapahuda, 10) right penance is also mentioned as one of the its constitutes and thus they prescribed a four�fold path.  But the later Jaina thinkers include right penance in right conduct and thus recognise the three�fold path of liberation.





Like Jainism, Buddhism also prescribes a three�fold path.  In Buddhism three constituents are Sila (conduct), Samadhi (balanced state of mind) and Prajna (knowledge).  In Hinduism also we find Jnanayoga, Karmayoga and Bhaktiyoga.  In a particular context the Gita also refers to Pranipata (self�submission), Pariprasna (enquiry) and Seva (service) as the three approaches to salvation.  These respectively represent devotion, knowledge and action.





Some Indian thinkers hold that the cultivation of only one of these constituents of the path of liberation is sufficient for an aspirant to attain liberation.  But the Jaina philosophers do not agree with them in this respect.  According to them simultaneous cultivation of faith, knowledge and conduct alone can lead to liberation.  Absence of any one of these constituents makes emancipation impossible.  





The <MI>Uttaradhyayanasutra<D> mentions��





Nadamsanissa nanam, nanena  vina na hunti caranaguna.


Agunissa natthi mokkho, natthi amokkhassa nivvanam


                                         28.30.





Knowledge is impossible without a right view�point or faith and without right knowledge, right conduct is not possible and without right conduct, liberation remains unattainable.  Thus all the three  are needed for the attainment of emancipation.





Right View�point or Right Faith





In Jaina scriptures the word `darsana' has been used in different senses and scholars of Jainism differ widely on its actual meaning.  For some thinkers `darsana' is prajna or intuition as distinct from knowledge which is rational inference.  Darsana is also construed as self realisation.  In ancient Jaina scriptures the word damsana or darsana has been used in the sense of philosophy, an outlook about the ultimate reality, the world and the self. This is called ditthi or drsti.  In the <MI>Uttaradhyayanasutra<D>' and `Tattvartha�sutra' darsana has been used in the sense of faith or belief, i.e. tattvartha metaphysical principles.  In the later Jaina literature the word `darsana' stands for devotion to the Tirthankara (deva), preceptors (guru) and religion (dharma).  Thus in the Jaina tradition right view� point (samyak�darsana) has a wide connotation ranging from self realisation, intuition, vision, view�point and faith for metaphysical principles, to devotion.





Whether samyak�darsana is called right (unbiased) view�point or faith in metaphysical principles or devotion theoretically it makes no difference. 





The difference lies in the methods of its realisation.  A scientist brings out a truth on the basis of his personal experiments but another man gets the same truth by taking for granted the statements of that scientist in whose authority he has an unshaken faith.  Indeed both of them know the truth; one has attained it through his own realisation, the other through his faith in the authority of the former.  Even if devotion to the Tirthankaras is regarded as samyak�darsana it is not the real samyak� darsana, provided the real meaning of samyak�darsana is the devotion to our own pure self.  Right   view�point or right faith is a calm and undisturbed state of mind in which the pure self (suddhatma) is realised.  It is a vision of pure self.  In Jainism right faith has been discused from two points of view, the real and the practical.  The practical right faith is a true and firm devotion to the deva, the guru, the dharma and the sastra, while the real right faith is a firm belief in the true and pure nature of the soul.  Though the concepts of faith and devotion are present in Jainism, but Jainism does not believe that the divine grace is essential for the attainment of liberation.  According to Jainism the soul himself is the architect of his own destiny, the Jaina religion is the religion of self�help, which is unique in the history of world�religions.  However, the Jainas believe that ture devotion to the Tirthankaras yields fruitful results for an aspirant.  Though the tirthankaras are the object of our worship, yet they do not help in any way to an aspirant, except that an aspirant can realise his own true nature through contemplation on their nature, because inherently he possesses the same nature as they have.  





A Gujarati Jaina poet has expressed this idea in the following verse :





     Ajakulagat kesheri, lahere nijapadasimha nihal;


     Tim prabhu bhakti bhavi lahere, nijatama sambhal.





Just as a cub brought out in herd of sheep realises his real nature as a lion after seeing a lion, so also an aspirant realises his own real nature as Arhat by worshipping the Arhat.





Five Constituents of Right Faith :





In Jainism the following have been stated as the five constituents of right faith 





(1) Sama�equanimity or balanced state of mind 


(2) Samvega� the realisation of blissful nature of self or yearning for truth, 


(3) Nirveda � unattachment or indifference, 


(4) Anukampa �  regarding others sufferings as one's own and to be sympathetic to them and 


(5) Astikaya�firm belief in Punya and Papa, virtue and vice, re�birth, doctrine of Karma and the existence of soul.





Six places of right faith





In Jainism right faith (Samyak�darsana) consists in the recognition of six facts 


(1) the soul exists, 


(2) the soul is eternal  


(3) the soul is the doer of its deeds 


(4) The soul is the enjoyer of the good or bad fruits of its deeds 


(5) the soul can attain liberation and  


(6) there is a way to liberation.





According to Jaina thinkers a firm conviction of these six principles is essential for the cultivation of right faith.  The rightness of knowledge as well as conduct depend on the acceptance of them and thus, these six principles have pivotal position in Jaina religious ethics.








Eight limbs of right faith





The <MI> Uttaradhyayana <D>(28.31) and many other Jaina texts make mention of the eight limbs of right faith (Samaykdarsana). 





(i) Nihasamkita � This quality is negatively explained as an absence of all sorts of doubt and positively as an unshaken belief in the doctrines of Jainas.





(ii) Nihkamksita � It is explained as an absence of desire for worldly pleasures.  A right believer should not hanker after worldly pleasures and material gains.  Amrtacandrasuri defined it also as an avoidence of one sided viewer wrong beliefs (mahya  darsana). A right believer should not cling to one�sided views of other faiths (Purusarthasiddhyupaya,24).





(iii) Nirvicikitsa � It means that one who possesses right belief should not exhibit a feeling of disgust to the self�absorbed monks, who are not very particular about their bodily cleanliness.  For a right believer anything of this material world is neither pleasant nor unpleasant neither beautiful nor ugly, rather, he looks at every thing with a dispassionate attitude.





(iv) Amudhadrsti � Amudhadrsti means a clear and right understanding about the nature of religion and the ideal of life.  A person possessing right belief should not cling to superstitions pertaining to gods, preceptors (guru) and religious practices.  One should not belive in Psuedo� scriptures, plausible theories, psuedo�guru and psuedo� deities.





(v) Upabrhana � It means cultivation of one's spiritual qualities.  This is also named as upaguhana which means 


concealing of demerits of the others and merits of one's own.





(vi) Sthirikarana � It means that one should make them firm in the faith, who deviate from righteousness under the influence of anger, pride, sex and other passions.





(vii) Vatsalya � It means  selfless love for our fellow beings.  It also means the cultivation of the sense of brotherhood towards the followers of right faith.





(viii) Prabhavana � It means that one should work for the propagation of right faith by means of charity, austerity and such other means as are suitable to the time and place and should preach the truth to others.





Five blemishes of right faith :





The Upasakadasanga (1.44) as well as Tattvarthasutra<D> (7.18) mention the following five blemishes (aticaras) of right faith �





1. Doubt or a Septic view about the teaching of Jainas.


2. Desire for worldly pleasures.


3. Repulsion or a feeling of disgust.


4. Acceptence of se views or creeds.


�
5. Praise of the followers of false creeds.








The Right Knowledge





The rightness of knowledge depends upon the rightness of attitude or view�point.  Right knowledge has been regarded as one of the means to liberation.  In Jainism right knowledge has been defined in various ways.  Generally speaking, right knowledge is the knowledge of seven principles Jiiva (living substance), Ajiva (non�living substance) Asrava (influx of karmic matter), Samvara (stoppage of the influx of karmic matter), Bandha (bondage), Nirjara (shedding of the accumulated karmic matter) and Moksa (liberation).  It consists in knowing the things in all their infinite facets.  According to Jaina philosophy one�sided knowledge or a biased view�point is false as it ignores the infinite aspects of things.  So long as one has one�sided view (ekantika drsti) or a biased view (agraha) right knowledge is not possible.  In the absence of an integral�view right knowledge is out of the question.  Thus, Unbiased attitude is also the pre�condition of right knowledge.  In order to know the infinite aspects of reality, a many pronged approach is a sine�quanon of right knowledge.  The one�sided view�point or a biased enquiry tinges the truth.  Hence one�sidedness, extremism and bias hinder the realisation of truth.  The Jaina Philosophy enjoins that personal prejudices must be discarded and an impartial attitude should be cultivated.  Only the integral and synthetic approach can give us a full vision of reality, which is the right knowledge.  Right knowledge is the knowledge of a thing in all its infinite facets  and it is possible only through gestalt view or oragnic view (Samagra drsti).





Alternatively, Jainism also holds that right knowledge consists in discrimination between self and non�self.  It is true that the self, the knower cannot be made the object of knowledge, it is not possible to know the self on the basis of knower�known� relationship.  The self is knower and the knower can never become an object of knowledge.  This makes knowledge of self unique.  But the knowledge of non�self is possible through knower�known relationship.  Even an ordinary man can know through his commonsense that whatsoever the object of his knowledge, he�the knower�is something different from it and thus arrives at the conclusion that what is the object of his knowledge is not his self, but non�self.  Right knowledge is the knowledge of self and self can be known only with reference to non�self.  Knowing the nature of non�self and differentiating it from self is the science of discrimination (bheda�vijnana) and this constitutes the essential meaning of right knowledge in the Jaina Philosophy.


     Thus, right knowledge in Jainism means the discrimination of self from non�self.  The Jainas call it bheda�Vijnana �� the science of discrimination.  In Samayasara, Acarya Kundakunda has made an exhaustive study of the science of discrimination (Bheda Vijnana).  His book Samayasara is totally a book of the science of discrimination. In this book he says �





  Puggala kammam koho tassa vivagodao havadi eso I


  Na hu es a majjhabhavo janagabhavo du ahamikko II





  Udayavivago viviho kammanam vannido jinavarehim I


  Na du te majjha sahava janaga bhavo du ahamikko II





                                     � Samayasara, 207 & 210





Anger etc. are due to the power of fruitation of the karmic matter and thus, they are not the real nature of self.  The self is only knower; Jainas have explained various kinds of fruition and operation of karmas are not the real nature of self.  The self is the pure knower.  Acarya Amrtacandrasuri says : he, who is emancipated (siddha), has become so, through discrimination of self from non�self and he who is in bondage is so due to its absence (Samayasara Kalara 132).  In Istopadesa (33), it is mentioned that a right knowledge is that in which a clear distincition between the self and the non�self is made.





Thus in Jainism, from the practical point of view, right knowledge is the knowledge of the seven principles, namely Jiva,  Ajiva, Asrava, Samvara, Bandha, Nirjara and Moksa.  But from real point of view right knowledge is the knowledge of the real and true nature of the self as quite distinct from the non�self.  It is a discriminative Knowledge between the self and non�self.  The right knowledge means the knowledge of our own inherent nature; in other words, it is the knowledge of sa�svabhava.  Thus, in Jainism the right knowledge does not mean mere academic and objective knowledge of the scriptures or the seven Principles (tattvas), but it is the  subjective experience of our own self with its inherent Godliness.  The right knowledge is an awakened state of our pure consciousness (apramattadasa).  It is the state of pure knowership (saksibhava).





According to Jaina philosophy right knowledge is of five types: 





1. Matijnana





The Knowledge, obtained through five senses and the mind (manas), is called matijnana.  It includes both sense�perception as well as the rational and inferential knowledge.  





2. Srutajnana


The knowledge acquired through the language or through the symbolic expressions is called srutajnana.  In this type of knowledge, the Jainas include the knowledge gained through the study of scriptures.  It is also called scriptural knowledge.





These two types of knowledge are included in paroksa jnana� i.e. indirect knowledge according to early Jaina Philosophers, because these two types of knowledge are not directly obtained by the soul.  They depend either on the sense organs or on the scriptures.  





The next three types of knowledge are included in pratyaksajnana, i.e. direct knowledge.  They are � 





3. Avadhijnana





It is an extra ordinary perception, akin to clairvoyance.  It is regarded as extra�sensory perception.  It is obtained by human beings through penances or yogic practices, but in the kingdoms of heaven and hell it is innate.  It is confined to material world only as its objects.





4. Manahparyayajnana





It means the reading of thought�waves.  It is the knowledge of thought�activity or mental modes of the other beings.  According to Jaina philosophy, mind is made up of manovargana�pudgala, i.e. finer type of atoms, and every mode of thought is reflected in the mind�substance (mano�dravya).  Manahparyayajnana is a direct experience of such modes of mind�substance working in other individual's minds.  It is akin to the modern concept of telepathy.  It is obtained when soul is extraordinarily purified through a high order of conduct and only the human beings can obtain it.





5. Kevalajnana





It is the perfect knowledge.  It is also known as omniscience, because it intuits all the substances with all their modes of the past, present and future.  When the veil of four destructive karma is completely removed, omniscience dawns.  In omniscience there is nothing to be known and nothing is unknown.  But Acarya Kundakunda gives some what different interpretation of Kevaljnana.  He says it is from practical view only that the Kevali knows all the substances with all their modes;  from real point of view the kevali knows his ownself (Niyamasara, 158).  Thus, the Kevalajnana is the Knowledge of one's own self.


Among the above mentioned five types of knowledge the first three may be right or may be wrong.  Their rightness or wrongness depends on the rightness or wrongness of the attitude, vision or faith of the knower; but the last two are exclusively confined to the right knowledge.  In<MI> Mulacara, <D>Acarya Vattakera has laid down some criteria for determining the rightness or wrongness of knowledge.  He says �





     Jena taccam vibujjhejja jena cittam nirujjhadi I


     Jena atta visujjhejja tam nanam jinasasane II





     Jena raga virajjejja jena seesu rajjadi I


     Jena mitti pabhavejja tam nanam jinasasane II


                                            � Mulacara, 5/70�71.





In Jainism the (right) knowledge is that which helps to understand the reality, controls the minds and purifies the soul.  It is through the (right) knowledge that the ties of attachment are severed, interest in the ultimate goal is developed and the feelings of universal friendship are strengthened.








Relationship between right faith, righ knowledge and right conduct:





Among the Jaina thinkers there is no controversy about the order of these three constituents of the path of liberation.  The priority of view�point over knowledge and conduct is generally accepted.  The Jaina scriptures point out that right conduct and right knowledge are impossible in the absence of  right view� point.  





Acarya Kundakunda mentions�





Sammattavirahiya nam, sutthu vi uggam tavam caramta nam


Na lahamti bohilaham, avi vasasahassakodihim I





Damsanabhattha bhattha, damsanabhatthassa natthi nivvanam


Sijjhamti cariyabhattha, damsanabhattha na sijjhamti II





                                    � Damsanapahuda, 5 & 3





Those persons who are devoid of right faith will not obtain right knowledge, even if they practise severe penance for a thousand crores of years.





Those who have fallen from right faith are deprived persons.  There is no liberation for a person devoid of right faith.  Those who have fallen from right conduct may attain liberation but not those who have fallen from right faith.





Acarya Bhadrabahu in  <MI>Acaranga Niryukti<D>  (221) also presents the same view.  He says that in the  penance, knowledge and action attain their fruition through right attitude.  





But we must also remember that this priority of attitude or faith <MI>carsanad<D> is not exclusive one, to cultivate right view�point supression or eimination of extreme type of passions, technically known as `anantanubandhi kasaya' is essential; thus right conduct proceeds from right attitude and right attitude proceeds from right conduct.  Mahavira has instructed a course of discipline in which the co�existence of action with knowledge and  faith is indispensable.  Though priority of right knowledge over right conduct is acepted, it can not lead to liberation unless it is followed by right conduct.  





The <MI>Sutrakrtanga<D> (2/1/3) reveals, "whether a man is a Brahmin or a bhiksu or a knower of many scriptures, he would suffer on account  of his actions, if they are not good.  





It is also said in the<MI> Uttaradhyayanasutra <D> (6.11) that knowledge of various languages and many scriptures have no enriching effect on self.  Those who are addicted to vice and regard themselves as learned are really ignorant.  They offer only verbal satisfaction to their souls.  





In the<MI> Avasyakaniryukti<D> (9�11) Acarya Bhadrabahu says, `Even the knower of many scriptures cannot cross the ocean of the world (Samsara) if his actions are not good'.  In bringing out the mutual relationship of knowledge and action on the basis of `blind�lame propostions' (Andha�pangu Nyaya), the Acarya further says, `Just as a chariot on one wheel cannot move and a blind or a lame man cannot reach the destination by himself, in the same way mere knowledge or mere action cannot lead one to liberation.  It is attainable only through the presence of both.








Right Conduct





After dealing with right faith and right knowledge we shall now discuss right conduct.  In Jainism right conduct has been explained from two angles.  From real point of view, right conduct is a state in which soul is completely free from passions and perversity.  It is the state of self awareness and self absorption.  In this state self enjoys his own very nature and  remains undisturbed from the external motivations.  It is the state of equanimity of mind which is known in Jainism as samayika or samati.  





Acarya Kundakunda in <MI>Pravacanasara <D> (1.7) says : "Conduct is dharma, dharma is equanimity and equanimity means that state of self which is free from delusion and mental tension".  From practical point of view right conduct means the adoption of such rules of discipline as prescribed in Agamas.





Every conduct or action has two aspects (1) extrinsic and (2) intrinsic, which are traditionally called as dravya and bhava respectively.  In Jainism external rightness of an action is to be decided in relation with the others.  In other words external rightness of an action depends upon its outer social results.  If an action results in the well being of others or cultivates social good, from practical or extrinsic view�point it is called good or right.  But the intrinsic purity or righteousness of an action depends on the intention or motive of the doer.  It is the purity of intention or motive, not the external results, that makes an action really or intrinsically good or bad.  





Acarya Kundakunda mentions :�





Maradu va jiyadu va jivo, ayadacarassa nicchida himsa.


Payadassa natthi bamdho, himsamettena samidssa.





                                           � Pravaranasara, 3.17





A person behaving carelessly with a passionate mind incurs the sin of causing injury, whether actual injury results or not; but on the other hand there will be no bondage of sin to one who is impassionate and firm in the observance of carefulness (Samiti), even, if injury results by his conduct (because there is mental purity).  Prof.  J.N. Sinha also rightly puts the Jaina�view in his famous book A History of <MI>Indian Philosophy<D> he says : "the Jaina ethics emphasises purity of motive as distinguished from  consequences of actions.  It considers an action to be right if it is actuated by a good intension (abhisandhi), thought it leads to unhappiness of others.  It considers an action to be wrong if  it is actuated by a bad intention though it leads to happiness of others.  An intention is pure, when it is devoid of attachment, aversion, delusion and passions.  It is impure when it is distressing and agressive.  Righteousness depends on purity of motive or intention and not on external consequences (Vol.I, Page 264).  Though being an integral philosophy, Jainism gives due consideration to the consequences of an action. From practical view point it should be borne in mind that this external aspect of morality should not be neglected.  It attaches due importance to the practical and social aspect of morality. According to the Jaina Philosophers the purity or righteousness of thought should be followed by right action.  They do not believe in the dualism of thought and action.  For them a right action is the proof of mental purity.  That is why they have prescribed a code of conduct for house� holders as well as for the monks.





The code of conduct of house�holder





According to the Digambar sect, refraining from taking meat, wine, honey and five kinds of figs are the fundamental restraint prescribed for  a Jaina�layman.  Inlieu of these eight mulagunas, Svetambaras prescribe the avoidance of the seven bad deeds, namely gambling, meat�eating, wine�drinking, adultery, hunting, stealing and debaunchery.  Hemacandra in his <MI>Yogasastra<D> has mentioned 35 qualities of Jaina house�holders in ten verses, here we are giving their English rendering* : 





1. He who gains his livelihood by honesty and admires as well as and follows excellence of conduct and marries his sons and daughters to well�born and well�behaved family.


_________________________


* The author is thankful to Mrs. Stevensen for this English    rendering.  It has been taken from her book The Heart of Jainism.





2. He is afraid of committing sins, he follows the customs of his country, never speaks evil of any one and  especially not of his ruler.





3. He lives in neither too secluded nor too open a residence.  It must be situated in a good locality and have good neighbours.  The house must not have too many entrances.





4. He always associates with good men, worships his parents and abandons an unprotected place of evil reputation.





5. He regulates his expenditure according to his income, dresses according to his position and being endowed with eight kinds of   intelligence hears religious discourses every day.





6. If he suffers from indigestion, he ought not to eat.  He eats only at fixed times.  He should gain his ends (purusarthas) in such a way that one does not interfere with the other.





7. He gives alms to those who comes unexpectedly, to the Sadhu and to the poor, is free from obstinacy and has a partiality for good qualities.





8. Knowing his own strength and weakness, he avoids such actions as are not suited to the time and place  (in which he lives).  He worships persons who are rigid in keeping their vows and far advanced in knowledge and he feeds those who deserve feeding.





9. He is provident, has more than ordinary knowledge, is grateful for what is done for him, is loved by people, is modest,  merciful, of a serene disposition and benevolent.





10.  He is always intent on defeating the six interior enemies and controls all his five senses.  Such are the suggestions of a house�holder's duties.








(b) Twelve vows





Practical right conduct of a house�holder consists in observing the following twelve vows :





Ahimsa  � Refraining from intentionally killing and doing injury of all types of mobile living beings.





Satya   � Refraining from falsehood.





Asteya  � Refraining from theft.





Brahmacarya � Refraining from sexual relations except with one's own wife and to remain contended with one's own wife.





Parigraha�parimana � Limiting one's possessions.





Dig�vrata  � Limiting field of one's worldly activities in the ten directions.





Bhogopabhoga parimana � To limit one's enjoyment of consumable items like food etc. and non�consumable items like clothes etc.





Anarthadanda�viramana �  Taking a vow not to commit purposeless bad activities.





Samayika  � To practise the mental equanimity.





Desavrata  � To refrain oneself from worldly activities for a     fixed period of time.





Prosadhopavasa � Observing fast once a week.





Atithi�Samvibhaga � Offering the food etc. to the  monks and the needy persons.





(c) Essential daily duties





Along with these twelve vows, every Jaina house�holder is ordinarily required to perform the following six daily duties :





1. Deva�puja      � Worship of the Arhats, the adorables. 


2. Guru�Bhakti    � Devotion to the gurus or preceptor�saints.


3. Svadhyaya      � Study of the scriptures.


4. Samyama        � Control of the five senses and the mind. In practising samyama, it is necessary to renounce certain objects of enjoyments  with the idea of self�control.


5. Tapa or  austerities  such as meditating upon the nature of soul, every morning and evening, for a fixed period of time.


6. Dana or Charity � Giving of (a) food, (b) knowledge,            (c)medicine and (d) protection to other beings.





In the Svetambara texts we have these six essential duties in a different way, they are the same as prescribed for the monks.





(d) The eleven stages of spiritual progress of an house�holder





@NOMBER = (i)  Darsana�pratima               � Having a firm faith in


@NOMBER =                                                the doctrines  of Jinas.


@NOMBER = (ii) Vrata�pratima                   � Observance of the twelve


@NOMBER =                                                vows of a  house�holder


@NOMBER = (iii) Samayika�pratima            � To practise for the


@NOMBER =                                               equanimity of mind and


@NOMBER =                                               observance of complete


@NOMBER =                                               non�voilence, three  times


@NOMBER =                                               a day at least for about


@NOMBER =                                               48 minutes every time.


@NOMBER = (iv) Prosadhopavasa�pratima �  To observe fast on 8th &


@NOMBER =                                                14th day of every fortnight


@NOMBER =                                                and  to keep oneself


@NOMBER =                                               engaged in contemplation.


@NOMBER = (v)  Sacitta�tyaga�Pratima       � Refraining from taking


@NOMBER =                                                animate water and


@NOMBER =                                                vegetable.


@NOMBER = (vi) Ratri�bhukti�tyaga�pratima  � Refraining from taking


@NOMBER =                                                  food and  drink in the


@NOMBER =                                                  night.


@NOMBER = (vii) Brahmacarya�pratima         � Observance of complete


@NOMBER =                                                   continence.


@NOMBER = (viii) Arambha�tyaga�pratima      � To give up all worldly


@NOMBER =                                                   occupations.


@NOMBER = (ix) Parigraha�tyaga�pratima      � Renouncement of


@NOMBER =                                                   worldly possessions  or


@NOMBER =                                                   property.


@NOMBER = (x) Anumati�tyaga�pratima         � Not to offer advice on


@NOMBER =                                                   any worldly matter.


@NOMBER = (xi) Uddista�tyaga�pratima          � Not to take that food 


@NOMBER =                                                    which is prepared for


@NOMBER =                                                    him.








Code of Conduct of a Jaina Monk





According to Jaina religion practical right conduct of a monk or nun consists in observing the following rules :





(a) Six great vows :





1. The monks and the nuns should not kill or injure any living being, whether it is mobile or immobile.





2. They should not tell a lie in any case.





3. They should not take anything which is not given to them by its owner.





4. The monks and nuns must observe complete celibacy and should not have any connection with opposite sex.  They must abstain not only from sexual intercourse but also from bodily decoration, sense indulgence, exciting food, association with other sex, exciting surrounding and passionate thinking.





5. The monks and nuns should not only have any possession or parigraha of except such objects as are allowed by the scriptures and are essential for the observance of samyama and non�violence but they should also not have any desire for or attachment to such objects.





6. They should take their meal only once a day and before sunset.  Eating in the night is strictly prohibited. 





(b) Five types of vigilance





1. They should move always looking forward on the ground and in the day time only.  They should travel only on that path which is free from living creatures and green vegetables.





2. They must avoid superfluous and harsh speech and backbiting.  They should speak politely.





3. They should take only that food which is neither prepared for them, nor suggested by them.  They should avoid over�eating and eating for the sake of taste.  In begging they should keep the convenience of the house�holder in view.                        





4. They must be careful in lifting and putting their articles to avoid injury to living beings.





5. They should observe careful evacuation of excrements.





(c) Three guptis





They should have proper control on their activities of mind, body and speech.





(d) Control of five senses





They should have proper control on their five senses.





(e) Ten cardinal virtues





The monks and the nuns should cultivate the following ten cardinal virtues :





(1) Forgiveness 


(2) Humility         


(3) Straight�forwardness  


(4) Purity          


(5) Truthfullness   


(6) Self�Restraint  


(7) Austerity      


(8) Renunciation   


(9) Detachment        


(10) Continence.





(f) Six Essentials





@NOMBER = 1. Samayika          � They should practise mental


@NOMBER =                               equanimity and  try to get rid of 


@NOMBER =                               impure thought�activity.


@NOMBER = 2. Stavana             � They should praise the Tirthankara.


@NOMBER = 3. Vandana            � They should pay salutation to


@NOMBER =                               the elderly monks and the perceptors.


@NOMBER = 4. Pratikramana     � Repentance.


@NOMBER = 5. Pratyakhyana     � Renunciation.


@NOMBER = 6. Kayotsarga        � Non�attachement for body.





(g) Twelve Austerities





The monks and the nuns should observe the following twelve austerities : 


(1) Fasting 


(2) Eating less than one's normal diet 


(3) Accepting food from a house�holder only when certain condition is fulfilled 


(4) Giving up the eating of tasty things such as ghee, oil, salt and sugar, 


(5) Living in the lonely places 


(6) Mortification of the body 


(7) Taking atonements for the violation of the rules of conduct, (8) Paying reverence to the elderly saints and the perceptors 


(9) Rendering one's service to the elderly, diseased and old monks 


(10) Renunciation of external and internal possessions 


(11) Study of the scripture and 


(12) Meditation.  





(h) Twenty�two hardships





The path of salvation is not an easy one.  A monk is expected to overcome the hardships.  These hardships are twenty� two in number : 


(1) Hunger, 


(2) Thirst,  


(3) Cold, 


(4) Heat, 


(5) Insect�bite, 


(6) Nakedness, 


(7) Discontentment, 


(8) Woman, 


(9) Fatigue from walking, 


(10) Disturbance by animals, 


(11) Sleeping or sitting on hard earth, 


(12) Abuse, 


(13) Beating, 


(14) Begging, 


(15) Failure to get alms etc., 


(16) Disease, 


(17) Contact of thorny shrubs etc., 


(18) Discomfort from dirt, 


(19) Respectful or disrespectful treatment, 


(20) Pride of knowledge, 


(21) Lack of knowledge and 


(22) Failures in religious practices.








Jaina�yoga and other systems of yoga





As I have already mentioned, in early Jaina agamas such as Uttaradhyayana etc. and in the works of Acarya KundaKunda, we find a four�fold path instead of three fold path, where in right austerity is mentioned seperataly from right conduct.  According to Uttaradhyayana the right conduct controls the inflow of new Karmas i.e. Asrava and thus, saves the soul from new bondage, while it is the right austerity, which exhausts the pervious bondage of Karmas.  For complete purification of self and perfect unfolding of the potentialities the self of the observation of right austerity is essential.  





The pursuit of self�purification must culminate in realisation of the true nature of the self and according to Jainism the true nature of self is nothing but the state of equanimity or complete self�absorption, in which self remains undistrubed by the flickerings of aversion and attachment.  It is the state of<MI> Nirvikalpa Citta,<D> which can be acheived through the practice of meditation or yoga i.e. the controlling of the activity of mind and body.





The word yoga though, occurs in early Jaina literature, but in a different sense.  Jaina canonical works as well as Umaswati explain it as one of the five causes of bondage.  If we go in depth in the history of the meaning of the word yoga, we find that in Rgveda and other early works of Vedic literature, the word Yoga is used in the sense of connecting  or yoking a horse.  In this very sense of connecting, the word yoga is used in Jaina literature also.  For Jainas Yoga means which connects the soul with Karmic particles and thus, it is the binding principle.  Later on, the term yoga adopted in the sense of activities of mind, body and speech and it is considered that due to these activities soul comes into contact with thouse Karmic particles which inturn bind the soul.  Though in some early Jaina text the word yoga is also used, meaning the check or control upon the senses.  In this very sense the term has also been used in some of the later Upanisadas.  Though in Vedic tradition from the time of Panani the term Yoga attained its technical meaning�`yuj� samadhau' and it is explained as absorption of mind's in activities (yogah�cittavrttinirodho), yet in Jaina tradition it is Haribhadra (8th Century), who for the first time defined the term yoga in the sense of what leads to emancipation (Mokkhena joyanao jogo savvo hi dhamm, vavaro� Yogavimsika (1) generally the term yoga is equivalant to Jaina term samyak�caritra but in its vider sense it includes Samyak�Darsana,  Samyak�Jnana, Samyak�Caritra and Samyak�Tapa also.  However, in its narrow sense, we can equate it with Jaina process of meditation.  It we want to compare Jaina yoga with other systems of Yoga such as Jnana yoga,  Bhakti�yoga and Karma�yoga, we can say that Jainism being an integral system, accepts all of them.  Samyak�darsana of Jainism can be said to be equivalent to Bhakti�yoga of other systems.  While the samyak�Jnana can be equated with Jnana�yoga.  So far as Karma�yoga and Astanga yoga are concerned, they can be compared with the samyak�caritra of Jainism.  Though it must be borne in mind that there are some peculiarities and specialities of Jaina system of yoga, owing to their philosophical foundation.  For  example, Jainism accepts the concept of devotion or Bhakti, yet in a different sense from a theistic philosophy, which believes in the concept of grace of God.  Similarly the concept of Jnana�yoga, in the sense of discriminative knowledge of self and non�self, is accepted by all the schools of Jnana�marga, but in minute details about the nature of ultimate reality and self, they differ from each other.  Same is the case also with samyak�caritra and karma yoga.  With regard to their fundamental principles such as observence of non�violence,  truth, non�steating, celibacy and non�possession, they agree with each other but the details of their code of conduct and mode of sadhana and worshipping differ very much from each other.  So far as the concept of Astanga�yoga is concerned we find much more similarity in both the systems.  The concept of five yamas of Patanjali's yoga� sastra is also present in the form of five great vows (mahavratas) in Jainism in word and spirit.  Though the concept of niyama is also found in both the systems, yet it differs in details,  particularly `Isvar Pranidhana' is totally absent in Jainism.  About the Asanas or postures both the systems agree to a certain extent.  Jainism approves these postures only which are benificial in meditation.  The practice for regulation of breath or Pranayama is the pivot of Patanjali's  yoga�sadhana, but Jainism does not give much stress on the regulation of breath.  It suggests only to be aware of or to concentrate on one's respirations or breathing system.  The concept of <MI>`pratyahara<D>' i.e. the withdrawal of senses is also present in both the system in toto.  Though the concept of dharana is accepted by both the systems, but regarding its meaning they differ.  For Jainas `dharana' means retention, while in Patanjali's yoga system `dharana'  means fixing of mind on certain object and thus, it is previous stage of meditation or dhyana.  Patanjali's dharana as well as dhyana (meditation) both, are included in Jaina concept of dhyana/meditation.  Not only this, Jainism uses the word dhyana in such a wider sense that it comprehends samadhi also. Last two stages of `sukla dhyana' of Jainas are comparable with the two types of samadhis of Patanjali).  Jaina Agmas propounded that emancipation can only be all  with the practice of all of them simultaneously and jointly.  As I have already mentioned that without right view� point or right�attitudes right�knowledge is impossible, for without right knowledge our faith or belief will be blind one and a blind faith is of no use in the path of spiritual development.  Similarly without right�knowledge and right, faith, right conduct or samyakcaritra will be impossible.  Thus the Jaina approach to the different Yogas is integral and comprehensive.








The Spiritual Nature of Jaina Festivities





Not only the Jaina course of discipline but also Jaina festivities are spiritual in nature.  The Jaina festivities do  not aim at entertainments; they are directed towards the spiritual development of self through the practice of austerities.  Among the festivals of the Jainas the well known one is the `Paryusana'. It is celebrated in the month of Bhadrapada by both the sects.  When the festival starts, the lay�followers of Jainism spend their time mostly in worshipping Jaina�icons, hearing religious discourses and reading the religious books (svadhyaya) and observe fasts and prosadha.  They do self�scrutiny everyday in the morning and evening by way of retrospection (pratikramana).  The Svetambaras observe the last day of paryusana as the Samvatsari�parva and on that day they observe fast, attend the religious discourses, make self� criticism for any moral lapses, evil deeds and hostilities occuring during the year and atonements undertaken.  On that day they ask forgiveness from all irrespective of friends or foes and declare �





     Khamemi savve Jive savve jiva khamantu me


     Mitti me savvabhuesu veram majjham na kanae.





I forgive all living beings and pray that they all should forgive me.  I am friendly to all living beings and bear nobody ill�will. 


During these festive days, the observance of non�violence is also considered to be a primary duty.  In ancient times many Jaina preceptors exercised their influence in getting these days marked out as non�violence days by the rulers.  





In the Digambara sect Paryusana is known as Dasa�laksana� parva.  They also observe it by doing puja (worship of Jaina�icons), studying religious books and undergoing and try to cultivate ten virtues, viz. forgiveness, modesty, straight�forwardness, truth, celibacy etc.  In addition to this main festival, Sodasa� karana bhavana, Navapad�oli, Astahnika�parva, Aksayatrtiya, Sruta�pancami and the day of conception, birth, initiation, enlightenment and emancipation (Nirvana) of the Tirthankaras are also observed as festive occasions.  At the end of fort�night and four months (caumasi) many Svetambara Jainas observe fast and do retrospection (Pratikramana). The days of birth and nirvana of Bhagvan Mahavira are also observed with great enthusiasm by the entire Jaina community.








Altruistic attitude of Jainism





It is true that Jainism is a monastic religion.  In its practice, special stress has been laid on Self�purification and self�restraint, but from this it cannot be inferred that it does not provide for welfare of mankind.  Jainism undoubtedly asserts that from the individualistic view�point, chastise sequestered life is more suitable, but at the same time it is suggested that enlightenment or spiritual development obtained through penance should be utilised for social welfare.  Mahavira's own life bears testimony to this fact.  After spending twelve years in solitary austerities, he went back to society.  He established a four�fold social order of monks, nuns, laymen and laywomen and gave them guidance to the last moment of his life.  Jainism admits the necessity of social�welfare and social service, but it proceeds from individual uplift to the social one.  The individual is the primary unit of society, hence so long as individuals remain under the grip of passions there is no question of social amelioration.  So long as the moral and spiritual consciousness is not developed in individual life, order and peace cannot be established in social life.  The man who has no control over his selfish motives and desires cannot be socially fit.  For rendering social service, one must be free from selfishness and should develop a sense of equality for other beings.  An ultruistic outlook is primarily needed for social outlook, a selfish man can only prove destructive for social life.  The institutions and communities that are formed for the fulfilment of selfish motives can have no implications on society.  Do communities of thieves, robbers and exploiters deserve to be called social units? The teaching of Mahavira is that abstention in individual life can alone be the fountain�head of positive social welfare programmes.  It is said in the Prasnavyakaranasutra (2.1.1 & 2.1.4) the preaching of the lord is for the welfare of all the beings of the world.  The five�fold discipline of non� violence, truth, non�stealing, sexual purity and absence of lust for wealth (Aparigraha) is not for personal edification alone but also aims at social good.  The Jaina Philosophers have always given priority to the good of other over the good of one's own.  In Jainism, the ideals set for Tirthankaras, Ganadharas and samanya�kevalies and the distinction made in them are broadly based on the principle of universal good, communal good and individual good.  The Tirthankaras have been given the highest position for their promotion of the universal good.  The reference of gramadharma, Nagaradharma, Rastradharma, etc.  in <MI>Sthanangasutra<D> is an indication to the fact that Jainism is not confined to individual good, but that it urges the universal good.








Does Jainism Teach the Negation of Life? 





In Jainism more stress is given on austerities and renunciation of worldly enjoyments with the result that there is a wide�spread misconception that it teaches the negation of life.  It will, therefore, not be irrelevant here to point out that the applause of austerities and renouncement does not imply non�recognition of physical and material life.  The recognition of spiritual values does not mean that physical and material values should be completely rejected.  According to Jainism, physical values are not hindrances to  spiritual development, but are rather subservient to it.  It is mentioned in the Nisithabhasya (4159)  that, `Knowledge leads to salvation, the body leads to knowledge and food leads to (the nutrition of) body'.  The body is a vessel that ferries a person to the shore of eternal bliss.  From this point of view, fulfilment of bodily needs has both value and importance, the body is a means to liberation and therefore deserves care.  But it must be noted that our attention should be fixed not on the vessel �� the means but on the shore �� the end to which it leads.  As the vessel, body is a means and not an end.  The recognition of physical and material values of life as a means is at the core of Jainism and entire spirituality.  Here we have a line of demarcation that brings into relief the difference between spiritualism and materilism.





In materialism, fulfilment of bodily needs and animal values is an end in itself whereas in spiritualism they are only means leading to the higher spiritual values.  In Jainism both enjoyment and renunciation of worldly objects by an aspirant are needed for the cultivation of self�restraint (samyama) and mental equanimity (samatva).  The entire religious practices of Jainism aim at the development of an unruffled, unattached, dispassionate and peaceful life that can free all the selves from mental tensions and conflicts of individual life.  The main point at issue is not the fulfilment or rejection of bodily needs but the establishment of peace in the life of individual as well as society.  Hence the fulfilment of bodily needs is welcomed to the extent to which it furthers this particular cause, but when it doesnot, it ought to be rejected.  This view is beautifully presented in the <MI>Acaranga<D> and <MI>Uttaradhyayana<D> (32/100�107).  They say, `When the senses come into contact with their objects, then the con� commitant sensations of pleasure or pain also arise.  It is not possible in actual life to effectively alienate sense from the experiences of their objects and thus to exclude sensations of pleasures and pains.  Hence what we must renounce is not sense experiences but attraction or repulsion to them invoked in the mind.  Attractions and repulsions (mental tensions) are the effects of the involvement of the self in pleasant or unpleasant sense�objects; they cannot arise in the unattached and indifferent person.  Thus the essential teaching of Jainism is the eschewment of attachment and not the negation of life.








Gunasthana





The journey of soul towards its spiritual heights is discussed in Jainism as a doctrine of Gunasthanas.  According to Jaina thinkers there are fourteen stages of spiritual development, from the lowest level of perverse attitude (Mithya�drsti) to the highest level of Godhood (Siddhavastha).  In the <MI>Samavayanga, Satkhandagama<D> and in the works of Kundakunda and other Jaina thinkers, we have a mention of these fourteen stages.  These fourteen stages are technically called Gunasthana.  Gunasthana refers to the stage of the soul at a particular stage in its spiritual development with reference to the nature of Jnana, darsana and caritra, i.e. knowledge, faith and conduct, through the operation, subsidence and destruction of karma.





1. The first stage is called <MI>mithyadrsti,<D> i.e. perversity of attitude.  It is the lowest stage from where the spiritual journey of soul starts.  It is considered a stage of spiritual development because in this very state the efforts for the attainment of the right vision are made.  The process of granthibheda occurs in this stage.  The soul, who is in the grip of exterme passions (<MI>Anantanubandhi kasaya)<D> remains in this stage.  The souls are of two types�bhavya (capable of attaining liberation) and abhavya (not�capable of attaining liberation).  Abhavya souls will remain in this stage for infinite time, while the bhavya souls will remain in this stage for a limited period of time.  





The perversity of attitude is of five kinds :� 


(i) acceptance of one�sided view or the extremist view (ekanta, (ii) acceptance of the view, which is contradictory to the fact or reality (viparita), 


(iii) veneration of false creeds or the ritualistic views (Vinaya), 


(iv) doubt or instability of faith (samsaya), 


(v) ignorance of the real nature of things (ajnana).  





This perversity of knowledge is due to the operation (udaya) of extreme forms of four passions, i.e. anger, pride, deceit and greed.  One who is in the grip of these extreme forms of passions cannot attain the right vision or right attitude.





(2) The second stage is known as sasvadana samyagdrsti i.e. to have a taste of the right vision.  This is an intermediate stage and it occurs when soul falls from the right attitude towards  the perverse attitude.  This stage occurs after the fall from the right attitude and before the acceptance of the perverse attitude.  This stage is called sasvadana samyagdrsti because in this stage soul has a taste of the right attitude or right vision just as a person after eating delicious dishes vomits and has a taste of those dishes in that state of vomiting.   Prof.  Kalghatgi explains this stage as a stage of hesitation before accepting the false belief.





(3) The third stage is technically known as samyagmithyadrsti.  It is a mixed stage of the right and false attitudes like the taste of curd mixed with sugar, which is neither sweet nor sour.  This is the stage of doubt.  In this stage soul accepts neither the perverse attitude nor the right one.  This is also an intermediate stage.  Prof.  Kalghatgi mentions this stage as a stage of confusion.  He writes, "After getting insight into the right attitude for the first time, it is possible that a man may at the same time begin to feel that what is right may not be right and he may cling to false indeologies also"... This stage is the stage of active struggle between the right and the wrong.  The right and the wrong both present themselves before the mind (consciousness) and claim their righteousness, but the mind being incapable of taking any decision cannot select either of them.  Thus this is the stage of indecisiveness of the mind to choose between the true and false1.





(4) The fourth stages is named<MI> avirata samyagdrsti,<D> a stage of right attitude without obstinence.  Though in this scheme of gunasthana, it is considered to be the fourth stage, really it is the first stage in upward journey of soul towards its spiritual heights.  It is the stage in which the soul gets the glimpse of truth for the first time.  At this stage the self knows right as a right and wrong as a wrong but due to the lack of spiritual strength, in spite of the knowledge and the will, he cannot abstain himself from the wrong�path of immorality.  In other words, at this stage the soul lacks in self�control.  The soul can acquire next stage only when it overcomes this want.  The persons, who have a steady faith in the doctrines of Jainas, yet they feel their unability to follow the moral code, come under this stage.  One  can acheive this stage by having control over one's extreme or intese passions <MI>(Anantanubandhi Kasayas)<D> and through the subsidence (<MI>Upasama)<D> or annihilation (Ksaya) of first four prakrtis of caritra mohaniya karma as well as samyaktva mohaniya karma.





(5) The fifth stage is known as <MI>desavirata samyagdrsti.<D>  This is the stage of right attitude with partial observance and partial non�observence of moral code.  A house� holder who possesses right vision and observes five<MI> anuvratas,<D> three <MI>gunavratas<D> and four <MI>siksavratas<D> comes in this category.  In this stage one knows what is right and also tries to practise it but one connot have full control over one's passions.  At this stage there is only partial ______________________


<MS>1. Some Problems of Jaina Psychology, Page 156. 





expression of the energy of self�control.  After attaining the fourth  stage, if one develops one's spiritual strength and have control over the second set of four passions i.e. apratyakhyani�kasaya�catuska, he attains this stage.  In this stage one posseses only partial power to control one's passions; he is not capable of complete abstinence from immoral activity because of the presence of third set of passions, i.e. <MI>pratyakhyana�kasayacatuska.<D>





(6) In spiritual journey of soul the sixth stage is called pramatta�samyata�gunasthana.  It is the stage in which the self observes right conduct fully.  He observes five mahavratas and other rules of moral conduct of a monk.  Yet he has an attachment towards his body and due to this attachment the sprititual inertia is still there.  Though he observes right conduct, yet he has a lack of self awareness.  This is the stage of self�control with spiritual inertia.  At the end of this stage the aspirant tries to subside or annihilate the third set of four passions and spiritual inertia and climbs the seventh ladder.





(7) The seventh stage is the stage of self�control and self� awareness alongwith freedom from spiritual inertia, which is technically known as <MI>apramatta�samyata�gunasthana.<D>  At this stage self has full control over his passions and observes the moral code without any negligence.  He does not have any attachment towards his body.  This stage can be attained by overcoming the nine types of <MI>pramada<D> or unawareness and the three sets of four types of passions.  From this stage there are two ways open for the upward spiritual journey of soul.  They are technically known as <MI>upasama�sreni<D> and<MI> Ksapakasreni. Upasamasreni<D> is the path of suppression or subridence while the ksapakasreni is the path of annihilation.  In the former, one climbs to the spiritual height through the suppression of the passions, but in the latter, one climbs to the spiritul height through the annihilation of passions.  The person, who climbs the ladder of spiritual progress by suppressing his passions, is bound to fall from spiritual heights but the person who climbs up the ladder  of spiritual heights through the annihilation of his passions ultimately attains nirvana or emancipation.  





For Jainas, the spritual development through suppression is not a right method of spiritual development.





(8) The eight stage of spiritual development is called <MI>apurvakarana.<D>  In this stage, self attains special purification and spiritual strength, and thus becomes capable of reducing the duration and the intensity of the previously bound Karmas.  At this stage soul performs the four processes of <MI>sthitighata <D>(destruction of the duration of Karama), <MI>rasaghata<D> (destruction of the intensity of Karma), <MI>gunasamkramana<D> (transformation of the quality of Karmic matter) and <MI>apurvasthiti�bandha<D> (bondage of an unprecedented kind of duration).  The total process is technically known as<MI> apurvakarana. <D>In this stage, the soul for the first time experiences the spiritual bliss and tranquility while emotional disturbances do not effect it much.  At this stage the three sets of four passions alongwith anger and pride of the fourth set disappear, only subtle deceit and greed alongwith nine sub�passions (instincts) remain.





(9) The ninth stage is named as <MI>anivrtti karana<D>, because the process of<MI> anivrttikarana<D> operates in this stage.  It is also known as <MI>badara�samparaya gunasthana,<D> because in this stage there is occasional possiblity of the soul being effected by gross passions (badara�samparaya) although it has a power to control over them.  At this stage, out of nine sub�passions (instincts) three types of sexual instinct subside and only six instincts and subtle greed remain, but due to the presence of sub�passions or instincts and subtle greed, a fear of attack by gross passions remain.  At the end of this stage struggle for spiritual progress come to an end and the soul climbs the tenth ladder.





(10) This stage is named as<MI> suksmasamparayagunas� thana<D>, because at this stage only subtle form of greed remains.  This greed can be interpreted as the subconscious attachment of the soul with the body.  When this subtle attachment along with remaining sub�passions is subsided or annihilated, the soul ascends to the next stage.  The soul, who has made his spiritual progress through the ladder of subsidence <MI>(upasamasreni<D>) ascends to the eleventh gunasthana and the soul, who is following the ladder of annihilation (<MI>Ksapakasreni), climbs directly to the twelfth stage.





(11) This stage is known as <MI>upasanta�mohaniya gunasthana<D>; because in this stage deluding karma remains in the subsided form.  It is the highest stage for those who ascend through the ladder of subsidence or suppression.  But ultimately suppressed passions arise and disturb the tranquility of mind and the soul invariably descends  from this stage either to the sixth or fifth or fourth or even first stage.  Here we can say that Jainism does not advocate for the process of suppression of the passion for the spiritual progress.  This view of Jainism is further supported by the modern psychologists such as Fruad etc. also.





(12) The twelfth stage in the spiritual development of soul is called <MI>Ksinamoha�gunasthana.<D> In this stage deluding karma which is the main obstruction in the spiritual progress, is completely destroyed.  At the end of this stage the rest three ghati�karma, i.e. Jnanavarana, darsanavarana and antaraya are also destroyed and the soul ascends to the thirteenth stage.





(13) This stage is known as <MI>sayogi�kevali�gunasthana. <D> In this stage soul attains the four infinities, i.e. infinite knowledge, infinite perception, infinite bliss and infinite power and thus becomes omniscient.  It is the highest stage of spiritual development.  It is the stage of Jivana�mukti.  Only due to the existence of four non�destructive Karmas, i.e. ayu (age), nama, gotra and vedaniya, soul remains in the body till the span of age determining karma is not exhausted.





(14) This stage is named as <MI>ayogi�kevali�gunasthana<D>, because in this stage the omniscient soul controls its activities of mind, body and speech and thus prepares itself for the final emancipation.  In this stage the remaining four non�destructive karams are destroyed and the soul, after leaving the body, proceeds for its heavenly abode at the top of the universe and lives their for time�infinite.








Three stages of spiritual quest





This spiritual quest of soul has been summarised into three stages 





(1) The extrovert self (bahiratman), 


(2) the introvert self (antaratman) and 


(3) the transcedental self (paramatma).  





Acarya Kundkunda, Swami Kartikeya, Pujyapada, Yogindu, Haribhadra, Anandaghana and Yasovijava have mentioned these three states of spiritual quest in their respective works.


(1) The extrovert self (<MI>bahiratman<D>) �� One, who possesses perverse attitude and consequently does not discriminate soul from body, regards the external thing as mine and takes keen interest in the worldly enjoyment, is called an extrovert self.  In other words, this is the state of identification of the self with body and external belongings.  This identification is due to the ignorance of the real nature of soul.  The souls belonging to the first, second and third gunasthanas come in this category.





(2) The introvert self (<MI>antaratman<D>) � The self, who possesses the right attitute and therefore clearly distinguishes the soul from the body and the other external belongings is called an introvert self.  An introvert self does not take intrest in the worldly enjoyments, but meditates on one's own real nature and regards external belongings as foreign to him.  This introvert self has been further subdivided into three states �(i) lower,  (ii) middle and  (iii) higher.  The self who possesses the right vision or attitude but does not observe right conduct is considered as a lower introvert self.  One who possesses the right vision and also observes right conduct partially is called middle introvert self.  The self who possesses the perfect right vision and observes the perfect right conduct is called a higher introvert self.  The souls belonging to the fourth gunasthana are called lower introvert self.  The souls who belong to the fifth and sixth stages of gunasthana are called middle introvert self and souls belongs to seventh to twelftha gunasthana are called higher introvert self.








<P12B>The Transcendental self<P255D>





The self, who is completely free from all sorts of impurities and passions such as aversion, attachment, pride, anger, deceit, greed, sexual desire and other sub�passions as well as annihilates four types of destructive karmas,  obscuring the real nature of self, is called transcendental self or paramatma.  According to Jaina tradition this type of self possesses four infinities i.e. infinite knowledge, infinite perception, infinite bliss and infinite power.  





There are two categories of Transcendental selves � 





(1) Arhatas and (2) Siddhas.  





So long as the four types of non�destructive Karmas of transcendental self are not fully exhausted it remains in a physical body.  He is called Arhat or Jivan�mukta.  For, an Arhata is completely free from all types of impurities and defects, yet he is not free from his physical body, his soul is confined to his body.  He works for the emancipation of worldly beings from their sufferings and preaches the truth to the world.  


But when these four types of non�destructive Karmas are fully exhausted the soul of Arhat leaves this physical body and becomes Siddha or Videha�mukta.  The perfect soul of siddhas possesses four types of infinities along with is�ness, spatiality and formlessness and resides at the top of the universe.  He is fully free from all types of obstructions and remains all the time in pure conscious attentiveness i.e. Saksibhava and equanimity, which is the ultimate goal of every soul and Jaina sadhana aims to achieve it.
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