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From the Chief Editor’s Desk
Dear readers,
We are glad to present the third issue of the third volume of ISJS-Transaction. This issue
contains four research papers highlighting diverse aspects of Jain Studies ranging from the
analysis of the concepts of ownership and doer-ship of soul in Samayasāra to the Jain view on
the problem of unregistered children in the context of international migration, and from
comparative study of Jain and Buddhist theories of causation to an analysis of the core ethical
doctrines of Jainism, namely ahiṁsā, anekānta and aparigraha. Third and fourth papers have
been contributed by the participants of Six-Week Summer School Program of International
School for Jain Studies.
The first research paper “Concepts of Ownership and Doer-ship of Soul in Samayasāra: A
Modern Science Perspective” by Dr. Paras Mal Agrawal highlights anekānta view of
ownership and doer-ship of Soul as propounded in Samaysāra by Ācārya Kundakunda and
the modern scientific views on them.
The second paper is on “International Migration and the Problem of Unregistered Children: A
Jain Perspective” by Dr. Shugan C. Jain. In this paper Dr. Jain highlights a number of factors
responsible for the phenomenon of unregistered children: ignorance or difficulty in
registration, illegal immigrations, gender discrimination and personal inability to raise
children, etc. The paper underscores the view that very few Jain must be indulging in this
deplorable act as Jainism puts premium on compassion and gender equality.
The third paper entitled “The Jain’s Theory of Causation in Comparison with the Buddhist’s
Exposition of Dependent Origination” by Dr. Volkmar Ensslin compares the two theories of
Causation, namely ‘Sadasatkāryavāda’ of Jainism and the Buddhist concept of
‘Pratityasamutpāda’. While discussing the similarities and differences, the paper particularly
focuses on Jain causation theory of ‘Pañcasamavāya’ and the modern Theravāda Buddhist
philosophical exposition of Bhikkhu Buddhadāsa’s ‘Dependent Origination’.
The final piece “The Three Core Practices: The Foundation of Jain Ethics” by Kinsey Hall
deals with ahiṁsā, anekānta and aparigraha. Discussing these three core Jain ethical
principles, Ms. Hall also highlights the six types of leśyās as the state of mind through the
parable of the Leśyā Tree (six different persons desiring the fruits of a mango tree through
different approaches).
I am thankful to all the scholars for contributing their research papers to this issue. I would
like to express my sincere thanks to Dr. Shrinetra Pandey, Editor of the journal, for
maintaining the quality control in terms of selection and presentation of the articles published
in the journal. Thanks are also due to Ms. Jyoti Pandey for diligently computing the journal
and Mr.Sushil Jana for type-setting and putting it on our website. The readers are most
welcome to send their valuable suggestions to further improve the quality of the journal.
Prof. Prakash C Jain
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The

Concepts of Ownership and Doer-ship of Soul in Samayasāra : A Modern Science
Perspective
Dr. Paras Mal Agrawal*
Introduction
Before the beginning of any auspicious work, Digambara Jains recite the name of Ācārya
Kundakunda next only to that of Lord Mahāvīra and his chief disciple Gautama Gaṇadhara.
The treatise Samayasāra is considered as the best work of Ācārya Kundakunda.
Modern science and technology have provided wonderful things to the mankind. Therefore,
we love science. But science does not talk of peace, non-violence, forgiveness, love, etc.
Peace is a big necessity. Therefore, we need spirituality. The spirituality is based on the belief
in the eternal soul.1 One of the best ancient works on the spirituality and eternal soul is the
Samayasāra of Ācārya Kundakunda.
Anekānta view of ownership and doer-ship as described in Samayasāra is regarded by
common masses as very difficult to comprehend. However, for our spiritual growth as well as
for relief from our worldly problems, it is very essential to learn the concepts described in
Samayasāra. In view of this importance, basic concepts of anekānta view of ownership and
doer-ship as described in Samayasāra are being illustrated in this paper by using scientific
and modern examples, and practical application in our lives.
Anekānta view of Ownership
A person books a seat for a train journey from Delhi to Mumbai. He gets seat number A1-27
in a particular train on a particular date. Regarding this purchase we would like to discuss
some points as follows:
Question: Can the passenger paint the seat or change the seat cover or put nails in the seat?
Can he take away the seat owned by him?
Answer: No, the passenger is not allowed to do so.
Question: The passenger says, “I am the owner of this seat and is it not my right to do
whatever I wish to do with this seat purchased by me?”
Answer: No, he is not the owner in the true sense. He is the ‘owner’ of the seat for a limited
time for some limited purpose. He is the ‘owner’ with many ‘ifs’ and ‘buts’. His ‘ownership’
simply means that another passenger cannot occupy that particular seat on that particular
journey.

*
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In technical language of Jainology, one would say that the passenger is the owner of that seat
from the relative point of view (vyavahāra naya). In reality or from the real point of view
(niścaya naya), he is not the owner.
Let us consider another example to clarify this point further. A person named Suresh has a
wife named Shobha and a son named Arsh. Whenever the situation arises, Suresh very
proudly introduces them, “This is my wife Shobha and this is my son Arsh.” As the son
grows older he tries to ignore the choices of his father, and wears and eats according to his
own choice. This hurts Suresh. One day, he consults a wise person to find relief from the pain
he experiences. Suresh says, ‘Arsh is my son. Therefore, he is supposed to obey me and do
whatever I ask him to do.’
The wise person responds, “Arsh is your son. Therefore, you have many responsibilities and
privileges, and from this point of view, you may say that you own him. This ownership is
subject to many limitations, ‘ifs’, and ‘buts’ provided by various social, ethical, and legal
rules and regulations. Under such rules and regulations, you cannot dictate your son to eat or
wear or do as per your choice. You should recognize the limitations and should not consider
yourself as the owner of your son in true sense.”
In the language of Jainology, from the relative point of view, Suresh owns Arsh, but from the
real point of view he is not the owner of Arsh.
This issue of ownership from one point of view and non-ownership from another point of
view seems trivial in the above two examples. But in more subtle situations it becomes
confusing. Many wise persons too get confused regarding ownership. Let us illustrate this
point by an example.
A person named Sonu is experiencing headache. He is suffering. He is in pain. What about
the ownership of the pain by Sonu? Is Sonu the owner of the pain? A quick answer would be,
‘Yes, he owns the headache and pain.’ If we go further and ask, ‘Can he control the intensity
of pain? Can Sonu keep the pain as per his choice? If pain goes away after an hour then
would he be able to bring back that pain?’ The answers of such questions would be, ‘NO’.
From the perspective of this ‘NO’, Sonu cannot claim that he is the true owner of the pain. A
true owner is one who is entitled to keep the owned entity forever.
Here again Jainology provides an anekānta view and says, ‘Sonu is the owner of headache
from the relative point of view. But from the real point of view he is not the owner.’
The situation becomes more subtle when we have the concept of soul and identify oneself
with the soul. With the identification of oneself with the soul, one becomes the owner of the
physical body from the relative point of view, and a non-owner of the same from the real
point of view. Ācārya Kundakunda in Samayasāra deals with such points in various verses,
for example, in verse 27, he says:
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The relative point of view (vyavahāra naya) narrates that the soul and the physical body of a
living being are indeed one (same). But according to the real point of view (Niścaya Naya),
the soul and the physical body are never the same substance.2

To emphasize the reality, he further says: In reality, I am always one, pure, invisible, and
have [special attributes such as] perception and knowledge. Not even an iota (paramāṇu) of
other substances is mine.3
Samayasāra not only shows non-ownership with body, it goes way beyond. It says that even
emotions are not of the soul in reality. From the relative point of view one can say that
emotions are of soul but in reality, these are not of soul.
With the availability of computer memory comparable to that of human brain, Futurology
predicts the possibility of robots looking and talking like a man or a woman. Such robots will
not only open the gate of the home on the arrival of the master but also share what happened
in the day with appropriate emotions and questions. They can laugh, cry, express anger, etc.
as the situation demands. Already, there has been a good progress in this direction. In Japan a
robot called EMOBOT (Emotional Robot) and named Pepper is already available.4
J. Krishnamurthy once remarked that with the developments in computer technology, the
faith of many towards the idea of soul may shake.5 Why so? Many have the notion that
emotions show the presence of soul. Many believe that emotions are fundamental and
essential characteristics of soul. It may be easy to recognize the physical body as separate
from the soul stuff but it is very difficult to conceive this idea that mind and emotions are not
the essential characteristics of soul. In Jain tradition, this knowledge of separation of soul
from the physical body and emotions is called the bheda-jñāna or bheda-vijñāna.
Samayasāra shows anekānta perspective. It explains that from the relative point of view, the
soul may be considered as the owner of emotions but in reality emotions are not of soul. In
Samayasāra, Ācārya Kundakunda says:
Rāga (attachment), dveṣa (aversion), moha (delusion), pratyaya (idea), karmic matter, and
nokarma (physical body and other material possessions) are also not part of soul.6

In this regard, it may be noted that this stanza does not say that emotions such as anger do not
lead to karmic bonding. It simply says that emotions, Karmic bonding, pleasure, pain, etc. are
not of the soul in the real sense.
Practical application in our lives
We should realize and always keep in mind that we are not the real owners of our pleasure,
pain, awards, achievements, wealth, family, penance, physical body, etc. A real owner is one
who is entitled to keep the owned entity forever. With this realization we may come close to
achieving equanimity.
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Doer-ship in Science and Samayasāra
In physics or material science, one finds descriptions of construction and working of nuclear
power plants, air-planes, etc. How does an airplane fly? How can it be constructed? One can
find the answers to such questions in science and engineering. We can find answers to
questions such as who invented something and who discovered something else. But, can
anyone produce energy or mass? Can anyone convert negative charge of an electron into a
positive charge? The answer is simple: ‘Nobody can do so’. Ācārya Kundakunda recognized
this fact in Samayasāra. He says:
The attributes of any substance (dravya) cannot be transported into those of another
substance. Without such change, how can the quality of one substance manifest as the
attribute of another substance?7

Thus, the soul cannot transport any of its attributes to karmic matter (pudgala) or affect them.
Without doing these two how can a soul be the doer of that (karmic matter)?
To understand and appreciate this, we here consider a few examples:
Example 1: Production of hydro-electricity
We know that engineers, workers, politicians, and many other people are involved in the
construction of a dam which then supplies electrical energy. The question arises as to who is
to be regarded as the producer of that electricity? Can engineers produce electricity? The
answer would exemplify anekānta. At the time of completion of dam, the newspapers should
not forget to give credit to many politicians who suggested, advocated, and pursued the
construction of the dam. Engineers and workers who are employed are supposed to get the
salary and appreciation. But if you ask a scientist then he would say that the electricity is not
produced by any politician or engineer or worker or from money.
In this regard, a scientist would say: Hydro-electricity is generated by the fall of water from a
higher level to a lower level. This is the conversion of the potential energy of water into the
kinetic energy, and this kinetic energy of water is transferred to the motion of wheels of
turbines. The energy of this motion of wheels is then converted into electrical energy. In
short, the electrical energy has come from solar energy. It is simply a conversion of potential
energy from one form into electrical another. Energy cannot be created in a deeper sense. No
one can create energy. In the commentary of verse 86 of Samayasāra, Ācārya Amṛtacandra in
verse 51 clearly states that doer and deed are never different (just as here doer is energy and
deed is energy).8

Concepts of Ownership... | 5

Practical application of this example in our lives
Whenever we are hungry of appreciation and reward for any successful event and fail to
receive the same, we should contemplate upon the role of many other constituents,
coworkers, circumstances, and many unknown factors that have contributed to the event.
Example 2: Breaking of glass
Let us discuss this example by raising and answering a question:
Question: When a child throws a stone on a glass window and the glass breaks, then we say
that the child has broken the glass. What does modern science say about this breaking of
glass?
Answer: From the relative point of view, we accept that the child has broken the glass
window. For the sake of teaching a lesson to the child, and maintaining law and order, it is
important to have this point of view. Further, according to Jainology, karmic laws also lead to
the bonding of appropriate karma with the child’s soul for his negligence that harmed others.
However, for a deeper understanding we go further by taking a scientific example of a similar
event: In a laboratory, where research is being carried out on the development of a new
rough-and-tough glass material, a scientist tests some newly developed material of glass to
find its strength. After completing an experiment, the scientist reports on the minimum
impact necessary to break it. The scientist’s emphasis is on the nature of the material. He
knows that the material breaks according to its own nature. He understands that he is the
instrumental cause to impart the impact. He speaks and writes sentences such as, “This
particular variety of glass plate breaks with so much impact …” Thus, the scientist does not
become the doer of the breaking of the glass. He knows that the glass has its own breaking
point at which it breaks. In other words, from the view point of the scientist, the glass breaks
according to its own nature, which is being investigated by him.
The above answer can be summarized by the following two views:
A. Glass is breakable. It must be handled carefully. One should not throw stones on glass
windows. One should not play with cricket balls near glass windows. (nimitta
perspective)
B. Breaking of glass depends on the strength of glass. If it is strong then it would not break.
Even a bullet proof glass can be made. Glass breaks according to its own ability. Its
composition determines its breaking point. On the basis of purchase price and profit
margin, just as a shopkeeper decides the rate at which he would sell the sugar, in the same
way on the basis of its composition and other parameters the glass also determines the
amount of impact at which it would break (upādāna perspective). The production of
bullet proof glass windows could be possible only by such an understanding of the
independence of glass.
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In the 18th century or earlier, it was not easy to accept the above concept B of independence
of each substance. But now everybody would agree to it. But Ācārya Kundakunda described
concept B even in the first century. For example, in verse 372 of Samayasāra he says:
Attributes of one substance cannot be produced by another substance. Therefore, [attributes
of] all substances are produced by their own nature.9
In this regard it may also be noted that one may find similar concept in other verses also, for
instance, in verses 10410 and 13011. These verses reveal the nature of substances in a deep
way. These go beyond the simplistic examples like the breaking of glass by proclaiming the
sovereignty of each and every constituent of the universe.
In the language of the scriptures, here one can say that the stone or ball thrown on the glass is
nimitta (instrumental cause) and the glass is upādāna (substantive cause). Any happening in
an Upādāna, in accordance with the definite laws of nature, due to one or more than one
nimitta is technically known as an outcome due to nimitta-naimittika relationship. The phrase
‘nimitta-naimittika relationship’ of scriptures may be understood as the transformation taking
place in accordance with definite laws of nature. From the relative point of view, the nimitta
may be called as the doer, but from the real point of view the doer is the upādāna.
Practical application of this example in our lives
A. Be kind and compassionate. Don’t hurt other’s hearts and body. Don’t harm others.
B. You can become strong. You can be anger-proof. You can raise your anger-threshold.
Others cannot make you angry or egoist or deceptive or greedy without your approval.
Example-3: Making runs (sixes) in a game of cricket
In a cricket test match, suppose a player in his first over makes six sixes on the six successive
balls. Suppose those six balls were the last balls of that day. A minister sees this part only and
calls the player in his office late in the evening. The minister says, “You did a very good job.
Now we know that you can make a six on every ball. Therefore, we request you to continue
this practice. Please go on making such sixes. If you do this then we shall reward you with 10
lakh rupees for every six, but if you do not continue making sixes on every ball, then we shall
consider it match-fixing, and we would criticize and punish you.”
Would the player agree to this proposal? Would it be possible to make such sixes on all balls?
The player may say, “It is not possible for me to make a six on every ball. The making of a
six is a matter of circumstances based on the conditions of my body, mind, ball, etc. at a
particular time instant.” This answer of the player seems reasonable. In effect, he is saying
that he cannot always be even nimitta for the making of a six. The conditions of his body,
mind, and ball are the nimitta for such sixes. Therefore, it is not always possible to repeat the
same.
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Ācārya Kundakunda has very nicely indicated this concept in verse 100 of Samayasāra. He
says:
A soul cannot be the direct doer of a pitcher, cloth, or any other substance. The yoga (body
activity) and upayoga (mental activity) of the soul are involved as instrumental causes in the
making of these (pitcher, cloth, etc.), and the soul is the doer of these two (yoga and
upayoga).12

In his commentary of this verse, Ācārya Amṛtacandra writes that the soul cannot be even
nimitta. Yoga and upayoga become nimitta. If specific states or paryāya (yoga and upayoga)
are not suitable for a task then that task would not happen, and in that case we would say that
soul has not become nimitta. On this basis he explains: specific states of substances (and not
substances or dravya) become nimitta. If a dravya can be an instrumental cause (nimitta) then
such a task can be caused every time by that dravya, but nitya-kartṛtva (occurrence of the
event every time) is not possible.13
Practical application of this example in our lives
We should remember that our efforts and circumstances are nimitta, not we.
A. Therefore, if we have failed in some trials, we should not belittle or curse ourselves. We
should not think that we would always fail. We can try again.
B. If successful, then we should not be egoist, because the repeat of similar success is not
guaranteed.
Conclusion
We should realize ‘Who am I?’ from all possible perspectives and should pay appropriate
attention to our eternal identity. Similarly, the doer-ship as discussed here on the basis of
modern science as well as Samayasāra should be assimilated to realize the sovereignty of
each and every constituent of this universe.
In view of the ideas presented in this article, one may also note that one of the key themes of
Samayasāra useful for spiritual as well as worldly life can be as follows. One should not
measure one’s self-worth in terms of the following eight:-(1) Educational qualification, (2)
Awards and appreciation by the government and fellow citizens, (3) Family status, (4) Caste,
(5) Physical strength, (6) Divine or miraculous powers or wealth, (7) Penance, and (8)
Physical body. These are known8 as eight egos which are not found with an enlightened soul.
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International Migration and the Problem of Unregistered Children: A Jain
Perspective
Dr. Shugan C Jain*
Who is considered unregistered?
There can be many considerations for being called as unregistered as registration can be with
the civil authorities or with a religious organization (in case of such powers are bestowed on
them by the state). There can be many reasons for not registering a child such as:
1. Ignorance or difficulty experienced by the parents in registering with the authorities.
2. Illegal immigrants.
3. Abandoned by mother for fear of social reprimand or personal incapability to raise the
child.
4. Gender considerations e.g. girl child considered as a liability due to dowry and not
considered as a potential earning member. Faith based priorities like having a son
essential to go to heaven / family lineage / or to perform the last rites of the parents.
5. Even though registered but society does not treat them as equal to other.
6. Parents abandon due to their failure in rearing up the child, so sent to an orphanage etc.
Category 1, is the responsibilities of the state to correct the situation and Jains wholeheartedly supports the rules and the government of the day.
Category 2, even though a responsibility of the government of the day is slightly different as
follows:
2a. Children who enter a country illegally either by themselves or with family.
2b. Children born to illegal immigrants in the host country.
Category 2a needs special measures by the host country to protect its sovereignty and
interests of its citizens. Jains support the law of the country. Also their five minor vows,
especially vows of non-stealing and not speaking the lies consider it wrong (sinful) for people
who undertake illegal activities or falsifying representation to others.
Category 2b is slightly different for children born to such illegal immigrants in the host
country. There are many possibilities of both parents being illegal immigrants or one parent
being illegal etc. Such children will be considered along with categories 3 to 6 and their
treatment with special reference to category 2a where necessary.
Categories 3 to 6 are more or less social problems. The reasons for their miseries can be
many but most of these reasons, like category 2 are due to no fault of their own except their
bad karmas or past deeds in their previous lives to have been born to such parents and in such
*
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situation. These children have difficulty in being brought up in a normal family and social
environment.
Jain view
In this paper we shall look at the plights of children falling under categories 2b and 3 to 6
with special reference to 2b wherever necessary and different. Most of their problems are
similar but the problems of children under category 2b are more severe as they may or may
not be accepted by the government. This paper will focus on Jain view on problems of
unregistered children only from both doctrinal and practical viewpoints.
Doctrine
Jain doctrine is based on duality of existence i.e. living and nonliving beings and propagates
ahiṁsā (nonviolence), aparigraha (non-possessions) and anekānta (multiplicity of
viewpoints) as the pillars of its doctrine to practice religion. Further its doctrine of karma is
unique whereby it assigns responsibilities to individuals for their pains /sorrows or happiness.
Accordingly, we will find Jains to be nonviolent, religious, educated, economically well of,
socially responsible and philanthropists. They practice self-restraint (saṁyama) and believe
in giving up rather than accumulation of worldly possessions and accommodating diverse
cultures and people. In the context of present discussion, important Jain principles are
enumerated below:









All souls are equal whether their birth is registered or not. Mahāvīra’s doctrine is called
Sarvodaya by Samantabhadra (1st century AD) i.e. uplift of all living beings and not just
human beings. So, parentage, country of birth, sex etc really do not matter in their
worldly and spiritual development.
A living being is born to enjoy his /her karmas (results of past actions). However, a lot of
these karmas can be changed or even annihilated by strenuous efforts to achieve even the
highest ideal i.e. Jina or Godhood.
‘Live and let live’ based on the doctrine of ahiṁsā or non-violence of Jains.
Living beings help each other (parasparopagraho jīvānāma)1 i.e. even though each soul
is independent and has to make efforts to achieve its objectives, yet all souls help each
other. This is based on their law of causation whereby two types of causes are identified
for an event to take place. These are material cause (i.e. the actual entity which is affected
or transformed) and the efficient cause (i.e. external causes which affect the
transformation of the entity.
Mother’s (or parents) bad karmas and wrongs committed (lack of observance of the vow
of celibacy) and/ or bad habits (e.g. pramāda or laziness) should not become a deterrent
in the development and treatment of unregistered children. The wrong doers i.e. mother or
parents or family members who were instrumental in the current plight of the children
shall be punished either in this life itself or later lives. Doctrine of karma of Jains holds
each individual to be responsible for their actions.
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Non-possession (aparigraha) i.e. limiting attachment to the worldly possessions. Most of
the illegal immigrants come to a new country primarily in search of more wealth and
worldly comforts.
Charity of four types namely food, medical, shelter and education are considered as
essential duty of each Jain.2
Jains worship / venerate the virtues and not the individual. This is evident from the five
auspicious beings venerated which are class representation of individuals who have
attained or are committed to attain specific spiritual attainments. On the same basis, Jains
believe in getting rid of the vices / bad habits and not any individual affected. So, they set
up corrective institutes to aid for such people for self correction.
Anekāntavāda or the doctrine of Non-absolutism. This implies that the situation needs to
be viewed from different viewpoints involving the victim, the parents, society and the
country as a whole. Mahāvīra always answered queries about cosmos from at least four
different viewpoints namely substance, modes, time and place. 3 The last viewpoint is
especially important for unregistered children accompanying or born to illegal immigrants

Discussions
Jains are said to be realists i.e. they believe in the diversities of existences based on their
doctrine of karma and duality of existences. From the doctrine viewpoint, Jains consider it
immaterial as to how a human being particularly is born and whether that person is registered
or not? He or she is similar to you or me and needs to be treated on same basis. Jain story
literature is full of such examples (Householders becoming Jain monks by deserting their
pregnant wives (Sayyambhava Swamy and his abandoned son Mayanka), rape of a daughter
by the father (Agnideva) and the son (Kartikeya Swamy) growing up (to become a great
monk) in the house of mother’s father i.e. the rapist, story of Anjana satī and her child who
was considered as illegitimate and finally accepted as ok due to the profound penance by
Anjana and the father returning to explain the cause of abandonment). In most of the cases
we will observe mother accepts the child and brings up the child against all adversities by
being an exemplary mother. Also such children turn out to be the torch bearers of the Jain
doctrine (perhaps having realized the pains and sufferings of life early in their childhood and
the rearing by the pious mother).
Similarly, we find Jain literature full of stories of people (generally able individual adult
males) venturing in other countries to make quick or lot of money. In the end they return to
their home countries and families. These stories can convey the feeling that the problem of
unregistered children as accompanying their parents or even wife accompanying the husband
in the first instance to other countries was well recognized by Jains and the adults were
discouraged from taking families overseas for settlement etc. This can be viewed as a
preventive measure by Jains to solve the problems of creating unregistered children in other
countries.
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Having said so we look at the practical aspects as to how such children are treated by Jains in
general.
Preventive measures:
Illegal immigration of children: The problem of immigration is to be prevented through
dialogue, cooperation, sharing wealth, education and law enforcement by both host and the
country of origin of immigrants. Jain principles of ahiṁsā (defensive violence), aparigraha
(sharing wealth) and anekānta (non-absolutism can come in very handy to find viable means
by all governments concerned working together. Education by both host and default country
of its people, enforcement of law and providing economic opportunities plus allowing certain
categories of people to migrate are some of the measures supported by Jains.
The cause of birth: The fifth vow of Jains is called contentment with self married spouse or
observing limited celibacy by limiting sexual activities to the married spouse and in a natural
manner. Jain texts describe in great details the Dos and Donots of this vow of limited sexual
activities with the religiously married spouse only. Observance of this vow can prevent to a
large extent the occurrence of unregistered children. The parents of an unregistered child are
highly frowned upon by the community for their sinful activity and a breach of this vow of
limited celibacy. This is considered as a preventive measure by the community to minimize
the incidences of child abandonment after birth or not registering the birth by the
government.
Education: Jain path of spiritual purification is the trio of Right belief-knowledge-conduct
practiced simultaneously.4 So, Jains are firm believers of acquiring knowledge (be it for
practice of religion or for leading the life of an ordinary householder). Parents encourage
their children to learn Jain principles and practice them as much as they can. Giving up seven
bad habits called sapta vyasanas (gambling, hunting, consuming intoxicants, company of evil
persons, killing for food, prostitution),5 observing six essential duties (include visit to
temples, veneration of holy teachers, study of religious texts, self restraint, practicing
austerities, giving charity),6 observing the five minor vows called Aṇuvratas (Nonviolence,
Not speaking lies, non-stealing, non-possessions and celibacy)7 are the simple principles
which are taught to the children from a very early age. The essence of these principles is to
make the youngsters aware of good and bad and their duties and ask them to start practicing
them even in a very minimal manner and gradually enhance the limits. Such Jain principles
can create a feeling of acceptability and registering the unregistered children by the country,
even though they are illegal immigrants or the children thereof.
Case of economic needs and moving illegally to other countries with children: As
indicated earlier, Jain story literature is full of stories about Jains going overseas to earn
money but invariably returning back home. There are some exceptions also seen whereby the
migrating Jain male, going alone, marries in the new country and settles there for long time or
good. Such stories can be taken as conveying the principle of preventive measure taken and
principles propagated by Jains for curing problems of unregistered children overseas. It can
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thus be concluded that education is very important to first caution illegal immigrants going to
other countries with their families in the first instance. Further migrating people should be
required (like in some countries) to first get them established in the host county, behave as
good and law-abiding citizens and contribute to the well being of the society they live in now,
and then satisfy certain norms of the country before they invite their children. Those coming
illegally with families in the first instance should be dealt with firmly.
Case of children born to illegal immigrant/s.: From the viewpoint of the child born, he has
no say as to whom and where he / she is born. Thus, being born in a country should get all
benefits provided to any other child (including registration) by the state. However as /she is
dependent on his /her parents till he /she becomes independent, the case is complicated as her
registration also involves registration of the parent/s. Thus Jains will consider them (children
only) similar to orphans or abandoned children and provide them education, shelter and food
for development, while the parents shall be treated according to the law of the land.
Punitive actions taken by Jains: Jains generally do not accept such children as a part of
their family i.e. allow them to live in the home as a family member (like famous actress
Madona goes out to adopt children of different races and creeds). Reasons can be many but
primarily this can be to discourage future incidences of such children occurring. In case of
childless couples, there is a preference to adopt a child from the family and then from a friend
and finally from an orphanage.
Corrective actions of Jains
Jains believe in diversity of existences i.e. uneven distribution of wealth /physical features,
education etc) as real. This is so due to the karmic veil that shrouds the real / pure nature of
the self which is similar and with equal potential in all living beings to each living being to
attain even the highest ideal of Godhood. This diversity is explained beautifully by the Karma
doctrine of Jains which in the end assigns ‘responsibility to individuals to enjoy their state
and its improvement’. Also, their principle of non-absolutism (anekānta), based on existence
of opposites (good and bad) simultaneously, reconciliation and relativity support these
inequalities amongst living beings. Further their principle of parasparopgraho jīvānāṁ i.e.
living beings help each other encourages each individual to contribute his might for the well
being of other living beings.
Right belief-knowledge-conduct is the path of achieving liberation as practiced by Jains. So,
right belief is the first requirement for a Jain to progress on the path of emancipation. A
person with right belief is said to have eight characteristics as follows (besides kindness to all
living beings):8
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Individual
 State of doubtlessness
 State of no desire (except for creative or spiritual attainments)
 Freedom from superstitions
 Develops virtuous dispositions

Niśaṅkita
Nikāṅkṣita
Amūḍhadṛṣṭi
Upagūhana

Social characteristics
 Not to hate a meritorious being
 Develop positive condition of loving others
 To re-establish the fallen on the right path
 To propagate ethical-spiritual values

Nirvicikitsā
Vātsalya
Sthitikaraṇa
Prabhāvanā

So, a right believer of Jain metaphysics will demonstrate the above characteristics in his
personal and social interactions. The social characteristics are very important as they reflect
how Jains interact with the society they live even though the doctrine suggests that one is
responsible for his condition and emphasize self-improvement. These characteristics, backed
by their principle of aparigraha (limiting possessions) which encourages Jains to exercise
self restraint and share their worldly possessions with others, are demonstrated by
tremendous social contribution of Jains in the form of schools and colleges (more than 4800),
institutes for destitute and homeless (over 1000), hospitals and dispensaries (over 1000) and
innumerable private trusts to help such institutions and individuals. These figures need to be
looked with reference to a very small population of Jains (less than .5% of India and less than
5 million).
Institutions created by Jains to support overall development of unregistered children:
1. Setting up institutions to help rehabilitation of such children: Jains are known for
philanthropy. They establish orphanages and similar institutions to take care of such
children. They also support quality education of such children financially. There are over
one thousand such institutions run by Jains all over India where the orphans or unwanted
children are kept, provided shelter, food, education till they pass high school. Later on
they are provided financial assistance to get higher education or support in finding a
suitable placement.
2. Setting up education institutions where certain percentage of seats is kept for needy
persons. In such institutions, even additional financial support is provided to the needy
child and his family.
3. Setting up trusts / funds to provide financial support to those needy persons to pursue
their professional education.
4. To propagate ethical-spiritual values (Prabhāvanā), all the institutions mentioned above
are required to impart such values so that they can become better citizens and avoid
reoccurrence of such children in future. Here the main discriminating feature of Jain
institutions is to provide such services without any personal or community or religion
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gain /propagation). There are no expectations from the attendees /beneficiaries imposed
by these institutions.
5. Another important feature of such institutions is their independence of finances (no
contribution from Government expected) and run by honorary Jains who also contribute
their financial resources and mobilize them from the community.
6. A unique feature of Jain community (individuals and not a group activity) had been to
help discretely (without making it public) the family or single parent financially to
rehabilitate and to progress in life till the child /children become capable of running the
household.
Conclusions:
Jains try to practice preventive means by educating their children ethico-spiritual values at
early age, being a model family by practicing religious duties. However, in the society they
live in, they cannot exercise such controls by others and hence undertake curative steps by
setting up institutions to take care of such children and support the government in finding and
implementing legal actions.
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The Jain’s Theory of Causation in Comparison with the Buddhist’s Exposition of
Dependent Origination
Dr. Volkmar Ensslin*
Introduction
This paper proposes research about the differing Jain Theory of Causation and the Buddhist
concept of Dependent Origination. The focus is on finding out the differences and
similarities, while at the same time no theory should be elevated above the other. The author
avoids any personal statement as far as possible. All judgments are taken from the textual
sources.
In Indian terminology, the theory of Causation, in general is called Kārya-kāraṇavāda.
Particularly, in Jain terms, it is known as sadasatkāryavād; while, in Buddhism, it is called
pratītyasamutpāda. In the Buddhist Pali texts, it is known as paṭiccasamuppāda. Within
Buddhism the two major schools Theravāda and Mahāyāna have distinct interpretations of
paṭiccasamuppāda. Even within each of one of these two schools one can find many separate
elucidations of paṭiccasamuppāda. This paper concentrates on the modern Theravāda
Buddhist philosophical exposition of Bhikkhu Buddhadāsa’s Dependent Origination.
Buddhadāsa Bhikkhu was a very progressive thinker among the Thai saṅgha. He was
nominated as the only Theravāda Thai monk by the United Nations as one of the utmost
import thinkers with in the last millennium among Albert Einstein, musical composers as
Johann Sebastian Bach and many other great minds. Let us start with the Jain view of point
of “coming into existence”.
Jain’s Pañcasamavāya–The Five Causes
With respect to the questions: Who created the universe? Who is responsible for the actions
taking place in this world? Does there exist a God? Jains believe that A) Nobody has created
the universe. Six basic substances of the universe are: soul (jivāstikāya), material atoms
(pudgalāstikāya), the medium of motion (dharmāstikāya), the medium of rest
(adhārmāstikāya), space (ākāśtikāya) and time (kāla).1 They are indestructible and cannot be
created. As such, soul also is indestructible. Therefore, it cannot be created. If God has
created the universe, he has to have a desire to create. The desire makes the God imperfect
and he cannot be imperfect. Therefore, he could not have created the universe. B) Nobody
manages the universe. Everything in the universe takes place in accordance with the laws of
nature. C) Nobody decides who gets what. Every individual gets an appropriate consequence
(or retribution) in accordance with one’s own karma.
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There are five causes (samavāya) that have a deep connection with every action taking place.
Without a cause, no action can take place. Samavāya is the name given to the connection
between action and causes. According to the Jain philosophy, there are five samavāyas
(group of factors functioning simultaneously) that are responsible for all events (changes;
positive or negative) in the universe: 1) Proper time (kāla), 2) Own nature (svabhāva), 3)
External circumstances (karma), 4) Fate (niyati) and 5) One’s own self-effort (puruṣārtha).
Only by means of these five, every event in the universe takes place.2
Some give importance to one of them and ignore others. From the multiplicity of viewpoints
(anekāntavāda), the comprehensive vision of the Jain philosophy rejects this absolutely onesided view or the way of viewing things from a single angle. The Jain philosophy views and
reveals the importance of every samavāya from the multiplicity of viewpoints; and considers
these five samavāyas as the causes for any action or reaction. Without these five, nothing can
take place.
1. Kāla–proper time: Time gives the sequence to whatever happens in the universe. If we
sow seeds today, they do not give fruits right away. It requires some time. It takes certain
amount of time before sprouts, buds, branches, leaves and fruits appear. The fruit of
karma also appears at the destined time.
2. Svabhāva–own nature: Time is not everything. Even if the right time arrives, certain
seeds do not sprout. Why are the thorns sharp? Why most flowers have beautiful colors?
Why some animals are cruel? Why does a dog bark? Answers to all these questions are: it
is their own nature. For example, to bark is dog’s nature. The chain of gold will not have
the characteristics of silver. You will not be able to grow mangoes on a lemon tree. In
matters like these, own nature is considered as the main cause.
3. Niyati–fate or destiny: Everything is pre-determined. Whatever has been destined will
take place. In this matter, neither time nor nature has any effect or influence. Whatever
has to happen, keeps happening. In this process, change cannot be made despite the best
efforts. For example, even if we make all possible efforts, we cannot prevent the aging
process or may not be able to save someone’s life. If someone was going to hit our car
from behind, he/she would do, despite our best efforts.
4. Karma–external circumstances: The results that we get depend upon our actions. All the
strange things, all the sad things we witness; all the happy things we experience, and all
the varieties we see in the life are due to karma. A mother gives birth to twins. Still one
turns out to be different from the other. This is because of one’s own karma. Rich
becomes poor, poor becomes rich, rich becomes richer and poor becomes poorer. This is
also because of own karma. Everyone has to experience both the good and evil
consequences of karma.
5. Puruṣārtha–One’s own self-efforts: A person cannot improve if he/she depends on time
or nature or faith or karma alone, if he/she does not put forth efforts. The human race has
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progressed because of the efforts and initiatives. It is not possible to improve anything
without self-efforts.
Which cause is the most important of these five? Jain philosophy does not consider these five
from a single point of view; nor does it consider anyone of them as the only right one. The
Jain philosophy considers their collective effect as valid and right. Whole truth can be
understood only if all the five are considered as existent. Also, the Jain philosophy puts more
emphasis on self-effort (puruṣārtha), because self-effort is the only one in our own control.
Self-effort can change or even eradicate one's karma. If we continue to put self-effort to shed
our karma and purify our consciousness, our destiny will improve, it will get a more desirable
nature, and that can happen sooner depending upon the eradication of karma. But it still takes
all five causes for any action to take place.3
The Earliest Jain Work on Pure Logic: The Nyāyāvatāra
The first writer on pure logic appears to have been Siddhasena Divākara alias Kṣapaṇaka (ca.
480-550 AD), claimed by both, the Digambaras and Śvtāmbaras, as one of their own
authorities.4 The Nyāyāvatāra is written in thirty-two Sanskrit stanzas/couplets (ślokas). The
corresponding commentary Nyāyāvatāra-vivṛti was possibly composed by Candraprabha
Sūri, who belonged to the Śvetāmbara sect.5
Stanza 1 in the system of pramāṇa (valid knowledge) states, that pramāṇa “… is the
knowledge which illumines itself and other things without any obstruction: it is divided as
pratyakṣa (direct knowledge or perception) and parokṣa (indirect knowledge) as knowables
are ascertained in two ways. This definition sets aside the view of those Buddhists
(yogācāras) who maintain that knowledge illumines itself alone, inasmuch as there is,
according to them, no external object beyond it.” 6 Parokṣa includes anumāna (inference) and
śabda (verbal testimony). It “… sets aside the view of the Saugatas (Buddhists) who divide
pramāṇa into pratyakṣa (direct knowledge or perception) and anumāna (inference), without
any notice of śabda (the verbal testimony).”7 In the following stanzas the text describes the
differences of Jain philosophy compared with the philosophies of Sāṃkhya, Nyāya,
Vaiśeṣika, and Buddhism (as described in stanza 6). “Some (Buddhists) who maintain that
the world is true only from the practical or illusionary point of view (lokasaṁvṛti), but false
from the transcendental or absolute standpoint (pāramārthika), consider perception
(pratyakṣa) to be merely illusory, and consequently invalid from the absolute standard of
truth. But this view is opposed by the Jains, who maintain that the world is real from all
standpoints, and consequently perception is not invalid.” 8 Concluding in stanza 32 that this
system of valid knowledge (pramāṇa) “shows that the world, as conceived by the Jains, is
eternal”.9
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“Wheel of Dependent Origination”
(Painting on canvas at Wat Suan Mokkhabalarama, Chaiya, Surat Thani)

Overview of Paṭiccasamuppāda found in the texts and similarities to Buddhadāsa's
“one mind moment” interpretation
In the Pali Canon the textual references dealing with the principle of paṭiccasamuppāda can
be divided into two main categories. First, those describing the general principle, and second,
those showing how the natural process follows the general principle depicted by specifying
constituent factors linked together in a chain. Each of these two main categories can be
further separated into two subcategories. The first subcategory shows the process of
origination (samudayavāra) via a sequence in a forward mode, which corresponds to the
second of the Four Noble Truths: dukkha samudaya, the cause of suffering. The second
subcategory describes the process of cessation (nirodhavāra) in the sequence of its reverse
mode, which corresponds to the third Noble Truth: dukkha nirodha, the cessation of
suffering.10
The first main category, the general principle, correlates with the law of conditionality
(idappaccayatā). Its first subcategory of causation is stated as:
When there is this, that is;
through the arising of this, that arises.

Followed by the second subcategory of cessation:
When this is not, neither is that;
through the ceasing of this, that ceases.11

In other words: If the conditions are right, a cause arises and the effect comes into existence,
and this effect turns itself into a cause for another effect. If the conditions are not right, no
cause will arise, hence, no effect will arise. This first main category serves as underlying
condition for the second main category.
The second main category, the natural process with the principle in effect, is illustrated in two
models. The standard model, which illustrates the first subcategory of causation, consists of
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12 elements. The extended model with the second subcategory of cessation consists of further
12 elements. The 24 elements of paṭiccasamuppāda will be demonstrated in the following
two figures.

Fig. 1: The Dependent Origination cycle in one mind moment (Buddhadāsa, Bhikku. Paticcasamuppada:
Practical Dependent Origination. Trans. Steve Schmidt. Bangkok: Dhamma Study Group, 1992; Payutto, P. A.
op. cit. 1994; Payutto, Bhikkhu P. A. Dictionary of Buddhism: พจนานุกรมพุทธศาสตร. Bangkok: Mahachulalongkorn
University, 2005. )
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The above figure illustrates the following canonical text as it can be found in several passages
in the Saṃyutta-nikāya as well as in other parts in the Pali Canon:
avijjāpaccayā saṅkhārā
With ignorance as condition, there is mental concocting;
saṅkhārapaccayā viññā ṇaṃ
with mental concocting as condition, there is consciousness;
viññāṇapaccayā nāmarūpaṃ
with consciousness as condition, there is materiality and mentality;
nāmarūpapaccayā saḷāyatanaṃ
with materiality and mentality as condition, there are the six sense spheres;
saḷāyatanapaccayā phasso
with the six sense spheres as condition, there is contact;
phassapaccayā vedanā
with contact as condition, there is feeling;
vedanāpaccayā taṇhā
with feeling as condition, there is craving;
taṇhāpaccayā upādānaṃ
with craving as condition, there is attachment;
upādānapaccayā bhavo
with attachment as condition, there is becoming;
bhavapaccayā jāti
with becoming as condition, there is birth;
jātipaccayā jarā maraṇaṃ soka parideva dukkha domanassupāyāsā sambhavanti
with birth as condition there arise aging and death; sorrow, lamentation, pain, grief and
despair.
evametassa kevalassa dukkhandhassa samudayo hoti
Such is the origin of this whole mass of suffering.12
In the following the text reverses the chain of causation to demonstrate the way towards
cessation by opening: “But with the utter fading away and ending of ignorance, mental
concocting ends; …” etc. Up until the reverse chain ends with: “… with the ending of birth,
there end aging and death, sorrow, lamentation, pain, grief and despair. Such is the ending of
this whole mass of suffering.”13

The Jain’s Theory of Causation… | 22

Nibbāna
Knowing of the liberation/destruction of the outflows (āsavakkhayañā ṇa)
Liberation/deliverance (vimutti)
Fading away/dispassion (virāga)
Disenchantment/disgust (nibbidā)
Knowing of how things are/knowledge and insight (ñā ṇa-dassana)
Concentration (samādhi)
Happiness (sukha)
Tranquility/calmness (passaddhi)
Rapture (pīti)
Joy/gladness (pamudita)
Faith (saddhā) or skillful conduct (kusala-sīla) or wise reflection (yoniso manasikāra)

Fig. 2: Dependent Origination with breaking the cycle moment (Buddhadāsa, Bhikku. Op. cit. 1992; Payutto,
P.A. Op. cit. 1994; Payutto, P. A. Op. Cit. 2005)
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The above figure illustrates an alternative way leading to the cessation of suffering. This
sequence emphasizes the path of practice more clearly compared with the reversed cycle of
Dependent Origination. Whereby, Payutto critically annotates that “… they are only a rough
outline of practical techniques. There are still many points that need to be clarified, such as
what needs to be done to initiate the arising of such a sequence.” 14. These forms of Practical
Dependent Origination are the basic models, which can be found in the texts and have been
used by Buddhadāsa to interpret them as an illustration of one mind moments, and therefore
against the mainstream interpretation as cycles of physical rebirth. I am now going to
demonstrate Buddhadāsa's basic critique of the traditional interpretation of
paṭiccasamuppāda.
Buddhadāsa's basic critique of the traditional interpretation of Paṭiccasamuppāda
“‘Paticcasamuppada [sic] is a profound teaching’, said the Buddha – so profound, in fact,
that most people ‘are not able to penetrate the Law of Dependent Origination.’” 15 According
to Buddhadāsa, Dependent Origination has to be understood in the matter of ultimate truth. If
one tries to interpret it in terms of language of relative truth, one will understand nothing at
all or incorrectly.16 The problem of misinterpretation arose during the time when the
widespread tendency appeared “… to explain matters of ultimate truth in terms of eternalist
theory, including such matters as Paticcasamuppada [sic].”17
The traditional commentarial description of the cycle of Dependent Origination as a lifetimeto-lifetime process, which is generally taken to be the authority, comes from the
Visuddhimagga, written by Buddhaghosa around the fifth century C.E.
Buddhadāsa's critique on Buddhaghosa's interpretation
In his critique of Buddhaghosa, Buddhadāsa opens his chapter by saying that he respects 90
to 95 percent of what Buddhaghosa wrote, and sees him as a “man of very great knowledge
and of very great benefit” but he does not agree at all with his interpretation of Dependent
Origination.18 Buddhaghosa interprets it in terms of a soul and henceforth put a Jain
connotation to it. However, in the text of paṭiccasamuppāda, the words ‘individual’ or ‘self’
do not appear. “There is no ‘person’ who has suffering or extinguishes suffering or flows
about in the whirlpool of rebirth …”.19 Buddhaghosa’s explanation is based on the rebirth
consciousness. However, that kind of rebirth consciousness (paṭisandhi viññāna), which is a
self, does not appear in the text of paṭiccasamuppāda. The consciousness (viññāna) used in
paṭiccasamuppāda refers to the six kinds of consciousnesses, which arise through the six
sense contacts. According to Buddhadāsa, the word ‘rebirth consciousness’ is a corruption of
Buddhism, which “… only came to be used in later works and it re-introduces the theory of
eternalism in an indirect way.”20
Further on, a rebirth consciousness, which spans over three births – coming from the past into
the present birth, and going over into future birth – causes another contradiction. With this
viewpoint, the following problem arises: when defilements (kilesa) in this life lead to kamma
in a future life, then there cannot be any karmic results (vipāka) in this present birth, in which
the deed has been done. Hence, one has never the chance to see one's own results of his or her
deeds in this very life. One must wait for a future life to receive the effects of one self's
kamma.21
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However, this stands in complete contrast to three teachings by the Buddha:
1.

As already described above regarding understanding languages, the word jāti (birth)
has to be understood in the language of ultimate truth. Therefore the results of one's
own kamma would be immediately visible, arise every day, would be timeless, and
could be seen by oneself in the present life.22

The reason why jāti should be understood in the meaning of ultimate truth is that “[e]very
time there is sense contact without wisdom concerning liberation, there will be becoming
(bhava) and birth (jāti). To put it another way: when there is only ignorance present at the
point of sense contact, the Law of Dependent Origination is put into motion.” 23 This gives the
explanation of Dependent Origination as a process within one mind moment.
2.

The claim that the same person exists in the past, the present, and the future would
presuppose the existence of eternalism, which is neglected by the Buddha and seen as
extremist view (antā-gāhikā-diṭṭhi).24 “In the Suttas, it is said that the highest right
view, supramundane right view, is the view that is neither eternalism25 nor
annihilationism26 … [Hence,] Dependent Origination is in the middle between the
ideas of having a self and the total lack of self.”27

Buddhadāsa interprets Dependent Origination not in terms of a self, which he calls the
attitude of eternalism, nor in the opposite terms that there is nothing at all, which he names
the standpoint of annihilationism. Rather, in the middle way, where there are only events,
which arise because of previous conditions. It is this what causes the continuous flow of life;
i.e., the wheel of life put into motion by Dependent Origination. And the root of all suffering,
which arises out of this, is the mental state of ignorance.
3.

If there is no control over one's own satisfactoriness due to no freedom to control
one's own defilements or kamma, because they coming from or going to different
births than we are right now, where then should the motivation come from for better
conduct in this very life? “When Paticcasamuppada [sic] is explained in this way, it
means that we cannot do anything and receive satisfactory results in this life.”28

If kamma is interpreted as a lifetime-to-lifetime process, the results can only be awaited in the
next life. Buddhadāsa then asks the obvious question: “Where can there be satisfaction in
this?” (ibid.). Further on, he demonstrates that this explanation is contradictory to the
Buddhist principle of sandiṭṭhika – the actual present reality here and now:29
savākhā-dhamma savākhāto bhagavatā dhammo
sandiṭṭhiko akāliko ehipassiko paccattaṃ veditabbo.

“The dhamma well expounded by the Perfected One [which is] giving results, not delayed,
inviting inspection, directly experienceable by each wise person for himself.” 30
Conclusion
Having looked at the Theory of Causation from the Jain point of view (Panñcasamavāya )
and having looked at Dependent Origination from the Buddhist standpoint shows that there
are major differences. However, the demonstrated preliminary findings also point towards
certain common interpretations between the Theory of Causation (Panñcasamavāya ) and
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Dependent Origination. Nevertheless, it would be beyond the scope of this research to draw
out of these preliminary findings a final conclusion.
This research illustrated that it will be a worthwhile endeavor to delve deeper into this subject
matter. Future research would make use of more textual criticism of additional texts.
However, to keep the scope appropriated for publishing an article, it would be advised to
limit further differing Buddhist interpretations of paṭiccasamuppāda to the above introduced
concept of Bhikkhu Buddhadāsa. The analysis of contrasting interpretations within
Theravāda Buddhism alone would be a complete and comprehensive research work on its
own.
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The Three Core Practices: The Foundation of Jain Ethics
Ms. Kinsey Hall*
Jainism (of Śramaṇic tradition) has a unique system of ethics that should be understood
through the framework of the Jain community or saṅgha. The Jain community consists of
female and male lay practitioners; monks, and nuns. Both these śrāvaks and śrāvikās (lay
practitioners) and sādhus and sādhvīs (monks and nuns) have specific guidelines for conduct.
The code of conduct for lay practitioners is called aṇuvrata and those for the monks and nuns
are called mahāvrata. From the outside, these guidelines may appear numerous, stringent,
and difficult to follow. Even those less stringent guidelines for lay practitioners and
householders may seem restrictive to one outside of the tradition. However, the foundation
of Jain ethics and conduct can be found in a few core principles of action. These consist of
the three core practices of ahiṁsā (non-violence), anekāntavāda (non-absolutism), and
aparigraha (non-possessiveness). So, although there are many more elaborate and particular
guidelines for the Jain way of life, the foundation of Jain ethics is rooted in the simplicity and
beauty of these three practices.
The first of these core practices is that of ahiṁsā, or non-violence. To understand the term
ahiṁsā, it is first important to understand the term hiṁsā. Hiṁsā means violence; however,
violence in the Jain tradition has specific attributes that may not apply to other religions or in
other contexts. The three karaṇas (causes or implements) help us to understand the Jain
definition of hiṁsā. These three karaṇas consist of committing a violent act yourself, making
someone else commit a violent act, and appreciating a violent act. According to Jain
philosophy there are four types of hiṁsā: intentional, accidental/lifestyle, professional, and
countering/defensive. Acts of violence are also extended to thoughts and speech as well as
conduct. In this way, hiṁsā can be mental or physical in nature.1
In the context of hiṁsā, we will now define and explore ahiṁsā. Ahiṁsā as a principle arose
out of a Vedic dominant culture when the varṇas were central and Brahmins as a caste held
supremacy. Another aspect of Vedic culture during this time period was violent ritual, often
involving the slaughter of animals and even humans. The concept of ahiṁsā therefore gained
importance in Jainism as a rejection of this Vedic culture, and a re-understanding of what is
to be considered spiritual. The axiomatic principle that drives the doctrine of ahiṁsā is
twofold: equality and equanimity. The importance of all living beings as well as their ability
to continue to live unharmed is central to Jainism and engrained in the doctrine of ahiṁsā.
All Jains are subject to the doctrine of ahiṁsā, however, householders are given a different
set of rules and expectations than those of Jain monks and nuns. In the aṇuvrata it is
explained that a householder should avoid all major forms of violence and avoid violence to
2, 3, 4, and 5 sense beings. The mahāvrata explains that monks and nuns should avoid any
violence, as they are spiritually more advanced than householders. It is understood that a
*
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householder can control his or her speech and actions, but not necessarily mind, whereas a
monk or nun, in their more advanced spiritual state can control speech, action, and mind.
Although the levels of ahiṁsā may vary, the core of the principle remains.2
The second of these core Jain ethical practices is anekāntavāda, or non-absolutism. The
doctrine of anekāntavāda is not only a social theory, but for Jain religion it is a metaphysical
theory as well, as it applies to the nature of reality. The Jains explain that according to the
doctrine of anekāntavāda, reality is multi-faceted. Perhaps the best illustration of this
principle is the parable of the six blindfolded men and the elephant. Each blindfolded man is
placed at a different point around an elephant, and is asked to describe the elephant based on
what they feel. The man that feels the leg of the elephant describes it a certain way, and the
man that feels the trunk of the elephant describes it in a different way. Each successive man
describes the elephant based on his varying perspective. The men then begin to argue
because over which description is correct. A wise man passes by and explains to these men
the concepts present in the doctrine of anekāntavāda. He elucidates that from each relative
point of view, they all contribute to the truth of the nature of the elephant, and yet, they are all
lacking in aspects of truth. In this way, they are all equally correct, and incorrect.
This parable helps to illustrate the multi-faceted nature of reality. The Jains propose that the
judgments we as individuals make about reality cannot be complete but they are not
altogether wrong, either. It is explained that reality has infinite qualities and we as humans
have finite intellect. With this finite intellect, we cannot therefore understand the infinite.
There is also a somewhat judicial method to anekāntavāda in that you cannot be your own
judge and you should not go unheard in the context of your relative perspective. This leads to
the necessity for interaction with other people, and their varying perspectives. With the
doctrine of anekāntavāda in mind, a person can act ethically by avoiding the folly of taking a
relative truth as an absolute truth. A practitioner of Jainism then keeps in mind the term syāt,
or reality from a certain perspective is made up of substance, space, time, and modality. With
these concepts in mind, anekāntavāda serves as a foundation for Jain ethics through breeding
compassion. Anekāntavāda is explained as transcending your individual relative perspective
and trying to see other perspectives that could be equally true.3 When the application of this
practice is implemented, the Jain practitioner is more thoroughly guided in their ethical
conduct.
The third and final of the three core practices of Jainism is aparigraha, or non-possession.
Aparigraha is in direct opposition to parigraha, which means to amass, hold, accumulate,
compile, and/or accept gifts, or in a general sense, possessed of his possessions. However,
aparigraha is not a complete negation of parigraha, but rather a limitation. Aparigraha is
generally translated as controlling or limiting your desire and therefore, possession. To delve
more deeply into parigraha, the Jains consider there to be two types of possession; bāhya, or
outer and abhyāntara, or inner. Bāhya refers to the possession of living and non-living
beings and abhyāntara refers to personal thoughts, motives, feelings, and preconceptions.
Lay practitioners take voluntary vows of aparigraha, which is meant to limit their inner
desires, and their outer possessions.4
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But why do desires and possessions need to be limited? It is understandable as an ethical
practice that one should avoid violence, and respect the viewpoints of others, but what is so
inherently bad about desire and possession? According to Jain thought desire is what binds
us to the karmic cycle. Through desire, we accumulate possessions, and our ties to the
material world become ever stronger. The human propensity for desire and the need for
possessions are seen as ever limitless and lead to our inevitable suffering. Possession can
also be a form of violence, in that by taking something for yourself, you take away from
others. Lay people however, have to have some minute level of desire and possession. This
is why the doctrine of aparigraha is applied, so that possession beyond essential need is not
transgressed. However, monks and nuns hold up the ultimate ethical standard by practicing a
level of almost complete aparigraha. Even the meager possessions that monks and nuns do
have, for example a peacock feather whisk, is used without attachment to that object so that
the spirit of non-possession and ahiṁsā is maintained.
To illustrate how these three core principles apply to the doctrine of Jain ethics, let us delve
more into the aṇuvratas, or the minor vows of the householder and the mahāvratas, or the
major vows of the clergy. The aṇuvratas and mahāvratas consist of five vows. These five
vows are non-violence, non-falsehood, non-stealing, celibacy, and non-possession. The
levels of commitment to these vows are what constitute the difference between the major and
minor application of these vows. The core practice of non-violence is the first of these vows,
exemplifying its importance. The vows also end with the core practice of non-possession,
also demonstrating its importance. But what of the practice of non-absolutism? One can
avoid a transgression of the other vows such as non-falsehood and non-stealing through the
foundation of the core principle of non-absolutism. When one realizes the multifaceted
nature of reality, they will be more likely to avoid falsehood through an examination of
relativity, and to recognize the fault of taking or stealing from others.5
It is evident from our former analysis that the ethics and conduct of Jain householders and
Jain clergy varies based on their chosen lifestyle and abilities. However, despite this
variation, the three core principles of non-violence, non-absolutism, and non-possession form
a cohesive foundation for the conduct of all Jains, whether householder or clergy. The
importance of these three core practices can be illustrated by a popular Jain parable. In this
Jain parable, most often used to describe the leśyās or the state of mind/soul. Our thought
activities reflect the state of our mind and the same or represented through colours that
surround our body. Six types of leśyā are described in Jainism. Jain philosophers have tried to
understand these leśyās through the behaviour of 6 different persons. These six individuals
see a mango tree, and all desiring the fruits of the mango tree, take different approaches to
obtaining this fruit. The first individual, black in color, desires to cut the whole tree down to
have the entire tree and fruit to himself. The second individual, blue in color, desires to cut
all the major branches from the tree to obtain the fruit. The third individual, grey in color,
desires to cut the branches with only the fruit on them. The fourth individual, red in color,
desires to pick all the fruit from the tree. The fifth individual, colored yellow, desires to pick
only the ripe fruit from the tree. The sixth, and last individual, colored white, desires to pick
up only the ripe fruit that have fallen from the tree to the ground.6 The exemplar of this story

The Three Core Practices… | 30

is the sixth individual, who merely takes the ripe fruit that has “been given already by the
tree”, thus illustrating the three core principles of Jainism. The practice of ahiṁsā is evident
by this person only having taken the fruit that has already fallen from the tree, and therefore
doing no violence to the tree. The practice of anekāntavāda is evident by this person’s
consideration for the tree as a living being and the tree’s desire to remain uncut and
unharmed. The practice of aparigraha is evident in the actions of this person by limiting
themselves to only taking the ripe fruit already fallen from the tree; as opposed to cutting
down the whole tree for himself. This parable then embodies the foundation of Jain ethics in
a simplistic and straightforward manner.
It is a common misconception that Jainism is a religion that is not conducive to householders.
There is in fact, a significant presence of householders within the Jain community. Jainism
allows for householders by adapting an ethical system based on the position and capability of
the individual. Because of this need for and application of adaptation, the codes of conduct
for householders and clergy are different. It is understood that the code of conduct for the
clergy is more stringent, and therefore above the abilities of the householders. However, there
are three core practices within Jainism that constitute the foundation for the whole of Jain
ethics. The practices of non-violence, non-absolutism, and non-possession apply to the
fourfold Jain saṅgha. Upon these three practices, the particulars of the codes of conduct for
householders and clergy are built. As the root of Jain ethics, these practices obviously apply
to Jainism, but because of their simplicity, beauty, and universality, they can be applied on a
larger scale to the benefit of all beings.
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