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From the Chief Editor’s Desk 

 

 

This issue of the ISJS-Transactions consists of four articles on diverse topics, three in English 

and one in Hindi followed by a book review. The first article “Jain Concepts of Prāṇa and 

Paryāpti: Two Essential Conditions of Life” by Dr. Narayan Lal Kachhara attempts to explain 

these concepts in the light of advances in modern biological and allied sciences. Made of subtle 

matter, the two bodies Prāṇa (vital powers) and Paryāpti (biopotential) are supposed to 

connect the body and soul. According to the author, “Prāṇa, the essential sign of life, are 

interpreted as form of subtle energy that has close relation with the types of bioelectricity found 

in the body of organisms by modern science. Paryāpti is necessary preparation for new life and 

describes the essential condition to be fulfilled. This requires transfer of zygote from mother to 

the soul taking birth, and exchange of the subtle bodies, and communication and installation of 

the information from kārmaṇa body of this soul to DNA of the zygote so that structure and 

construction of the body proceeds in the planned way. The entire process is pointer to deep 

knowledge of body structure by Jainācārya-s.”  

 

In the second article on “Theoretical Similarities between Aristotelian Ethics and Jain Ethics”, 

Ms. Chelsi Kimberly Dimm argues that among other things both the systems take into account 

“the intension of the person to be deemed virtuous or vicious and valuing their morality 

accordingly, and because of this there is a scale of how virtuous a person is based upon 

deliberation and feeling.”  Needless to say, more such comparative studies are required in order 

to advance the cause of Jain Studies. 

 

“Ahiṁsā and other Social Reforms Inspired by Lord Mahāvīra” by Dr. Parveen Jain explains 

in detail the concept of Ahiṁsā and then goes on to list other social movements which were 

inspired by Mahāvīra, namely movement against slavery and bonded labour, caste system, 

inferior status of women, ecological distortions and language inequality, etc. The article also 

highlights the virtue of aparigraha and its role in building an all-inclusive society. 

 

Our final article in this issue is authored by Dr. Samani Shashi Prajna on the theme of the 

relevance of the Jain way of life and the Jain style of death in the context of the Covid-19 

Pandemic, and is in Hindi. The article is a welcome addition to about a dozen articles on the 

broad theme of Covid-19 and Jainism that we have already published in a couple of previous 

issues of the journal. The Jain way of life including that of dignified death (sallekhanā) is 

already codified in a number of Jain texts on śrāvakācāra. The author rightly maintains that it 

is highly relevant in the on-going Pandemic situation which has been haunting the world in its 

second/third/fourth wave. As of 8th April 2021, the Pandemic had globally claimed about 2.9 

million individuals, besides exposing about 135 million people to the virus. 

 

We had introduced a Book Review section in the previous issue of the journal. The book taken 

up in this issue is titled Sallekhanā: Jain Approach to Dignified Death edited by Dr. Shugan 

C. Jain and Prof. Christopher K Chapple which is reviewed by Ms. Pragya Jain. 



 

I am thankful to all the authors for contributing their scholarly papers to this issue. I am also 

thankful to Dr. Shugan C. Jain, Chairman ISJS, for his continuous support and guidance. 

Thanks, are also due to Dr. Shrinetra Pandey for rendering his editorial skills, Ms. Pragya Jain 

for editorial assistance and Mr. Sushil Jana for his technical support and putting it on our 

website. The readers and contributors are welcome to send their valuable suggestions for 

improving the journal.  

 

 

April 12, 2021         Prakash C. Jain 
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Jain Concepts of Prāṇa and Paryāpti:  

Two Essential Conditions of Life  

 

Narayan Lal Kachhara 

 

“Acceptance of soul by science may come by knowing the role of subtle matter in connecting the 

soul and body.” 

 

I. Introduction 

All Indian philosophies believing in soul regard soul as non-physical. The soul inhabits the 

physical body and the two, the soul and the body, are distinctly different. It is also agreed 

that the body is just like a vehicle for the soul, the soul in the driving seat is the doer. The 

place of soul in the body is, however, not agreed to be the same in all philosophies; in Jain 

philosophy it occupies the space of the body1. 

 

An obvious question arises how the non-physical soul and the material body are connected 

and how does the soul-body system work. It is our common experience that matter is 

accommodated in the non-physical space, ākāśa, but the two do not interact with each other. 

But in the case of a living being the soul and body interact to behave as a unit. This aspect 

of interaction is well defined in Jain philosophy. It states that besides the gross material 

body there are other subtle bodies like kārmaṇa body and taijas body that act as links 

between the soul and material body (Tattvārtha Sūtra 2/36). Vedic tradition also mentions 

about five kosa, (subtle sheaths): annamaya kośa, prāṇamaya kośa, manomaya kośa, 

vijñānamaya kośa and ānandamaya kośa (Taittirīya Upaniṣad 364-377) but says nothing 

about their role in providing connection between the soul and the body. 

 

Jain philosophy gives details of types of matter, particularly subtle matter, and of functions 

of the subtle bodies in living beings. In this article I describe the subtle type of matter called 

vargaṇā and the role of subtle bodies in providing connection between the soul and the 

material body and their functions in life. 

 

II. The Subtle Matter 

The smallest indivisible constituent of matter, called pudgala, is paramāṇu2 (Bhagavatī 

Sūtra 101). Paramāṇu has one colour, one smell, one taste and two touch properties (one 

either cold or hot and two either snigdha or rukṣa) (Uttarādhyayana Vṛtti 24). In modern 

context, snigdha can be identified as positive charge and rukṣa as negative charge. So, 

essentially, paramāṇu (atom) is an energy particle having a charge. A composite form of 

matter or combination of paramāṇus is known as skandha (atomic cluster) (Tattvārtha 

 
  Emeritus Professor, Jain Vishva Bharati Institute, Ladnun; Formerly, Principal, Motilal Nehru Regional 

Engineering College, Allahabad; Email: nlkachhara@yahoo.com  
1  “jīvo uvaogamao amutti kattā sadehaparimāṇo”, Dravyasaṅgraha 2.   
2  Paramāṇu is much smaller than photon particle. 
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Sūtra 5/25). The form of atomic cluster made up of similar nature of paramāṇus (atoms), 

are called vargaṇā.3  

 

According to Bhagavatī Sūtra (Bhagavaī 2/4), there are infinite numbers and types of 

vargaṇā out of which the following eight types are important from the point of view of 

their association with soul: Audārika, Vaikriyaka, Āhāraka, Taijas, Kārmaṇa, 

Śvāsocchavāsa, Bhāṣā, and Mano Vargaṇā. 

 

According to Ṣaṭkhaṇdāgama (XIV/759-83), the audārika, vaikriyaka and āhāraka 

vargaṇā exist as gross aggregates (atomic cluster) having attributes of eight- touch, the 

taijas, kārmaṇa, bhāṣā and mano vargaṇā exist in subtle form having four touch attributes. 

The śvāsocchavāsa vargaṇā exists as both four-touch (subtle) and six touch (gross) 

vargaṇā (Bhagavatī Sūtra II/1/4-5). This supposition is not in agreement with the 

classification of vargaṇā given in Gommaṭasāra. 

 

Gommaṭasāra Jivakāṇḍa (594-600) classifies vargaṇā as 23 types of vargaṇās found all 

over loka on the basis of number of paramāṇu present in the cluster. In the order of 

increasing number of paramāṇu in the cluster the vargaṇās are as follow: 

 

1. Aṇu (smallest) vargaṇā – consisting of a single paramāṇu.  

2. Saṅkhyāta aṇu (countable atoms) vargaṇā – comprising of countable number of 

paramāṇus in the cluster. There is a range of number of paramāṇus in this type of 

vargaṇā starting from two to maximum countable number. 

3. Asaṅkhyāta aṇu (Innumerable) vargaṇā – contains innumerable paramāṇu in the 

cluster. Here again the range of number of paramāṇus in the cluster is large. 

4. Ananta aṇu (infinite atoms) vargaṇā – has infinite number of paramāṇu in the cluster 

and there is a range.  The lowest number in the range is one more than the highest 

number in the lower asaṅkhyā aṇu vargaṇā and the highest number is more than the 

lowest in the range by a number equal to some multiple of the Infinitely Small Fraction 

of the total Number of Liberated Souls (ISFTNLS). 

 

All these four types of vargaṇā having very small energy do not associate with soul. 

 

5. Āhāra (assimilative) vargaṇā – constitutes the gross (audārika), protean (vaikriya) and 

migratory (āhāraka) bodies of organisms. There is a range of number of paramāṇus in 

this vargaṇā also. The lower limit in the range is one paramāṇu more than the highest 

number in the last vargaṇā and the upper limit is more than the lower limit by a factor 

equal to ISFTNLS.   

6. Agrāhya (non-associable) vargaṇā - The range of paramāṇu in this vargaṇā starts 

with one more than the higher limit in the last vargaṇā. The upper limit exceeds the 

lower limit by a factor equal to ISFTNLS. 

 
3  “….. tathaiva samaguṇāḥ paṅktīkṛtāḥ vargā vargaṇāḥ”,  (Tattvārthavārtika 2/5/4) 
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7. Taijas (luminous) vargaṇā – constitutes the taijas body of organisms. The range of 

this vargaṇā starts after the upper limit of the last vargaṇā. The upper limit exceeds the 

lower limit by a factor equal to ISFTNLS. 

8. Agrāhya (non-associable) vargaṇā (second) – The range of this vargaṇā starts after 

the upper limit of last vargaṇā. The upper limit exceeds the lower limit by a factor equal 

to the multiple of the lower limit and the factor ISFTNLS. 

9. Bhāṣā (sound) vargaṇā – is instrumental in producing all kinds of sounds including 

the sound produced by inanimate objects like musical instruments, sound by natural 

phenomena like thundering of clouds, and sound produced by living organisms 

including speech by humans. The range starts after the upper limit of the last vargaṇā. 

The upper limit exceeds the lower limit by a factor equal to ISFTNLS. 

10. Agrāhya (non-associable) vargaṇā (third) – A cluster having one paramāṇu more 

than the upper limit of the last vargaṇā provides the lower limit of this vargaṇā. The 

upper limit is infinite times greater than the lower limit. 

11. Mano (mind) vargaṇā – The lower range of this vargaṇā is one paramāṇu more than 

the upper limit of last vargaṇā. The upper range exceeds the lower range by a factor 

equal to ISFTNLS. Mano vargaṇā constitutes the physical mind (dravya manaḥ) of 

organisms.  

12. Agrāhya (non-associable) vargaṇā (fourth) – The lower range of this vargaṇā is one 

paramāṇu more than the upper limit of last vargaṇā. The upper range is infinite times 

greater than the lower range.  

13. Kārmaṇa vargaṇā – constitutes the kārmaṇa bodies of organisms. The range of this 

vargaṇā starts after the upper limit of last vargaṇā. The higher range exceeds the lower 

range by a factor equal to ISFTNLS. 

14. Dhruva (permanent/regular) vargaṇā – The range of this vargaṇā starts after the 

upper limit of last vargaṇā. The higher range is infinite times greater than the lower 

range.  

 

All the above fourteen vargaṇās are regular in the sense that clusters are formed for every 

number in the range. 

 

All subsequent vargaṇās may be regular or irregular, that is, the clusters are formed for 

some numbers of paramāṇus and may or may not form for other numbers in the range. 

 

15. Sāntara -nirantara (intermittent-regular) vargaṇā – The range of this vargaṇā starts 

after the upper limit of the last vargaṇā. The upper range is infinite times greater than 

the lower range. The vargaṇā clusters are formed for small range intermittently 

dispersed between the non-forming ranges over the full range. This vargaṇā is also non 

associable with soul. 

16. Śūnya (nil) vargaṇā (NV) – This vargaṇā starts with one paramāṇu more than the 

upper range of last vargaṇā. The upper range is infinite times greater than the lower 

range. The meaning of adjective nil is not clear. One possibility is that the paramāṇus 

in this vargaṇā rapidly assemble and dissemble so that the vargaṇā is always in a 

transient state. At any given instant, the vargaṇā of any number in the range is not 
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stable. The other possibility is that the aggregates formed by this vargaṇā are not 

detectable. The later possibility has an important significance in physics. 

17. Pratyeka śarīra (individual body) vargaṇā (IBV) – The range for this vargaṇā starts 

with one paramāṇu more than the upper limit of the last paramāṇu. The upper limit is 

some multiple of the lower limit. In the living world one soul may have one body or 

many souls may share a common body. The former is called pratyeka or individual 

body soul and the latter is called sādhārṇa or common body soul.4 The body of an 

individual body soul consists of individual body vargaṇā.  

18. Dhruva-śūnya (permanent nil) vargaṇā (PNV) - The range of this vargaṇā starts after 

the range of last vargaṇā. The upper limit in the range is some multiple of the lower 

limit. This vargaṇā is similar to last NV. 

19.  Bādara (large) nigoda vargaṇā (LNV) – The range of this vargaṇā starts after the 

range of last vargaṇā. The upper limit is innumerable times more than the lower limit. 

This vargaṇā forms the kārmaṇa and gross body of large nigoda/nano organisms. 

Carrot, radish, spurge wort, green ginger, creepers, etc. are examples of LNV. Each one 

of them has innumerable micro bodies and one micro body contains infinite number of 

nano organisms. 

20. Śūnya (nil) vargaṇā (Second NV) – The higher limit of this vargaṇā is innumerable 

times its lower limit.  

21.  Sūkṣma (minuscule) nigoda vargaṇā (MNV) – This vargaṇā starts with one 

paramāṇu more than the higher limit of the last vargaṇā. The LNV has limited 

occurrence but MNV is found all over in water, land and sky. This vargaṇā constituents 

the gross as well as the taijas and karman bodies of small nano organisms. 

22. Nabho (space) vargaṇā – This is the next vargaṇā in order. The upper limit in the range 

is innumerable times the lower limit.    

23. Mahāskandha (gross matter) vargaṇā (GMV) – This is the last vargaṇā. All gross 

matter, visible or invisible, in the loka, universe, is made of GMV.  

 

As the number of paramāṇu in vargaṇā increases the vargaṇā occupies proportionately 

less space. This kind of formation is due to the property that one pradeśa can contain any 

number of paramāṇu. It can be said that this feature makes paramāṇu like boson (Bosons). 

Thus, with increase in number of paramāṇu, the number of paramāṇu per pradeśa i.e., 

energy density increases. The energy density in a higher order vargaṇā is more than that in 

a lower order vargaṇā. Vargaṇā of varying energy density have different application for 

soul as explained above. Vargaṇā up to the 14th order are four- touch type and are supposed 

to be massless. 

 

A vargaṇā, cluster of infinite number of paramāṇu, would have both positive and negative 

paramāṇu, and the number of positive and negative paramāṇu is not likely to be equal and, 

therefore, a vargaṇā has a net charge either positive or negative. This charge produces an 

 
4  “ekkaseva jīvassa jaṁ sarīraṁ taṁ patteya sarīraṁ………...bahūṇaṁ jīvāṇaṁ jamegaṁ sarīraṁ taṁ 

sāhāraṇa sarīraṁ ṇām |” (Ṣaṭkhaṇḍāgama Dhavalā Ṭīkā Sahita 14/5, 6/119) 
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electric field. A moving vargaṇā with an electric charge also produces a magnetic field. 

So, a moving vargaṇā has an electromagnetic field of subtle type. 

 

The interpretation of vargaṇā, which is commonly made, has many anomalies from the 

scientific perspective. For example, it is said that āhāra vargaṇā constitutes the gross 

(audārika), protean (vaikriya) and migratory gross (āhāraka) bodies of organisms. 

According to science the physical body of any organism is made up of organic molecules 

which contain elements like carbon, hydrogen, oxygen, nitrogen, sodium, potassium, 

calcium, phosphors, iron, etc. These elements are also found in inorganic matter, which is 

not made from āhāra vargaṇā. According to Jain concepts, the bodies of higher mobile 

beings and plants are said to be made from different order vargaṇā (āhāra vargaṇā, and 

IBV respectively) but according to science they are made from similar organic molecules 

containing common elements. Thus, the common interpretation believed by scholars of Jain 

philosophy is not in agreement with scientific view and needs a re-look and proper 

understanding. 

 

II.1.  Some Specific Characteristics of Āhāra Vargaṇā 

Āhāra vargaṇā has been said to constitute the gross, protean and migratory bodies of 

organisms. For understanding this vargaṇā we must appreciate the difference 

between ordinary matter and live matter. Live matter of the body of an organism is 

far superior and different from the dead organic matter. The superiority of the live 

matter is due to āhāra vargaṇā. In a living organism the energy of organic matter is 

augmented by āhāra vargaṇā increasing its energy manifold. That is 

 

 Live matter = ordinary matter + āhāra vargaṇā  

 

These vargaṇā are continuously attracted by body cells, which are known to be 

sensitive to a broad range of frequencies. Assimilation of these vargaṇā is oja āhāra, 

appropriation of energy, intake of energy by cells. Note that āhāra vargaṇā being 

massless do not add to mass of the body, they only increase the energy level of the 

atoms and molecules. These high energy atoms and molecules participate in cell 

processes and keep the body alive. 

 

The subtle āhāra vargaṇā also form the subtle protean bodies of heavenly beings and 

infernal beings, and the migratory body for yogīs.  

 

II.2.  Some Specific Characteristics of Taijas Vargaṇā 

The taijas body of an organism is made of taijas vargaṇā. Normally, an organism has 

three bodies: audārika, kārmaṇa and taijas body. On death of the organism the subtle 

kārmaṇa and taijas bodies travel with the soul, which now takes birth in a new mode. 

Thus, kārmaṇa and taijas bodies have always been attached to the soul and they shall 

remain so till the soul attains liberation when the two bodies get detached and 

disintegrated. The taijas body performs two important functions viz., management of 
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the body system and providing support and controls for the same (Mahaprajna 2013). 

The taijas body has been said to be an electric body and a source of vital energy.  

 

Scientifically, the functioning of gross body, which is made up of cells, depends on 

electricity. The electricity found in living bodies, zoological or botanical is known as 

bioelectricity (Bioelectricity). Biological cells use bioelectricity to store metabolic 

energy, to do work or trigger internal changes, and to signal one another. Bio 

electromagnetism is the electric current produced by action potentials along with the 

magnetic fields they generate through the phenomenon of electromagnetic induction. 

Bio electromagnetism is an aspect of all living things, including all plants and 

animals.  

 

The origin of electricity as found in living organisms is still a detail of uncertainty for 

which there are several theories.5 The normal electricity cannot be converted into 

bioelectricity nor bioelectricity can be produced outside the body, but the two kinds 

of electricity can mix with each other. Bioelectricity is much superior to normal 

electricity in the same way as a living organism is superior to non-living matter. 

Bioelectricity is many times more powerful and effective than normal electricity. 

Bioelectricity is responsible for synthesis of enzymes and proteins in cells, 

functioning and control of various organs and development and growth of the body 

of organism, from constituents taken through nutrition, respiration and environment. 

Science has not succeeded so far, in finding the right source of bioelectricity. The 

concept of taijas body in Jain philosophy establishes a similarity between taijas body 

and bioelectricity. For understanding the full role of taijas body we must know the 

functions of prāṇa. 

 

II.2.i.  Prāṇa (Vital Powers)  

 

Prāṇa are sign of life. Prāṇa are (means of) expression of consciousness, and 

intelligence, of soul in the gross body (Kārtikeyānuprekṣā 139-141; 

Gommaṭasāra Jīvakāṇḍa 129-133). Prāṇa have two forms dravya prāṇa 

(physical vital powers) and bhāva prāṇa (metaphysical vital power). Dravya 

prāṇa is the physical form, comprising of taijas vargaṇā, while bhāva prāṇa 

is the consciousness and intelligence of the soul expressed in an organism. 

Prāṇa exist for one life span and are expressed again in the next life on the 

basis of accumulated karma in the current birth. Termination of prāṇa is death 

and installation of prāṇa is starting of life. Prāṇa are source of vitality in 

organism. From mundane point of view (vyavhāra naya), prāṇa are divided 

in four groups – indriya, bala, āyu and śvāsocchvāsa which are further 

classified as 10 prāṇa:6 

 
5  Four such theories include, but are not limited to, the Diffusion theory, the Membrane theory, the Oxidation 

theory, and the Phase - Boundary theory. 
6  tikkāle cadupāṇā indiyabalamāu āṇapāṇo ya /  

vavahārā so jīvo ṇiccayaṇayado du ccedaṇā jassa // Dravyasaṅgraha 3. 
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1. Sparśana indriya prāṇa (touch sense) – is the power behind functioning 

of the touch sense organ 

2. Rasanā indriya prāṇa (taste sense) – is the power behind functioning of 

the taste sense organ 

3. Ghrāṇa indriya prāṇa (smell sense) – is the power behind functioning of 

the smell sense organ 

4. Cakṣu indriya prāṇa (see sense) – is the power behind functioning of the 

see sense organ  

5. Karṇa indriya prāṇa (hear sense) – is the power behind functioning of the 

hear sense organ  

6. Mana bala prāṇa (mind) – is the power behind functioning of the mind  

7. Vacana bala prāṇa (speech) – is the power behind functioning of the 

speech  

8. Kāya bala prāṇa (body) – is the power behind functioning of the body  

9. Āyu prāṇa (age) – is the power behind functioning of age factor that helps 

in keeping the body alive for pre-determined time unit, on termination of 

which death occurs 

10. Śvāsocchvāsa prāṇa (breathing) – is the power behind functioning of 

breathing  

 

These are physical vital powers (dravya prāṇa) possessed by all worldly 

souls. From absolute point of view (niścaya naya), consciousness is the 

metaphysical vital power (bhāva prāṇa) of an organism. Empirical souls 

possess both physical vital powers and metaphysical vital powers. At the bare 

minimum level, an organism with a single touch sense also thrives on four 

prāṇa – one touch sense prāṇa, kāya prāṇa, āyu prāṇa and śvāsocchvāsa 

prāṇa. The two karma instrumental in causing these prāṇa are body forming 

(nāma) karma and the age determining (āyuṣya) karma. 

 

It has been said above that taijas body also manages and controls the functions 

of the gross body. Actually, taijas vargaṇā are serving two important 

functions, one as carrier of prāṇa, and two vitalizing the gross body. Prāṇas 

work in two ways: One communicating the consciousness of the soul to the 

gross body so that this body also has consciousness like property and behaves 

as a living system, and two these help manage the body functions intelligently. 

It may be mentioned that Jain texts generally refer to functional units of the 

body and not to the specific organs. Prāṇas have not been understood in the 

modern context. As bioelectricity in various forms is the means of control of 

the body functions according to biology a relationship between prāṇa and 

bioelectricity is logically expected.  
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We try to understand prāṇa in this context: 

 

(A) Indriya Prāṇa  

Indriya in Jainism is just not the sense organs, but it is sensing system 

comprising nivṛtti and upakaraṇa.7 Nivṛtti is the sense organ proper and 

upakaraṇa is the sensing apparatus in the form of brain. An important 

component of body like brain is not mentioned exclusively in Jain 

literature, it is considered a part of the sensing system. We have five sense 

organs all connected to the brain. The nerve system connecting sense 

organs and the brain is also part of this system. Brain also has a dedicated 

source of electricity different from the body bioelectricity. Indriya prāṇa 

refers to this source of electricity in the brain; it exists as action potential 

on axons which is means of information transfer between neurons 

(Introduction to Psychology 128). Brain cannot function without this 

electricity and prāṇa is its source. 

 

(B) Mano-bala Prāṇa 

Mana (mind) in Jainism is different from brain. It is a subtle unit made up 

of mano vargaṇā. Mind thinks, imagines, plans, stores memory, makes 

choices and takes decisions. Mind and brain have the relationship of 

software and hardware where mind is software and brain is hardware. 

Brain also controls the activities of the body through an elaborate 

information communication system. For the system to work successfully 

there has to be right connection between the subtle mind and brain. This 

connection is made through subtle matter called mano-bala prāṇa. 

Without this prāṇa the mind does not connect to the brain. A person with 

disturbed mind or poor connection between mind and brain, due to 

insufficient mano-bala prāṇa, loses the thinking power and the mental 

capability. Mano-bala prāṇa plays an essential role in our mental activity. 

 

This prāṇa may also be connected to the electricity found in the brain; it 

has the vitalizing power. Both indriya prāṇa and mano-bala prāṇa are 

produced by elimination-cum-subsidence of vitality obstructing karma 

and perceptual cognition covering karma8. These two prāṇas are related 

to cognition process and are connected to brain. 

 

The vital powers are the fundamental basis of life; no life is possible 

without prāṇa. Prāṇa manifest as electrical activity of different kinds and 

are the powers that are essential for the life system. Taijas body manages 

and controls the gross body and the life functions through prāṇa. This 

highlights the essential role of taijas body which is generally not well 

 
7  “nivṛtyupakaraṇe dravyendriyam”, Tattvārtha Sūtra 2/17. 
8  “ vīriyajudamadikhauvasamutthā ṇoindiyendiyesu balā…..”, Gommaṭasāra Jīvakāṇḍa 131.  
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understood. We can now appreciate why the karma body and the taijas 

body are always attached to soul. When soul enters a new body, it has 

these two essential bodies with him, the kārmaṇa body, information body, 

and the taijas body, the executive body that has the energy to execute the 

plan contained in the kārmaṇa body. The gross body is constructed as per 

plan from the material received through nutrition and respiration.  

 

(C) Vacana-bala Prāṇa 

Vacana (speech) is not mere sound, but it is carrier of information, each 

word has a meaning.  

             Speech = Sound + Meaning 

 

So vacana refers to the system of sound production and the associated 

device that imparts meaning to this sound. This device is part of the brain, 

mainly the temporal lobe, which is associated with speech production and 

recognition. The role of bhāṣā vargaṇā as mentioned below helps in 

understanding this prāṇa. It is said that bhāṣā vargaṇā are drawn in from 

atmosphere when speaking and are discharged back after speech. These 

vargaṇā are subtle matter and exist in charged form. During the act of 

speaking the bhāṣā vargaṇā are attracted by the temporal lobe and are 

discharged back after end of speech. For this to happen, the brain must 

have the power to attract and discharge the vargaṇā. This power is 

provided by vacana-bala prāṇa. Vacana-bala prāṇa from the taijas body 

enables the brain to act as receiver and transmitter of bhāṣā vargaṇā. 

 

Inarticulate speech is speaking without sound, it is a mental process. As it 

has meaning the bhāṣā vargaṇā are involved in this case also just like the 

speech with sound. 

 

(D) Kāya-bala Prāṇa  

The structure of the body is produced by cells which divide and arrange 

in the designed manner. This is a continuous process in the body. This 

prāṇa is developed by rise of body making (śarīra-nāma) karma that has 

the information the way the cells are to be arranged.9 Kāya prāṇa is 

supposed to be related to bioelectricity that is responsible for synthesis of 

enzymes and proteins in the cell and its division. Thus, kāya prāṇa has an 

important role in structure and making of the body. 

 

(E) Āyuṣya Prāṇa  

This prāṇa is the essential condition of life, and it is produced by rise of 

ayusya karma.10 Āyuṣya prāṇa is compared with bioelectricity as an aspect 

 
9  “..dehudaye kāyāṇā (dehodaye kāyānau)…”, Ibid. 
10  “……āu āudaye (āyuḥ āyurudaye)”, Ibid. 



10 | ISJS-Transaction, Vol.5, No.1, January-March, 2021 

 

of life. Each body cell produces bioelectricity that consists of ions, but 

these ions are different from ordinary ions in the sense that these are many 

times more powerful. This is supposed to be because energy from taijas 

body energises the ions increasing their power manifold. Cells perform 

intelligent functions with bioelectricity since it is produced by āyuṣya 

prāṇa. The process starts at the very first stage of life and ends with the 

end of life. Āyuṣya prāṇa is the basic prāṇa. Āyuṣya karma, source of 

āyuṣya prāṇa, is like a reservoir having some fixed storage of karma. 

When this reservoir becomes empty, āyuṣya prāṇa ceases to exist 

resulting in death. 

 

(F) Śvāsocchvāsa Prāṇa  

Śvāsocchvāsa refers to the act of breathing consisting of inhaling and 

exhaling processes.11 The process consists of inhaling air, supplying it to 

different parts of the body and exhaling the products of its use. We know 

the process of inhaling and exhaling is performed by lungs. Lungs work 

in association with heart. Blood with carbon dioxide is sent by heart to 

lungs where exchange of carbon dioxide with oxygen in blood takes place. 

The oxygenated blood flows to heart from where it is circulated to body 

parts. So, heart and lungs together are responsible for receiving oxygen 

from atmosphere, supplying it to body parts, and discharging the carbon 

dioxide produced in cells to atmosphere. Therefore, the role of 

śvāsocchvāsa prāṇa must be seen keeping in view both the lungs and the 

heart. Heart has a dedicated source of electricity, called myoelectricity, 

which makes heart muscles to contract and expand for pumping action. 

Śvāsocchvāsa prāṇa has the primary role in producing this electricity. 

Heart cannot function without this electricity and lungs cannot perform 

the desired function without heart. 

 

II.3.  Some Specific Characteristics of Bhāṣā Vargaṇā 

An organism attracts bhāṣā vargaṇā before speaking. These vargaṇā may remain 

with the organism for a period of one samaya12 to innumerable samayas, being the 

period of sound production. An organism attracts vargaṇā from all six possible 

directions. These vargaṇā may flow in for a certain period and intermittently for more 

periods. The flow period can be of minimum two samaya and maximum innumerable 

samaya. The organism discharges these vargaṇā intermittently and not continuously. 

(Prajñāpanā Sūtra 11/877-79) There are two kinds of speakers, powerful and weak. 

 
11 “…., ucchvāsaparāvarttotpanna khedarahita viśuddhacitprāṇādviparītasadṛśa ānapānaprāṇaḥ” 

(Bṛhaddravyasaṅgraha 1/3) 
12  “sarvajaghanyagatipariṇatasya paramāṇoḥ svāvagāḍhapradeśavyatikramakālaḥ paramaniṣiddho 

nirvibhāgaḥ samayaḥ.” (Tattvārthavārtika 3/38/7) meaning: samaya is time taken by a paramāṇu travelling 

at slow speed to travel a distance of one pradeśa. One pradeśa is the space occupied by a paramāṇnu. 
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The vargaṇā discharged by a powerful speaker travel to the end of loka. The vargaṇā 

discharged by a weak speaker travel only a finite distance.  

 

Jain philosophy distinguishes between word and speech. A word is a sound produced 

by the movement of tongue and is a physical phenomenon accomplished with the help 

of brain, mind and prāṇa. Imparting the intended meaning to the word is a mental and 

psychic process. The mental resolve to speak makes the speech biopotential karma to 

rise emitting a karma wave impulse. This wave impulse makes the brain to attract 

appropriate bhāṣā vargaṇā from the cosmos. The incoming bhāṣā vargaṇā interacts 

with the brain, the temporal lobe, and is superimposed with the intended meaning. 

This vargaṇā carrying the meaning is transmitted back to cosmos in the manner as 

mentioned above. Vargaṇā being electromagnetic travel to far distances, and that 

from a powerful speaker, like arihant, may travel to the end of loka. Incidentally, this 

speech can be captured in space if a suitable receiver is available (Prajñāpanā Sūtra-

Malayavṛtti 267).  

 

Bhāṣā vargaṇā is used just not for producing speech but is also used in sound 

produced by inanimate objects like musical instruments, etc. To understand this, we 

have to differentiate between the sound produced by instruments and interpretation 

of this sound by human beings. Production of sound by any instrument is just a 

physical phenomenon. The person receiving this sound imparts meaning to it and 

enjoys it as music. So here we have a case in which the sound is produced by external 

means instead of the vocal system in the body. The mental part is the same in the two 

processes i.e., the brain attracts bhāṣā vargaṇā from cosmos and imparts meaning to 

the sound received. If this is not done the sound produced from instrument does not 

become music and has no meaning, it is just an unconcerned sound. It is in this sense 

that bhāṣā vargaṇā is said to produce all kinds of sounds13; we interpret the sound 

coming from a source and make meaning out of it. 

 

II.4.  Some Specific Characteristics of Mano Vargaṇā 

According to Jain philosophy there are two kinds of mind, dravya-manaḥ the physical 

mind and bhāva-manaḥ, the psychical mind or power of the soul.14 The physical mind 

is made of mano-vargaṇā. The functions of mind are thinking, making choices, 

memory, pondering, meditating and imagining. All these activities of the soul require 

a medium in the form of physical mind (dravya-manaḥ). The mind is connected to 

brain as mentioned above. Is supposed to exist all over the body space just like 

kārmaṇa body and taijas body. 

 

 

 
13 “bhāṣādavvavaggaṇāe paramāṇupoggalakkhandhā caduṇṇaṁ bhāṣāṇaṁ pāoggā | paṭaha-bherī 

kāhalabbhagajjaṇādisaddāṇaṁ pi esā ceva vaggaṇā pāoggā || (Ṣaṭkhaṇḍāgama Dhavalā Ṭīkā Sahita 14/5, 

6/83) 
14  “mano dvividham – dravyamano bhāvamanaśceti”, Sarvarthasiddhi 2/11. 
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II.5.  Some Specific Characteristics of Kārmaṇa Vargaṇā 

The kārmaṇa vargaṇā constitutes the kārmaṇa body, containing various types of 

karma. The soul under the influence of passions and yoga experiences vibrations. 

These vibrations induce vibrations in the kārmaṇa body, which are typical of the 

karma active at that instant. The frequency of vibration depends on the actions and 

passions as different types of actions and passions induce different frequencies. When 

the kārmaṇa body vibrates at a particular frequency, the kārmaṇa vargaṇā of the same 

frequency are attracted and attach themselves with the existing karma of the same 

type. The passion is the binding force between the old and new karma. The number 

of vargaṇā bonding at any instant depends on the action; stronger the action larger is 

the number of vargaṇā bonding on each soul pradeśa. The duration and intensity of 

bond are determined by strength and type of passion. Bonding of different types of 

karma takes place uniformly on all soul pradeśa at any instant.    

 

Karma is record of action performed by the soul and the soul experiences its effect 

sometimes in later life or sometimes in the next life. Karma is the key player in the 

life of a soul; it obstructs full expression of natural powers of the soul.  

 

III. Organization of Prāṇa 

Prāṇa are essential for every form of life. One sense beings have four prāṇa – āyuṣya 

prāṇa, śarīra prāṇa, svasocchvāsa prāṇa and one indriya prāṇa. Two sense beings have 

six prāṇa, āyuṣya prāṇa, śarīra prāṇa, svasocchvāsa prāṇa, vacana prāṇa and two 

indriya prāṇa. Three sense beings have seven prāṇa and four sense beings have eight 

prāṇa. Five sense beings without mind have nine prāṇa and five sense beings with mind 

have ten prāṇa including mano-bala prāṇa (Sarvārthasiddhi 2/13-14). 

 

Prāṇa can be divided in two major classes – one related to body (dehastha) and the other 

related to mind (mānasika). They can be called basic prāṇa and super prāṇa respectively. 

Basic prāṇa,  comprising āyuṣya prāṇa, śarīra prāṇa, svasocchvāsa prāṇa and one indriya 

prāṇa, is present in all living beings and the super prāṇa, consisting of mano-bala prāṇa 

and vacana prāṇa, is found only in higher organisms having five senses and mind. Basic 

prāṇas, in all beings, including five sense beings, flow from the taijas body to the gross 

body and perform the functions as described above. Taijas body attracts taijas vargaṇā 

from cosmos for maintaining its equilibrium. According to Ācārya Hemacandra, mind and 

super prāṇa in five sense beings mix with each other such that wherever the mind goes (in 

the body) so does the super prāṇa i.e. there is close connection between mind and super 

prāṇa (Yogaśāstra 5/2).   

 

Whereas the basic prāṇa exists all over the body, super prāṇa is supposed to be 

concentrated in the head; place of brain and senses, the nervous system including the spinal 

cord and the nerve system in the body, and palm and fingertips. Super prāṇa is drawn from 

cosmos through the consciousness centres (cakras), particularly centre of the head, and 

flows into the body through prāṇa channels, called nāḍī.  
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As super prāṇa is closely coupled to mind, it influences our psychic activities. Basic prāṇa 

is the essential prāṇa for life and it is not accessed by mind. Prāṇāyāma is a potent way 

of increasing prāṇa.  Prāṇāyāma helps mind to be free of distraction. When mind is calm 

the senses are controlled, passions are subsided, wisdom awakes, and intuition power is 

increased (Ibid 5/1-13).  

 

Super prāṇa interacts with the basic prāṇa. So prāṇāyāma also benefits the body in many 

ways. It vitalises the body, enhances immunity power and reduces the risk of external attack 

of bacteria and virus, and thus improves the overall physical, mental and emotional health. 

 

IV. Biopotential (Paryāpti)  

Paryāpti is necessary preparation for new life. Major decisions about this life such as the 

place of birth, form of the body, gender, body with or without deficiency, etc., have been 

made in the last life. The first step in this life is to execute these decisions which are 

contained in kārmāṇa body. 

 

Two special powers of the worldly soul are bio potential (paryāpti) and vital powers 

(prāṇa).  Biopotential is the power of biological development possessed by a soul 

(Kārtikeyānuprekṣā 134-35). When soul takes rebirth, a new body is to be formed. The 

power to develop this new body is called biopotential. These bio potentials exist due to 

fruition of biopotential body making karma. Biopotentials (paryāpti) are of six kinds15:  

 

1. Āhāra paryāpti (Food biopotential) – Food biopotential is the power of the soul so that 

the body appropriates nourishment. 

2. Śarīra paryāpti (Body biopotential) – Body biopotential is the power of the soul for 

making the body. 

3. Indriya paryāpti (Sensing system biopotential) – This biopotential ensures proper 

functioning of the sensing system. 

4. Svāsocchvāsa paryāpti (Respiration biopotential) – This biopotential ensures proper 

functioning of the respiratory system  

5. Bhāṣā paryāpti (Speech biopotential) – This biopotential ensures speech production 

and transmission. 

6. Mana paryāpti (Mind biopotential) – This biopotential enables receipt of subtle matter 

for making the mind. 

 

All bio potential powers develop simultaneously right in the beginning of life i.e. just after 

the zygote is formed. The process is fast, and the development of powers is completed 

within one antarmuhūrta (Gommaṭasāra Jīvakāṇḍa 120) i.e. less than 48 minutes.16 

However, the time of completion of each power is different. The food bio potential is 

 
15  āhāra-sarīrindiya, pajjattī āṇapāṇa-bhāsa-maṇo / 

cattāri pañca chappiya, e-indiya-viyala-saṇṇīṇaṃ // Gommaṭsāra Jīvakāṇḍa 119. 
16  According to (Tatia 272), 1 muhūrta = 48 minutes and 1 antarmuhūrta < 2 samaya of a muhūrta 

(Ṣaṭkhaṇḍāgama Dhavalā Ṭīkā Sahita 3/1/2/6/67). 
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completed first followed by other powers. A soul that develops all the six powers 

completely is called fully developed (paryāpta). Otherwise, the soul remains undeveloped 

(aparyāpta) and further progress of life is abandoned.17 The two to four sense creatures and 

five sense organisms without mind have first five biopotential powers and the five sense 

beings endowed with mind have all the six powers.   

 

The vital powers and biopotentials have the cause and effect relationship. Without vital 

powers the biopotential powers cannot develop. Vital powers in sufficient measure are 

needed for full development of biopotential powers. Soul lacking in vital powers cannot 

develop all biopotential powers and remains undeveloped. All the body processes like 

nourishment of various kinds, and others, mind processes etc. are accomplished with the 

help of both the vital powers and biopotential powers. Vital powers remain ineffective in 

the absence of bio potential powers. Thus, both kinds of powers are essential to soul.  

 

Like prāṇa, parayāpti are also to be understood in modern context. As mentioned above 

the paryāpti are completed within few minutes of starting of life. This is the time when life 

starts from zygote formed in the mother’s womb. The first thing for starting new life is 

transfer of zygote from mother to the incoming soul. This is called āhāra paryāpti i.e. the 

soul receives the zygote as essential āhāra, nourishment. This is followed by exchange, of 

kārmaṇa body which ensures that the essential biological structure in the new body is made.  

 

To understand other paryapti, knowledge of biology is helpful (see: Kachhara 224-28). 

Although complete body of the organism is formed as per plan some important specific 

systems are considered essential for working of the body. These are senses and the brain, 

heart and lungs, and the speech production system. These three systems are mentioned 

separately in Jain texts to show their particular importance. Successful transfer of 

information from karma body to DNA for making the sense organs and brain, and ensuring 

that the system shall function successfully is indriya paryāpti. Similarly, successful transfer 

of information for making the heart-lungs system and its successful operation is 

svāsocchvāsa paryāpti. Vacana paryāpti consists of successful transfer of information for 

operation of the brain and sound producing system. Installation of information about these 

three systems in DNA is assisted by respective prāṇa. Please note that by implication these 

three systems, and other such parts in the body trunk, are considered sufficient for survival 

of the organism; the other parts like limbs are not considered essential for survival. 

 

Mana paryāpti may not work through DNA. Supposedly, a mind field is produced in the 

zygote by fruition of respective body making karma and this process is assisted by mano-

bala prāṇa. This field works as mind when brain is formed in the foetus. As mentioned 

above, mind and brain work as a coupled system. 

 

 
17  “āhāraśarīrendriyocchvāsa-niḥśvāsabhāṣāmanasāṁ niṣpattiḥ paryāptiḥ | tāśca ṣaṭ bhavanti, āhāraparyāptiḥ 

śarīraparyāptiḥ indriyaparyāptiḥ ānapāna paryāptiḥ bhāṣ paryāptiḥ manaḥ paryāptiḥ | 

etāsāmevāniṣpattiraparyāptiḥ ||” (Ṣaṭkhaṇḍāgama-Dhavalā Ṭīkā 1/1/1/70) 
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There are scientific evidences of mind existing in pre-natal period and that foetus in the 

womb has ability to learn18. A well-known example is of Abhimanyu who learned war 

strategy when he was in the womb of his mother.  

 

If the above explanation of paryāpti is accepted as true, there are two important inferences. 

First, the āchāryas were aware of existence of cell structure of the body and a DNA like 

unit in the cell. Second, they knew that information from kārmaṇa body is transferred to 

the cell for making the physical structure of the body. And lastly, it was known that this 

information transfer is completed in a few minutes time and that its successful transfer is a 

pre-requisite to formation of the body. 

 

We see that the concept of paryāpti describes how new life begins. It also highlights the 

role of kārmaṇa body, taijas body and prāṇa in starting the life. Prāṇa continues to play 

essential role throughout life and are the mandatory requirements for living. 

 

We can now appreciate the role and functions of the subtle bodies which provide links 

between the soul and the gross body. According to Jainism the life system cannot be 

explained without knowing and understanding the subtle part of our existence. And it is the 

speciality of Jainism that it provides details of this subtle part. 

 

Further research in biological and medical sciences and psychology would confirm Jain 

theories. A correlation between prāṇāyāma and bioelectricity of all types including heart 

and brain electricity is anticipated. Similarly, effects of practices of contemplation and 

meditation on bioelectricity of various types are expected. It would also be interesting to 

study changes in the structure of DNA of the zygote and early foetus in comparison to DNA 

of the mother expected because karma of the foetus. Study of relation between biophoton 

emission and practices of prāṇāyāma, contemplation and meditation can also support Jain 

theories. 

 

Summary 

The subtle matter in the form of vargaṇā is briefly described and use of some of the vargaṇā 

in the life processes of organisms is presented in proper perspective so as to understand their 

role in terms of modern science. 

 

Prāṇa, (vital powers), the essential sign of life, are interpreted as form of subtle energy that 

has close relation with the types of bioelectricity found in the body of organisms by modern 

science. The existence and the roles of two types of prāṇa, related to body and mind 

respectively, is discussed. 

 

 
18  Research led by Charlene Krueger, an associate professor at the University of Florida’s College of provides 

evidence that what foetuses hear by their 34th week in uterus can inspire learning. For detail, see: (Krueger, 

2014).  
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Paryāpti (biopotential) is necessary preparation for new life and describes the essential 

condition to be fulfilled. This requires transfer of zygote from mother to the soul taking birth, 

and exchange of the subtle bodies, and communication and installation of the information from 

kārmaṇa body of this soul to DNA of the zygote so that structure and construction of the body 

proceeds in the planned way. The entire process is pointer to deep knowledge of body structure 

by Jain ācāryas. 

 

In this way, the concepts described in this article help in understanding the connection between 

soul and body and the role of pranas and paryāpti in the biological processes taking place in 

the body of organisms. 
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Theoretical Similarities Between Aristotelian Ethics  

and Jain Ethics 

 

Chelsi Kimberly Dimm

 

I 

According to the timeline, Aristotle was alive from 384 to 322 BCE. He studied in Plato’s 

Academy from the age of seventeen until Plato’s death in 367-344 BCE (Aristotle i). 

Aristotle then traveled to Asia Minor, first to Assos, then to Lesbos. Aristotle returned to 

Athens in 335 BCE to begin his own school, the Lyceum (ibid). Although Aristotle’s 

writings are often considered to be notes that his students made of his teachings, they can 

roughly be dated to the time Aristotle was tutoring and teaching, which is from about 344 

to 322 BCE, or shortly thereafter.  

 

Mahāvīra, the last and 24th tīrthaṅkara of Jain tradition and preacher of Jain ethics, was 

born in 599 BCE, and taught in north-east India for his lifetime. More than a century after 

Mahāvīra’s death in 500 BCE, Jainism took hold in whole of India and has maintained it 

until today.  

 

More specifically, Kundakunda, a Jain ācārya, whose line of thinking most closely 

resembles that of Aristotelian ethics, and whose teachings are known and followed by 

many Jains, began his school of thought in the very beginning of 1st century AD (Upadhye 

10). It is unclear to scholars whether he was the sole author of his body of work, or the 

work attributed to him was written by many scholars, all of a particular line of thought 

(Long 218). 

 

II 

According to Amartya Sen, “Ancient Greek literature is full of uncommon happenings and 

thoughts attributed to India” (Sen 151). The contacts were made between Alexander and 

India during a period in history where India was portrayed as an “exotic” place by outsiders, 

and interest in the country was piqued in that way. The focus on India as an exotic place 

usually was seen in history as an effect of the seemingly very religious nature of India. 

According to Amartya Sen (ibid), “Exotic interest in India can be seen again and again, 

from its early history to the present day. From Alexander listening to the gymnosophists’ 

lectures to the contemporary devotees hearing the sermons of Maharishi Mahesh Yogi and 

Shri Rajneesh, there is a crowded lineage.” Therefore, it would be reasonable to believe 

that conversations and ideas about religion took place when Alexander was in India. 
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Other scholars have also noticed similarities between Indian and Western thought. For 

example, Schopenhauer once said that the New Testament must have an Indian origin 

because of its completely Indian ethics, and its asceticism (ibid 152). He stated,  

 

“On the other hand, through virtue and moral purity, which also included abstinence from 

animal food, and by turning away from earthly pleasures and desires, they can reach their 

previous (enlightened) state. Hence the same fundamental wisdom, constituting the main idea 

of Brahminism and Buddhism and indeed of true Christianity [. . .] was also brought home to 

us by this Ancient Greek” (Schopenhauer 35). 

 

III 

In Aristotle’s Nicomachean Ethics, two different categories of justice are explained. These 

are: Universal justice and particular justice. Universal justice includes all virtues, and 

particular justice includes retributive justice and corrective justice. An Aristotelian scholar, 

Charles Young states, “Universal justice enjoys three dimensions of completeness: it 

involves all the virtues, not merely some of them; it involves the exercise of all the virtues, 

not merely their possession; and it involves the exercise of the virtues in relation to other 

people, not merely in relation to oneself” (Young).  

 

According to Aristotle, there are three types of immoral people (Aristotle, VII.8 29-31). 

Firstly, the person who knows their tastes are bad, and acts in a better way than his tastes 

would lead him to, is virtuous. Secondly, the person who knows their tastes are bad but 

acts out of tastes even so, is incontinent. Thirdly, the self-indulgent man has tastes that are 

bad and acts on them without knowing his tastes are bad. Aristotle says, “The self-indulgent 

man, as was said, has no regrets; for he stands by his choice; but an incontinent man is 

subject to regrets” (ibid). “And generally, incontinence and vice are different in kind; vice 

is unconscious of itself and incontinence is not” (ibid 35-37). It is important to note this 

scale of virtue inherent in Aristotle’s thought.  

 

Also, there is consideration for particular people within Aristotle’s theory. He states, “Of 

those which are thought to be bad some will be bad if taken without qualification but not 

bad for a particular person, but worthy of his choice, even for a particular person” (ibid 

VII.12 28-31). Here it is important to note that when concerning the good and the bad, 

Aristotle makes a distinction between good generally and good for an individual.  

 

Aristotle, in his Nicomachean Ethics, accounts for universal and particular justice, 

universal is synonymous to the whole of virtue and particular relates to universal as part of 

a whole. Many philosophers characterize him as a virtue ethicist who uses a mean state, 

meaning that the good was to be found between two extremes, as courage is found between 

cowardice and rashness. The ideas of intention and action are also important because they 

explain how a person becomes virtuous or vicious and they also explain three levels of 

virtue, vice and incontinence.  Aristotle’s theory shows that justice is not only related to a 
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character, but also to specific actions, intentions, and outcomes. This is exemplified in his 

articulation of mistakes and miscalculation.  

 

IV 

Jainism has some similarities to Aristotelian ethics. To contextualize, Jainism is an ancient 

religion that began in India. There are some main Jain texts referred for the practice of the 

religion. These include the Ācārāṅga Sūtra, which explains the rules the Jain monks are to 

follow, and the Kalpa Sūtra, which tells of the life of Mahāvīra. Metaphysically, Jains 

believe in karma. Karma are tiny particles, which bind with the soul and hinder the person 

from having full knowledge. The technical term for knowledge in Jain thought is pramāṇa, 

or that by which reality is known. The aim of knowledge is to understand the reality of 

nature, and there is a reality that one has access to. According to Jains, removing karma is 

important not only because they have a truer sense of the world, but also because it affects 

their next rebirth. The influx of karmic particles both determines the amount of knowledge 

that person has, and determines their identity in the next life. To stop the inflow of new 

particles, they do penances to remove the particles that have already accumulated. There 

are many ways to stop the influx of karmic particles. Some are: forgiveness, humility, 

penance, carefulness in walking and eating1 and to endure hunger, thirst, and mosquitoes 

(Bhargava 67). Ideally, to meditate and to stay in the state of meditation that brings one 

closer to one’s soul is the ultimate way to stop the influx of karma. Mokṣa is the state of 

full knowledge where there are no karmic particles on the soul and also the state of 

complete bliss, where the cycle of rebirth ends. Jain temples also contain statues of 

tīrthaṅkaras – those who attained mokṣa which iterates how central the ideas of knowledge, 

karma, and mokṣa are to their beliefs by the placement of idols of tirthankaras inside their 

sacred space.  

 

Kundakunda’s teachings seem to be most similar to Aristotelian ethics. Kundakunda was 

a celebrated Digambara teacher and mystic.  One of Kundakunda’s main contributions to 

Jain theory is the distinction between the mundane and ultimate perspectives.2  According 

to Jeffery Long, a scholar of Jainism, “In order to understand Kundakunda’s distinction 

between these two perspectives, recall the complex nature of the jīva. It has a substantial 

unchanging aspect (dravya), characterized by intrinsic qualities (guṇas)…and a constantly 

changing karmic aspect, which includes its embodiment in various forms” (Long 126). A 

jīva is a living thing. All the principles of jīva apply equally to a human being, an animal 

and a plant. 

 

 
1  this is to ensure that they do not harm small organisms in their path 
2  jo passadi appāṇaṃ abaddhapuṭṭhaṃ aṇaṇṇayṃ ṇiyadaṃ/ 

avisesamasanjuttaṃ taṃ suddha-ṇayaṃ viyāṇīhi// Samayasāra 1/14. 
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The karman is something material, which produces in the soul (jīva) certain conditions, 

even as a medical pill which, when introduced into the body, produces therein manifold 

effects (Glasenapp 3). For instance, a person in mundane existence has karman, which is 

the same as karma, on their soul because they killed a one sensed creature. This person 

cannot perceive objective knowledge himself or herself, like a person/soul, in the ultimate 

perspective can. Instead, they view the world through one flawed perspective and have a 

particular place and status because of how their actions affect their karma. The mundane 

perspective has a relationship to the ultimate perspective as part of a whole. This is because 

the mundane perspective is one of many valid perspectives, and the ultimate perspective 

encompasses all of the mundane perspectives.  

 

Other religions of the east also talk about karma, however, there are differences in the 

doctrine. Glasenapp states: 

 

For, in no other system, perhaps, has Karman been taught to be of such concrete, 

realistic, physical nature as here. This should not be taken to imply that other systems 

of philosophy and religion had no beliefs regarding Karman that seem at least to 

approach the Jain version. The technical terms as well as the illustrations, used in 

teaching and explaining Karman in Vedanta, for instance, appear to suggest that the 

moral element in each action which is followed by reward or punishment would 

produce a physical entity, to be consumed in enduring the pain or enjoying the reward. 

But nowhere, if our sources and their knowledge are comprehensive enough, has the 

physical nature of the Karman been asserted with such stress as in Jainism (Ibid viii). 

 

Here the author shows how karman, in other systems such as the Vedanta, one of the six 

schools of Vedic philosophy is used up completely with the pleasure or pain that it causes.  

However, some schools seem to include a mechanism, such as habit, that affects the ability 

of a person to be good.   

 

The next example by Karl Potter shows how a role of habituation plays into a general 

theory of karma. He articulates Karma generally (citing Hindu, Buddhist and Jain 

traditions) to mean- 

 

“It is a fact, well known to reflective men the world over, that many of the frustrations 

in life are due to our inability to deviate at the appropriate moment from habits built 

up prior to the moment of decision. This, then, is the bondage to karma, habit, which 

thwarts human freedom even when no "external" constraint is present.” (Potter 44) 

 

This shows that although the particles themselves may not cause habituation in karma 

theories of these traditions, there is a mechanism by which habituation plays a role in them. 

These examples are to show that the karma theory explained previously in this paper is that 

of the Jains, and although it shares similarities with other Indian traditions, its specificities 
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are unique. The mechanism of “habituation” for Jains is through the action, that causes a 

karman to adhere to the soul, and this hinders knowledge and moral abilities. And in other 

systems the karma may be played out through pleasure or pain. And the good comes from 

deviating from previous non-virtuous actions. An action causes a correlating amount of 

karma to adhere to or to dislodge itself from the soul. The amount and direction of karma 

is determined by the nature of the action and its relation to the actions the Jains deem as 

good generally this consists of doing no harm to any other living organism, which is called 

ahimsa, or non-violence. The karma then assists or hinders the person in/from acting 

virtuously in the future because they do not have the correct knowledge of how to act, and 

overall, it hinders them in attaining mokṣa. 

 

Dayanand Bhargava, in his book Jain Ethics, states, “The doctrine of Karman, (the name 

for the particles on the soul caused by Karma) as expounded by Jainism takes notice of the 

motives behind actions fully. There are two aspects of an action: (1) psychological and 

subjective and (2) physical or objective [. . .] The same action may yield different results 

in accordance with the motive of the agent. There are examples of where a lesser sin was 

met with heavier punishment on account of the intensity of the feeling of the agent” 

(Bhargava 30). Both the action itself and the intention of the agent matter in assessing if 

the action was wrong. If a person has a very strong intent or desire to act viciously, then 

they will receive more karma.  

 

Long also comments on the role of intention in Jainism. He states, “To practice ahiṁsā is 

to wish no harm on no living thing, either deliberately or even through one’s carelessness 

which though not as bad as intentional violence, is still regarded in Jainism as carrying a 

negative karmic effect” (Long 97). This shows again that the role of motive is strong within 

Jain ethics, particularly along with action and outcome for the mundane. The goal of 

Jainism is to be a virtuous person who attains ultimate perspective or mokṣa. The only way 

to be a virtuous person under Jainism is to observe the right conduct with the right 

intentions or the right belief. This right conduct/action along with atonement will allow the 

person to remove karma from the soul and become closer to virtue and enlightenment. The 

Jains have a highly detailed account of how bad intentions create karma and good 

intentions help get rid of them. If a person intentionally or ignorantly kills an insect it will 

have karmic consequences, but if a person does the same accidentally and unintentionally, 

such an act attracts less karma.  

 

Let us look at four cases. The first case is where a monk accidentally kills a bug by walking 

and not noticing it. The monk’s karma increases by a particular amount x. The monk did 

not intend to kill the bug, and therefore there are less karmic consequences. Say the monk 

intentionally kills a bug because it was bugging him. In this case the karma of the monk 

increases an amount that is greater than x. If a layperson accidentally kills a bug, they 
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receive x amount of karma, like the monk. If a layperson intentionally kills an insect, they 

will receive the same amount of karma as a monk if the monk were to do this task. There 

is a difference between the monk and the layperson, however. The monk accepts the tenets 

of right faith, right knowledge, and right conduct and has been steeped in the ways of the 

Jains and attempts to live them perfectly. This complete process depends on the person’s 

intentions over his actions or emotions as a person’s intentions determine which type of 

karman he will attract (Todarmal 238). 

 

V 

The similarities between Jainism and Aristotelian ethics can be easily seen in this 

distinction. First, both systems contain a path to virtue through actions, and those actions 

are involved in a feedback mechanism that determines how virtuous a person is and will 

be. Second, both schools of thought take into consideration the feelings and desires of a 

person when determining the virtuosity of an action. These similarities can be illustrated 

in the path to becoming a just character in Aristotle, and the path to moksha in Jain thought.   

 

Burnyeat’s essay (“Aristotle on Learning to Be Good”) shows that in Aristotelian thought 

a person becomes just through practical wisdom. Practical wisdom entails acting in a way 

that is just, and those actions will change the taste of a person. Likewise, in Jain thought, 

the action is what changes the amount of knowledge a person has. By changing the tastes, 

and amount of knowledge, respectively for each school of thought, the actor then is more 

virtuous if they do those actions which will change their tastes for the better or do those 

actions that will remove karma from the soul.  

 

According to Burnyeat (ibid), Aristotelian thought contains a similar mechanism. To begin, 

the person must have had a good upbringing where they gain knowledge of what sorts of 

actions are good, which can be correlated to right action and ahimsa in Jain thought. Then, 

if the person acts virtuously, he will become more virtuous. It is not simply that a person 

used to act virtuously will also act virtuously in the future but that a change of taste occurs 

and the person. A person who acts virtuously will acquire a taste for those things that are 

good, and then will at a future time act in accordance with his/her tastes which like things 

that are virtuous, and therefore act virtuously. Aristotle says that the supreme good only 

appears good to the good man. Or, put in an equivalent way, the good man has an appetite 

for the supreme good because of his actions, and therefore acts in accordance with the 

supreme good.  

 

Specifically, Aristotle and Jain theory both involve actions that causally affect how 

virtuous one is. For example, in Jainism right actions (tapa) with right knowledge (of what 

is right and wrong) lead to dislodging of karma from the soul (Tattvārtha Sūtra, 9/3). 
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Aristotelian thought is that the good things that a person who has a right upbringing does, 

eventually change the taste of that person and give that person a virtuous character.  

 

The mechanisms are similar in both schools of thought; an action causes an increase or 

decrease in karma for Jains, or a change of taste for Aristotelians, and that intermediate 

step causes a person to act in a more virtuous or vicious way in the future. A person will 

likely act more virtuously if the first action they do is virtuous, and more vicious if the 

action that they do first is vicious.  

 

In reference to Bhargava’s quote on the Doctrine of Karman, the agent is deemed more or 

less virtuous based on his or her feelings.  Bhargava example exemplifies the responsibility 

that a person has towards their feelings and desires to act virtuously. A person’s intention 

causes karma inflow or outflow, and a person is responsible for their feelings in order to 

be virtuous or vicious. Jains believe that both virtuous and vicious feelings cause influx of 

either puṇya or pāpa karman respectively (Nāṭaka Samayasāra, 4/3). This responsibility is 

also true of Aristotle because he thinks the agent is responsible for their emotional 

responses. He says that incontinent men oftentimes act out of anger, and that this is likened 

to being mad or drunk (Aristotle, VII.3). The incontinence man is responsible for his 

actions under these emotions, and in order to be virtuous he must control his emotions and 

act in a virtuous manner. So, in both Aristotle and Jain traditions one must be responsible 

for their actions. In Jain traditions even those feelings could cause Karma on the soul, 

whereas in Aristotelian thought the emotions could hinder someone from acting virtuously, 

but they do not change the taste of a person.   

 

Therefore, both systems take into consideration the intention of the person to be deemed 

virtuous or vicious and valuing their morality accordingly, and because of this there is a 

scale of how virtuous a person is based upon deliberation and feeling. This notion is present 

in the section where Aristotle talks about mistakes and misadventures. Depending on the 

person’s intention, the actions of the person can be deemed just, unjust, a mistake, or a 

misadventure. Further, the just know what it is to be just and who are in the practice of it; 

know the unjust who do not know that they are acting unjustly because they did not have 

the proper upbringing; and know the incontinent, who are in the process of acting justly, 

and who have information about what it means to be just. The incontinent would know 

whether or not his actions are just or not.  

 

Jains have degrees of virtue as well. The examples about the monk’s intentional action, 

unintentional action, the layperson’s intentional action and unintentional action show the 

amount of karma that get on their soul, and how far they are from virtue. The intentional 

actions seem to accrue karma whether or not the person knows what virtue is, like with 

Aristotle. However, Aristotle does distinguish different terms for the two categories, 
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whereas Jains make the distinction in specific terms. They make the distinction in the 

amount of karman the intentional or unintentional act manifests. And, like those who are 

mistaken or who create misadventures, so are those in Jain theory who unintentionally do 

an act of vice. They are similar in that they are deemed less vicious that people who 

intentionally do harm.  Incontinent people seem to also be on a level of virtue that is less 

than complete but are not vicious in Aristotelian theory because of their upbringing, and 

likewise those who act without intention to harm are also more between virtue and vice in 

Jainism because they did not intend harm.  

 

First, the virtuous person in Aristotelian thought has become virtuous because they have 

chosen the right action and that action has altered their tastes for the better are most virtuous 

character, and likewise, those who have reached mokṣa are the most virtuous in Jainism 

because they have done actions that altered their knowledge for the better. And second, the 

degree of deliberation in Aristotle, and intention in Jainism, is a large factor in the degree 

of virtuosity or viciousness of the person. There is a scale of virtuousness, which considers 

feeling and deliberation in the Jain and Aristotelian theories, respectively. This scale can 

look like the difference between a layperson and a monk in Jainism, as well as the amount 

of karman the act a person commits manifests. In Aristotelian Ethics this scale can look 

like the amount of learning and habituation a person does to become virtuous, it can also 

look like his account of mistakes, misadventures, etc., which are less serious variants of 

breaking virtue ethics.  

 

Conclusion 

It can be seen that there are similarities between Jain ethics and Aristotelian ethics.  

 

Kundakunda’s distinction between the mundane and the ultimate perspectives and 

Aristotle’s distinction between a virtuous and unvirtuous person have different epistemic 

positions. The ultimate perspective has a greater access to right knowledge and right 

conduct or right action, while the mundane perspective has its limitations. If we see from 

the mundane perspective, Kundakunda and Aristotle are on the same page, where they talk 

about right action and right knowledge of the virtuous and vicious persons, where 

virtuousness and viciousness depend on individual’s intention.  

 

The feedback mechanisms of karman and habituation help to determine the virtuousness 

or viciousness of a person. If a person has been acting virtuously in each system, simply 

by fact they are more inclined to act virtuously in the future. This is demonstrated through 

the ideas of karman and habituation in each system.  

 

The allowance for mistakes and misadventures of people whose intentions are good.  Both 

systems favor those people whose intentions are good yet fail for some other reason to 
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choose the moral action. In Jainism one can see that a well-intentioned person accrues less 

karman on the soul than an ill-intentioned person doing the same act. In Aristotle’s ethics 

the well-intentioned person is said to have had a mistake or a misadventure, while still 

maintaining the character of a virtuous person.  
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Ahiṃsā and Other Social Reforms Inspired by Lord Mahāvīra 

 

Parveen Jain 

 

Introduction 

The name of Lord Mahāvīra1, the last tīrthaṅkara of this era, immediately invokes the 

thought of ahiṃsā (non-violence) – perhaps the most valuable gift ever granted to humanity. 

There is no one in the history of mankind who promoted the value of non-violence more 

robustly than him, and no one is more effective, thoughtful, and kind-hearted champion of 

comprehensive non-violence. The core of Lord Mahāvīra’s glory is in his meaningful and 

effective application of non-violence towards social issues. His teachings led to widespread 

public transformations during his time and have continued to inspire social reformers like 

Mahatma Gandhi and Dr. Martin Luther King throughout the history. 

 

Lord Mahāvīra’s elucidations were not just theoretical exercises; they had a far-reaching and 

everlasting impact on every aspect of life, comprising the spiritual and physical well-being of 

humans, and their interactions with each other, animals, ecology and the environment. His 

teachings were instrumental in transforming the social, cultural and political life of Indian 

society forever. His thoughts were revolutionary, yet pragmatic, and they all emerged from 

the underlying philosophy of compassion, love, mutual respect and non-violence. 

 

Some of the wide-ranging social reforms inspired by Lord Mahāvīra are presented in this 

article based on some of the discourses by Ācārya Roop Chandra2 and other sources. 

 

(I) Non-violence 

Non-violence is the foundational belief of Jains – the followers of jina. The entire edifice 

of Jain doctrine is supported by the principles of non-violence propounded by Lord 

Mahāvīra and his previous jinas. Every aspect of the Jain tradition is fashioned with the 

meticulous application of non-violence – perhaps more rigorously than in any other 

organized faith. Non-violence is pervasive and it is fully engrained in the Jain way of life. 

It affects how Jains think and engage in mental contemplations; how they indulge in 

personal expressions and in written or verbal communications; and how they take 

physical actions. Inspired by non-violence, Jain followers conduct their life while keeping 

in mind the tenets like aparigraha (restrained possessiveness), satya (truthfulness) and 

 
  An Entrepreneur and Philanthropist, San Francisco, California (USA);  

Email: parveen@jainfamily-us.com, Web: www.parveenjain.com  
1  Mahāvīra is an honorific title meaning “great hero,” and prevalent name of Vardhamāna Jñātr̥putra, who 

lived in sixth century BCE (599-527 BCE) and is the twenty-fourth and last of the Jain tīrthaṅkaras of the 

current era. 

2  His Holiness Ācārya Roop Chandra Ji Maharaj is an earnest Jain monk, eminent scholar with profound 

knowledge of Jain philosophy, a poet and an author of several books. He has dedicated his life in the 

service of Jain Dharma and to spreading the teachings of Lord Mahāvīra around the world. He consistently 

delivers sermons on Jain philosophy and other traditions and especially on the life of Lord Mahāvīra during 

Paryuṣana celebrations every year. (Acharya Roopchandra Ji Maharaj) 

mailto:parveen@jainfamily-us.com
http://www.parveenjain.com/
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asteya (non-stealing); their thinking guided by anekāntvāda (non-one-sidedness); and 

their expressions modulated by syādvāda (qualified or conditional assertion) (Jain 1991). 

 

(a) Non-violence is not limited to vegetarianism 

Often, non-violence is equated to vegetarianism. That is true but not the entirety – 

vegetarianism is just one element of non-violence. Non-violence has much wider and 

multi-dimensional implications. It addresses every part of life in terms of how we 

think, speak and physically act. Mahāvīra teaches us to be non-violent in thought by 

not pondering, planning or scheming to unnecessarily hurt any living beings; to be 

non-violent in speech by not using language against others to abuse, hurt, denigrate, 

lie, etc.; and to be non-violent in bodily actions by not taking actions against other 

living beings to kill, physically hurt, damage, enslave or encage, etc. them.3 

 

Lord Mahāvīra expounded that all living beings — humans, animals, and even 

vegetation — are inherently equivalent and interdependent — parasparopagraho 

jīvānām (Tattvārtha Sūtra-That Which Is 5/21)4, meaning that all life is bound 

together by mutual support and interdependence. All jīvas are souls that are all 

innately identical and are endowed with inherently pure similar characteristics. Thus, 

if one does not want to be hurt by someone else, one must not hurt anyone either. 

Lord Mahāvīra attained complete wisdom and enlightenment after twelve years, five 

months, and fifteen days (4,545 days) of intense penance (Triṣaṣṭiśalākāpuruṣacaritra 

VI/10/4). 

 

Ācārāṅga Sūtra (I/5/5/170) quotes Mahāvīra saying, Do not kill any living being. Do 

not hurt anyone. Do not bring anguish or sorrow to any living being. If you kill any 

living being, you will get killed as well. If you hurt anyone, you will get hurt too. If 

you bring anguish and sorrow to others, you too will receive the same from others 

(Ācārāṅga Sūtra I/5/5/170). 

 

For Jains, non-violence is the supreme virtue. According to Mahāvīra (Ācārāṅga 

Sūtra II/15/777), in addition to not personally causing violence in mind-body-speech 

directly, one should not cause it indirectly through others by promoting it or by 

encouraging or praising those who indulge in such acts. The non-violence taught by 

 
3  Yatkhalu kaṣāyayogātprāṇāṃ dravyabhāvarūpāṇāṃ / 

vyaparopaṇasya karaṇaṃ suniścitā bhavati sā hiṃsā //  (Puruṣārtha Siddhyupāya 43). 
4  The ancient Jain scriptural aphorism parasparopagraho jīvānām (all life is bound together by mutual 

support and interdependence) is refreshingly contemporary in its premise and perspective (Singhvi 219). It 

defines the scope of modern ecology while extending it further to a more spacious 'home'. It means that all 

aspects of nature belong together and are bound in a physical as well as a metaphysical relationship. Life is 

viewed as a gift of togetherness, accommodation and assistance in a universe teeming with interdependent 

constituents. Mahāvīra proclaimed a profound truth for all times to come when he said: "One who neglects 

or disregards the existence of earth, air, fire, water and vegetation disregards his own existence which is 

entwined with them." 
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Mahāvīra touches every part of living, and that is how it ought to be practiced by his 

follower. 

 

(b) Compassion for animals and the movement to end animal cruelty 

During the times preceding Lord Mahāvīra, cruelty towards animals was widespread 

in Indian society, and it was escalating. Animal cruelty occurred in many forms – 

consumption of meat and meat products, animal hunting, animal use for hunting and 

gaming, and so on. In addition, there were social-cultural-religious ritualistic practices 

where animals were freely hurt, maimed or killed. An example of such practices was 

the ritual of animal sacrifices in some forms of yajña. Generally, yajña – a sacred 

sanctification exercise that has been conducted for millennia to appease deities and 

seek their blessings – is a peaceful pious exercise that involves sacrifice of some 

precious items. In those days, animals were sacrificed under the pretext of being 

precious items. This custom became widespread which prompted intervention by 

Lord Mahāvīra. 

 

Being a promoter and ardent practitioner of compassion, Lord Mahāvīra persuaded 

the populace through debates and consensus building, without using any forceful 

tactics or causing any social upheavals. Based on the philosophical doctrine he 

propounded, Mahāvīra presented logical reasons and convincing arguments against 

the prevailing inhumane acts against animals. All kinds of animal atrocities subsided 

considerably during Mahāvīra’s time because of his efforts, but unfortunately, many 

of those, especially non-vegetarianism, resurrected over centuries after him and are 

practiced even today. 

 

(c) The movement against animal sacrifices in religious activities 

After attaining omniscience, Lord Mahāvīra addressed the prevailing forms of yajña 

practice that involved animal sacrifices. A typical yajña performance involves 

burning a special incensed fuel poured over a fire in a sacrificial pool called yajña-

kuṇḍa or havana-kuṇḍa, accompanied by chanting of verses by religious leaders. 

Although, in present times, yajña does not generally involve any animal cruelty, in 

those days, it commonly involved the sacrifice (killing) of one or more animals. 

 

Lord Mahāvīra explained that hurting or killing innocent animals to supposedly 

appease the deities, actually be spiritually hurtful for one’s self-improvement and the 

attainment of genuine happiness in the long run. Self-improvement, he explained, 

comes while exercising non-violence through karma (deeds), self-control, restraint 

and penance. Drawing parallels to the prevailing yajña practice, Lord Mahāvīra, says, 

 

In performing a religious yajña (ritual) in truly spiritual settings, penance is like fire and 

living beings are like sources of light. The unification (yoga) of mind, body, and speech 

is like a stirrer, and our body is like a vast sacrificial pool (yajña-kuṇḍa or havana-

kuṇḍa). Our karma or deeds are like fuel, and self-control is like chanting a peace 
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sermon. Using all these, we perform this spiritual yajña, which the learned ones have 

termed as the clearest and most admirable religious act.5  

 

Mapping Lord Mahāvīra’s sermon onto the act of yajña, one can analogize that one’s 

body is a vessel in which to perform this spiritual yajña using penance (likened to the 

fire) to burn karma (likened to the fuel) while restraining the self with right 

unification of mind, body, and speech (stirrer), and where the fire is started by 

borrowing it from a lamp (spiritual inspiration – the source of penance fire). As such, 

the process of yajña is understood to be an internal process of self-discipline rather 

than an external performative routine. 

 

(d) The movement against animal meat for food and promotion of plant-based diet 

Lord Mahāvīra emphasized that food for human consumption must be free of any 

cruelty towards the animals and be prepared with minimum harm to the environment 

and vegetation. This prescription parallels the guidelines of no unnecessary harm to 

any living beings with two or more senses, unless it is for the extreme situation for 

self-defence when left with no peaceful options; and one engages in only the least 

possible harm to singled sensed entities (such as vegetation) (Ācārāṅga Sūtra II/1/1). 

The allowance for consumption of vegetation-based food is in recognition of the fact 

that all living beings, including the humans, need food for survival, and creation of 

consumable food is not possible without causing some level of harm to others. To 

meet the necessary requirement of food intake, he explained, one must consume only 

the amount that is essential while causing the minimum possible harm to other living 

beings and the environment. 

 

Plant-based foods are deemed consumable because vegetation is considered to 

possess only one sense (the sense of touch). However, as much as possible, strict Jains 

used to first try to gather that which was discarded by the trees and plants to cause the 

minimum possible violence when eating. Even today, from within the wide spectrum 

of plant foods available, those with minimum reproductive capabilities are preferred. 

That is why, strict followers of Jain principles do not consume root vegetables such as 

potatoes and carrots; they do not consume vegetables and fruits with high level of 

seeds such as figs; do not consume sprouts and take only grains and lentils on certain 

days of the month; avoid freshly fermented foods because of the presence of live 

bacteria in such foods; and observe other similar restraints. 

 

One of such restraint is in terms of the timing of eating. Many Jains do not consume 

any food after sunset to avoid accidentally intaking or harming living beings while 

cooking. It is highly possible to have insects in the vicinity after sunset, and many 

times, they are not visible in the dark. Thus, many Jains do not intake any food items 

when it is dark – after sunset or before sunrise. 

 
5   Tavo joī jīvo joiṭhāṇaṁ jogā suyā sarīraṁ kārisaṁgaṁ /   

kammehāsañjam jog-santī/ homaṁ huṇāmiisiṇaṁ pasatthaṁ // (Uttarādhyayana Sūtra 12/44) 
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All practicing Jains are advised to preferably adhere to a plant-based diet and 

consumption of food items that cause minimum harm to the environment and ecology. 

This doctrine is grounded in the fact that we cannot give-up what is minimally 

required for living, but we can certainly give-up that which is non-essential or 

optional and causes more violence. 

 

Above all, the Jain monks propound the ultimate ahiṃsā as when no passions, 

attachment, malice etc. are born in one’s soul. That way, one does not harm oneself 

and practices ultimate forgiveness as well.6  

 

(II) Movement Against Slavery and Bonded Labor 

The practice of taking advantage of and holding individuals as slaves who are weaker 

has unfortunately prevailed through history. Despite frequent movements against this 

practice by various social reformers, it has continued to resurrect after limited 

abatements and has dubiously survived to be practiced in all of the cultures and societies 

around the world. The practice of slavery may involve exploitation of the destitute for 

carnal desires, household and/or professional labor services, menial jobs and other such 

undignified tasks while paying the victims either meagerly or not at all. The same 

applies to “bonded labor,” where the victims are frequently compensated with only the 

minimum amounts of food and clothing that are absolutely essential for living. Both 

slaves and bonded laborers are deprived of the basic human rights and are not extended 

any sort of dignity and compassion. Until a couple of centuries ago, human slaves and 

bonded laborers were openly traded like commodities in many parts of the world, and 

this horrendous practice, unfortunately, continues even today in many places, albeit 

covertly. 

 

Lord Mahāvīra addressed the practices of slavery of both human and animals head-on 

and proclaimed those as major acts of violence. It is obvious that his ascetic followers 

(śramaṇas) would not practice any form of slavery, but his householder followers 

(śrāvakas) were forbidden as well. He epitomized his commitment against this practice 

in the last year of his penance in a way that was clearly noticeable by the elite classes, 

the main holders of slaves and bonded laborers. During his approximately twelve-and-a-

half years of intense penance, he frequently observed fasting as a part of his penance. In 

the last year of his penance, he started a fast and took an introverted vow to end it only 

when the food is offered by a female slave, in torn clothes, with shaven head, in 

shackles, with a bowl of boiled lentils, and in tears (Triṣaṣṭiśalākā Puruṣacarit 

Mahākāvyam 10/4/478-81).  

 

When he took the vow, with his clairvoyance (avadhijñāna) he must have known the 

whereabouts of such a person but kept wandering in the town like a normal ascetic. He 

 
6  aprādurbhāvaḥ khalu rāgādīnāṃ bhavatya hiṃseti/ 

teṣāmevotpatti hiṃseti jināgamasya saṃkṣepaḥ// Puruṣārtha Siddhyupāya 44. 
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kept coming to the town from the forest for alms but, to people’s surprise and without 

disclosing the reason for his refusal, he continued to decline the offering because the 

circumstances did not meet his pledged conditions. He was also winning over his desire 

to eat for the day.  This went on for five months and twenty-five days i.e. 175 days 

during which period he did not take a grain of food or drink water. Finally, he met a lady 

who satisfied all the conditions of his vow, and broke his fast by accepting some of the 

boiled lentils that she offered from the portion given to her by those who had enslaved 

her. 

 

This is the famous real-life story of Candana Bālā. She was a princess but was forced 

into slavery because of a series of unfortunate events and was traded repeatedly and 

lived like a destitute until she met Mahāvīra (Ibid, 10/4/516-600). 

 

Mahāvīra limited the variety of food and places where to accept it from7 and took an 

unusually strict vow to break his fast. After this episode, Candana Bālā pleaded to Lord 

Mahāvīra for ascetic sanctuary and he accepted her as a disciple. She excelled in her 

asceticism and headed Mahāvīra’s fraternity of over thirty-six thousand female monks. 

 

(III) The Movement Against Caste System  

Lord Mahāvīra emphasized the quest for equanimity as one of the most important 

spiritual practices. Internalized equanimity is important for personal spiritual growth 

such as successful meditation (dhyāna) efforts, and external equanimity or equality is 

critical for peaceful living that is enriched with friendliness towards all – humans, 

ecology and the environment. He regarded equalized living as an application of ahiṃsā 

(which is the vital concept of Jainism) and implemented non-discriminatory living 

arrangements among his ascetic and householder followers and advocated the same for 

the larger society. 

 

During the age of Lord Mahāvīra, the society was divided into four hierarchical castes 

(varṇas) named Brāhmaṇas, Kṣatriyas, Vaiśyas and Śūdras. The Brāhmaṇas were 

religious and spiritual leaders, teachers, etc., and were treated as fore-bearers of 

intellectualism and the purveyors of knowledge. The Kṣatriyas were the ruling class 

comprising of kings, ministers, military leaders, etc., and were regarded as protectors of 

the society. The Vaiśyas were traders and business people who ran the economy. The 

Śūdras were the working class people who were assigned the unskilled jobs such as 

cobblers, janitors, gardeners, etc. – the jobs that were considered menial.  

 

An individual’s caste was determined on the basis of their lineage and not based on 

personal skills, qualities or qualifications – it was inherited and not earned. The 

demarcations were rigid. The Brāhmaṇas and the Kṣatriyas considered themselves to be 

superior to others – the Brāhmaṇas felt superior because of their roles as religious and 

intellectual leaders, and the Kṣatriyas felt superior because they were the ruling class. 

 
7  “vruttiparisaṇkhyāna vrata”, Tattvārtha Sūtra 9/19. 
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The Śūdras were not extended any respect in the society and were deprived of even the 

basic facilities – they lived in separate destitute colonies, and were generally forbidden 

from participating in religious, cultural or social activities where people from the other 

three castes were present. They were treated as “untouchables.” This is very much akin 

to how African-Americans were treated in the USA until about a hundred years ago. 

 

Mahāvīra started a crusade against societal disparity by not allowing any of those 

divisions within his followers – both ascetics and householders, and by educating the 

society at large about the spiritual and karmic consequences associated with such evil 

customs. He accepted disciples from all backgrounds based only on their commitment to 

ascetic life. In his fellowship, the hierarchy was based purely on the ascetic qualities 

such as level of penance, knowledge, dedication to spiritual growth, etc. No 

consideration was given to a person’s caste or social background before that individual 

was ordained into monkhood under Lord Mahāvīra. As an example, many of his 

disciples were Brāhmaṇas and kings or rulers prior to their ordainment. In fact, 

according to Jains, a monk does not belong to any caste or creed he was born in before 

accepting the monkhood.  

 

Mahāvīra presented a compelling argument that all jīvas are intrinsically identical and 

are engaged in their personal never-ending birth-death cycles in similar ways. Therefore, 

one who is Brāhmaṇa or Kṣatriya in this life could be born as a Śūdra in the next. Since 

we do not want to be discriminated against ourselves in future lives, we should not do 

the same to others in this life. Moreover, he taught, since all of the souls, being 

inherently identical, would be equalized after salvation – a state sought by all the 

spiritual seekers – one should treat everyone the same way even when in the bodily 

form. 

 

The society heeded his teachings and saw considerable change in people’s inter-personal 

relations during Mahāvīra’s times and for centuries after that. Unfortunately, this deeply 

rooted societal nuisance has never been completely eradicated. The custom continues 

even today in the Indian society, and highly disappointingly, many in the Jain 

community practice it as well. It prevails in different forms in societies around the 

world, for instance, black and white relations in USA and other parts of the world. 

 

(IV) The Movement Against Language Inequality 

Lord Mahāvīra regarded the use of commonly understandable language as a catalyst for 

overall equalization of the society, especially in regard to learning. In his view, language 

equalization was an indicator of a just and even society.  

 

During Mahāvīra’s times, Sanskrit and Prakrit were commonly used languages. Sanskrit 

was the language of the elitist and educated people – mostly the Brāhmaṇa and Kṣatriya 

men, whereas Prakrit, or Ardha Māgadhī, was the language of the masses. All the 

religious discussions, discourses and writings were conducted in Sanskrit because it was 

considered a divine language and religious teachings were postulated as God’s 
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messages. These customs deprived women, the masses and people from the so-called 

lower castes of the values of education and religious discourse. 

 

Mahāvīra wanted his message to reach the masses because his messages of truth were 

the result of his own spiritually realized revelations and not the messages that 

supposedly transcended from God. Therefore, he chose to communicate in Prakrit (to be 

specific Ardha Māgadhī) for the benefit of the entire society comprising men, women, 

educated, non-educated, elite, commoners, etc. He did so because everyone understood 

Prakrit, whereas only a few communicated in Sanskrit. 

 

To him, the Brāhmaṇas, Kṣatriyas, Vaiśyas and Śūdras were all equal, and everyone, not 

just a few privileged ones, had the rights to learn. He decided to deliver his discourses in 

the language that appealed to all sections of the society, especially those who were 

deprived of the rights to learn. In addition to educating the entire society, this was his 

effective and highly visible step against the prevailing caste system. This, as he taught, 

was a form of intellectual ahiṃsā. 

 

It should be noted that although humans comprehended Lord Mahāvīra’s teachings in 

what sounded like Prakrit to them, his messages were in a universal language that were 

cognized by all human as well as non-human living beings with equal effortlessness in 

his congregation (samavasaraṇa) (Ṣaṭkhaṇḍāgama-Dhavalā Ṭīkā IX/4/1/44). According 

to Jain texts, his sermons are without words, but just the sound of Omkāra which all 

listeners understand in their respective languages like it is being told to each of them 

(Ibid). 

 

(V) The Creation of Inclusive Society 

The emergence of pluralism was an inevitable occurrence in the society that followed the 

teachings of Lord Mahāvīra. His teachings of comprehensive ahiṃsā along with his 

unintentional campaigns against societal evils such as slavery, caste system, language 

inequality; his teachings for compassion towards the environment and ecology; and other 

such initiatives resulted in all-around inclusivity among his followers. The society at-

large witnessed the same and experienced significant decline in social evils of 

discrimination, intolerance, etc. 

 

Lord Mahāvīra likened pluralistic living to a life that is guided by ahiṃsā and 

emphasized inclusivity and equality as two of the most important spiritual practices. He 

pointed that the fact that a jīva has taken, and will continue to take, births in all kinds of 

castes and clans while being in human forms, and as all kinds of other living species as it 

traverses from one life to the other, should be the sufficient reason for us to believe in 

pluralistic living. He applied parity among his followers – both ascetic and householder 

followers, and advocated the same for the society at large. Among his followers, the 

Brāhmaṇas, Kṣatriyas, Vaiśyas and Śūdras were all equalized irrespective of their 

backgrounds. A person’s merit was not determined by the clan they came from, but on 

the basis of their efforts to progress in their spiritual journey, and to conquer maladies 
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such as malice, greed, fear, possessiveness, and attachment while being nonviolent, 

forgiving and truthful. As a result, the organizational hierarchy in his ascetic fraternity 

was decided solely by one’s spiritual qualifications such as righteous qualities, exertion 

of asceticism, knowledge, and so on with no impediments to one’s quest for spiritual 

growth and other righteous pursuits. 

 

Lord Mahāvīra’s philosophy of a inclusive society extended to his female followers and 

women in the society at-large. Although in the Indian society of that time women did not 

enjoy the same rights and privileges as men. He ordained thirty-six thousand female 

disciples and Chandan Bālā was the head of that group. Before Mahāvīra, Lord 

Pārśvanātha also had female disciples and nuns, but the practice languished after his 

nirvāna. Lord Mahāvīra not only revived the tradition of female disciples, but he 

energized it as well. 

 

Lord Mahāvīra’s initiatives to include women as equal participants were adopted by his 

householder followers also, and gained momentum for the adoption in the larger Indian 

society. 

 

(VI) Social Uplifting Through the Message of Non-possessiveness 

The doctrine of non-possessiveness (aparigraha) elucidated by Lord Mahāvīra is 

immensely important for self-improvement. Humans have tendencies to hoard and 

acquire more of everything like material items of food, clothes, cars, real estate property, 

luxury items, and so on. 

 

Our possessiveness also extends to intangible items like fame, position, etc. For instance, 

when one becomes famous or gets an illustrious position, that person wants to hold on to 

that achievement and yearns for even higher in terms of scope, span, etc. Being 

ambitious is fine, but it is unhealthy to employ corrupt means for that purpose. 

 

One’s quest for knowledge does not escape possessiveness either. To learn more is 

beneficial, but to be egotistic about own knowledge, or to pursue learning to show 

superiority in learnership, or to deprive others of learning opportunities are all signs of 

pride (māna kaṣāya) which can be understood as academic possessiveness which is 

harmful for institutionalized learning. 

 

Possessiveness is not limited to the individual level – it afflicts the society as a group as 

well. In some ways, it could be considered one of the main causes of societal 

malpractices such as intolerance and discrimination. For instance, those belonging to a 

particular race or ethnicity want to maintain exclusivity over certain jobs, residential 

areas, educational facilities, etc.  

 

Thus, clearly, one’s possessiveness can boundlessly span all the directions depending on 

one’s desires, affluence and reach. Unimpeded possessiveness is harmful for an 

individual’s own spiritual welfare as well as the society’s well-being, and the only way 
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to mitigate it is through broad self-restraint. Lord Mahāvīra spoke against possessiveness 

not for economic equalization or to stir the “have” versus “have not” sentiments. He 

propounded non-possessiveness for one’s own betterment Lord Mahāvīra taught that 

non-possessiveness fortifies the methods for attaining mental peace and self-restraint for 

fruitful spiritual exercises. He expounded that possessiveness not only causes major 

hindrance to one’s spiritual advancement, but it can actually result in spiritual downfall 

because of the hardening feelings of attachment, jealousy, etc. Such feelings result in 

anger, deceit and other such malicious passions – all of which are major causes of 

karmic acquisitions. That is why he pronounced non-possessiveness as one of the five 

major vows. 

 

Surprisingly, it is not unusual to find people with abundance to be more possessive than 

those who are deprived. Such people are under the spell of mūrchā – ignorance 

(Tattvārtha Sūtra 7/7). There is no harm in being ambitious and to work hard to achieve, 

but such efforts are spiritually destructive when one loses the sense of bounds and 

becomes attached to one’s laurels and materials and has anxiety of losing those. Under 

such devious spells, prompted by the greed to retain or acquire more, one could start 

deploying dishonest means and the quest becomes spiritually harmful.  

 

Conclusion 

This article presents only a few examples of Lord Mahāvīra’s initiatives to bring social 

reforms through spiritual awareness. His teachings, captured in Jain philosophy as explained 

in numerous texts by illustrious Jain Ācāryas and scholars, when followed intently, are 

instrumental in extricating and eliminating the evils of the society such as violence and 

eradicating the cancer of intolerance, discrimination, etc. His message is best encapsulated by 

the ancient Jain scriptural aphorism parasparopagrahojīvānām (Tattvārtha Sūtra 5/21) – all 

life is bound together by mutual support and interdependence. Lord Mahāvīra’s elucidations 

motivate humanity to stop and reverse its drift away from the inherent social virtues of 

compassion, peace, friendliness, non-violence, etc. His teachings are faith-agnostic, 

ubiquitous, straightforward, pragmatic and logical, and can be examined and defended 

somewhat like science. With all these attributes, one may wonder why everyone on our 

planet does not subscribe to and follow the path illustrated by Lord Mahāvīra. 

 

Jain religion and its followers have steadfastly existed for ages before Lord Mahāvīra– all 

because of the pragmatic nature, depth and comprehensiveness of the teachings of the jinas. 

In the current era, Jain religion flourished for many centuries after Lord Mahāvīra’s nirvāna 

but has been stagnant or on the decline in the last few centuries. Presently, the number of Jain 

followers in the entire world has dwindled to less than estimated ten million. There could be 

many reasons for this decline – the internal divisions within the Jain community is cited as 

one of the major ones fairly often. 

 

All of the sectarian and other tensions would vanish if we keep the teachings of Lord 

Mahāvīra – our greatest guru, in the forefront and follow the principles of 

parasparopagrahojīvānām and ahiṃsā parmo dharma while embracing compassion, 
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friendliness and mutual respect. Jain dharma is the greatest philosophical gift to the mankind, 

and we must all work to preserve it and see it flourish. 
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dksfoM&19 egkekjh esa tSu thou 'kSyh ,oa ej.k 'kSyh dh izklafxdrk 

 

le.kh 'kf”kizKk

 

 

izLrkoUkk 

euq’; dh izR;sd izòfŸk Lo&n`f’V ls lapkfyr gksrh gSA Lo&n`f’Vdks.k ¼Self-perepective½ dk fuekZ.k 

O;fDr vius ifjos”k] f”k{k.k fof/k;ksa] ikfjokfjd ijofj”k] fe= eaMyh] lapkj&lk/kuksa ds ek/;e ls 

vftZr djrk gSA ftl izdkj ik”pkR; nk”kZfud bekuqvy dk.V ds vuqlkj ns”k&dky :ih p”es ls 

ge lalkj dh izR;sd oLrq dk cks/k djrs gSa]
1
 mlh izdkj tSu ǹf’V ls gekjh gj izo`fŸk jkx}s’k :ih 

p”es ls gksdj dk;Z :i esa ifj.kr gksrh gSA ;fn vkt ds ;qxhu dksjkuk egkekjh dks tSu /keZ&n”kZu 

,oa tSu thou&“kSyh ,oa ej.k “kSyh ds vkyksd esa ns[kk vkSj le>k tk,] rFkk ftu Hkxoku ,oa 

tSukpk;ksZa dh vuqHkwr vkxe ok.kh dk uouhr tu&tu esa izlkfjr fd;k tk; rks vusdkfUrd 

n `f’Vdks.k] tSu vkpkj ,oa tSu thou”kSyh fo”o dks ,d u;h fn”kk iznku dj ldrh gSA izLrqr 

vkys[k dks nks Hkkxksa esa foHkDr fd;k x;k gSA ftlds izFke Hkkx esa orZeku dksjkuk ladV dky esa 

tSu fl)karksa dh Hkwfedk ,oa ;qxhu izklafxdrk dks mtkxj fd;k tk;sxkA blds f}rh; Hkkx esa ;g 

Li’V djus dk iz;Ru fd;k tk;sxk fd dksjksuk laØfer O;fDr Hkko/kkjk dks iz”kLr j[krs gq, 

tSukpk;ksZa }kjk iznf”kZr ifjfLFkfr izcU/ku ds lw=ksa dks ,oa tSuksa dh lays[kukiwoZd ej.kfof/k dks 

viukdj fdl izdkj lekf/kiwoZd bgykSfdd ,oa ikjykSfdd thou dks lQy cuk;k tk ldrk gSA  

 

tSu /keZ dh vkRek gS&vfgalkA laiw.kZ vkpkj txr~ dh ehekalk blh vfgalk fl)kar ij fVdh gqbZ gSA 

orZeku ladV mlh vfgalk fl)kar dh foLe`fr dh QyJqfr gSaA tSun”kZu dh vkRek&^lOoHkw;[kseadjh 

vfgalk*
2
 :ih thouewY; dks utjvankt djus ds dkj.k vkt ge bl oSf”od dksjksuk egkekjh dh 

fodV ifjfLFkfr ls xqtj jgs gSaA  

 

Hkkx&1 

tSu thou “kSyh dk egŸoiw.kZ lw= gS&vkgkj&”kqf) ,oa O;lu eqfDrA
3
 vkt ds bl nkSj esa  furkUr 

vis{kk gS fd ge dksjksuk egkekjh esa [kku&iku dh “kqf) dh vksj n`f’Vikr djsaA dksjksuk pkgs 

pexknM+ vkfn ds ekal&Hk{k.k ls] ekalkgkj lsou ls ;k dksbZ ?kkrd ok;jl ds laØe.k vkfn ftl 

fdlh dkj.k ls mRiUu gqvk gks] gesa viuh thou “kSyh] jgu&lgu] [kku&iku i)fr] Hkksx&ifjHkksx] 

lq[k&lqfo/kk ds lalk/kuksa ds iz;ksxksa ij iqufoZpkj djuk gksxkA lexz n`f’Vdks.k dks en~nsutj j[kdj 

orZeku fLFkfr dk tc voyksdu djrs gSa rks ,slk izrhr gksrk gS fd Hkxoku egkohj dkyhu thou 

“kSyh dksjksuk ladV ds cgkus thoUr gks mBh gSA pkgs og ?kj ds vUnj dk ,dkUrokl gks] 

lkekftd@”kkjhfjd nwjh gks] ekLd /kkj.k djuk gks] ;k=k ls lEcfU/kr izfrcU/k gks ;k [kkuiku ls 

lEcfU/kr vuq”kklu gks] bR;kfn lHkh ckrksa us Lor% tSu thou i)fr dks thou dk vax cuk fn;k 

gSA vkt dh ToyUr vis{kk gS ge tSu&thou&“kSyh d s egŸoiw.kZ vax&vkgkj “kqf) ,oa O;lu eqfDr 

dks tuO;kfi :i nsa ,oa laiw.kZ fo”o dks “kkdkgkj dh egŸkk ls voxr djk,aA laiw.kZ fo”o esa 

 
  ,lksfl,V izksQslj] tSu n”kZu rFkk rqyukRed /keZ ,oa n”kZu foHkkx] tSu fo”o Hkkjrh laLFkku] ykMuwa;  

Email: shashi121272@gmail.com  
1  History of Western Philosophy, p. 344. 
2  iz”uO;kdj.k lw=] f}rh; JqrLdU?k] izFke v?;k;] lw= 108A 

3  vkpk;Z rqylh] Jkod lacks/k] i`- 129A 
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ekalkgkj Hk{k.k ls vusd thoksa dh iztkfr;k¡ u’V gks pqdh gSa ,oa dqN tSfod iztkfr;k¡ u’V gksus ds 

dxkj ij gSaA tSu deZfl)kar dh n`f’V ls ns[kk tk;s rks ekalkgkj gsrq ewd iapsfUnz; izkf.k;ksa dh fgalk 

dk nq’ifj.kke O;fDr dks Lo;a Hkksxuk iM+rk gS] tks vkt loZ fofnr izR;{k gSA laiw.kZ “kkdkgkj dk 

fu/kkZj.k tSu thou i)fr dh ,d izeq[k vkSj vuwBh fo”ks’krk gSA ;g ckSf)d :i ls tkuus dk 

fo’k; gS fd “kjhj :ih eafnj dh ifo=rk dks dk;e j[kus ds fy, O;fDr dks D;k [kkuk pkfg, vkSj 

D;k ugha] ftlls mlesa fuokl djus okyh va[kM] v#t] “kk”or] ifo=] “kq) vkRek dyqf’kr u gks 

,oa ln~Hkko ds lkFk jg ldsA LoLFk vkSj laUrqfyr thou thus ds fy, vkgkj”kqf) vko”;d gSA 

“kkjhfjd] ekufld vkSj HkkoukRed LokLF; esa o`f) ds fy, vkgkj&”kqf) dh fof”k’V Hkwfedk gSA 

laosxksa ds fu;af=r j[kus ds fy,] vijk/kksa ls cpus ds fy, vkgkj”kqf) ,oa e|&ekal vkfn O;lu 

eqfDr Hkh t:jh gSA
4
 dsoy /kkfeZd n`f’V ls gh ugha ikfjokfjd vkSj lkekftd LoLFkrk ds fy, Hkh 

vkgkj “kqf) ,oa O;lu&eqfDr ds fl)kar ij fopkj djuk vko”;d yxrk gSA 

 

'kkdkgkj cuke laiw.kZ vkjksX; 

“kkdkgkj thou ds izfr ,d laosnu”khyrk gSA “kkdkgkj deZ ca/ku dks de djus dk ,d lpsr 

iz;kl gSA deZ dk mŸke fu;e vkSj vfgalk dk fl)kar okLro esa “kkdkgkj ds fy, ,d vk/;kfRed 

n`f’Vdks.k gSA “kkdkgkjh Hkkstu tSls&Qy] lfCt;k ¡] vukt] esos vkfn ekuo “kjhj esa izdk”k] ÅtkZ ,oa 

thou “kfDr iznku djrs gSa] D;ksafd og ,d thfor ikS/kk cukrk gSA izkÑfrd [kk| inkFkksZa dk p;u 

izÑfr ds lkFk lkeatL; LFkkfir djrk gS vkSj LokLF; dks Bhd djus vkSj cuk, j[kus esa enn 

djrk gSA lkekU; vkSj vkxzgh /kkj.kk gS fd “kfDr ds fy, ekal [kkuk pkfg,A okLro esa bldh dksbZ 

uhao ugha gS] okLrfodrk blds Bhd foijhr gSA “kkdkgkjh Hkkstu lcls T;knk izksVhu vkfn ls 

Hkjiwj] ykHknk;d] LQwfrZnk;d ,oa LokLF;izn gSA gekjh “kkjhfjd cukoV Hkh “kkdkgkj ds vuq:i gqbZ 

gSA “kkdkgkj “kjhj esa de lar`Ir olk vkSj ,UVhvkWDlhMsUV iznku djrs gSa] eksVkis dks nwj djus esa 

Qk;nseUn ,oa nqcys “kjhj dh lajpuk dks c<+kok nsrs gSa vkSj ekal [kkus okyksa dh rqyuk esa “kjhj esa 

de dkflZukstsUl dk mRiknu djrs gSaA foKku us Hkh “kkdkgkjh Hkkstu ds LokLF; ykHkksa dh 

flQkfj”k dh gSA “kks/k ds ifj.kkeksa us larqfyr ,oa fu;ksftr “kkdkgkjh Hkkstu djus okyksa esa ân; 

jksx esa 50 izfr”kr dh deh vkSj nh?kZ thou izR;k”kk Hkh ntZ dh gSA chQ esa nw/k ls Ng xquk 

dksysLVªksy gksrk gSA i”kq izksVhu ds LFkku ij ouLifr izksVhu dk lsou jDr esa dksysLVªksy ds Lrj dks 

de djrk gS ,oa ân; laca/kh rFkk LokLF; laca/kh vU; ykHk Hkh iznku djrk gSA
5
  

 

vc ge dksjksuk dky esa v.kqozr vkpkj lafgrk iz/kku thou “kSyh dh Hkwfedk ij izdk”k MkysaxsA 

 

COVID-19 esa v.kqozr vkpkj lafgrk dh Hkwfedk 

tSu vkxe esa gj x`gLFk ds fy, ikap v.kqozr ,oa lkr 'khyozrksa ¼rhu xq.kozr vkSj pkj f”k{kk ozr½ 

dk izko/kku dj Hkxoku egkohj us LoLFk] 'kkUr] le`) ,oa vfgald lektlajpuk dk lw= gkFkksa esa 

Fkek fn;kA tSu vkpk;ksZa }kjk izfrikfnr iap v.kqozr ¼vfgalk] lR;] vpkS;Z] Lonkj&larks"k ,oa bPNk 

ifjek.k½& u dsoy vkRedY;k.k ds fy, mi;ksxh gSa] vfirq lekt] jk"Vª vkSj fo'o ds dY;k.k ds 

fy, Hkh vR;Ur mi;ksxh gSaA ;gk¡ izlaxkuqlkj ckjg ozrksa esa rhu xq.kozrksa&fn”kk ifjek.k ozr] 

 
4  vkpk;Z egkizK] igpku tSu Jkod dh] i`- 173A 
5  egkohj dk thou foKku] i`- 16A 
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HkksxksiHkksx ifjek.k ozr ,oa vuFkZn.M ozr ij orZeku leL;kvksa ds lanHkZ esa lkekftd izklafxdrk ij 

izdk'k Mkyk tk;sxkA 

 

ge tkurs gSa fd gekjh vuUr bPNk,a thou dh v”kkfUr vkSj fofo/k izdkj dh leL;kvksa dh tuuh 

gSaA vr% bu bPNksa ij fu;a=.k vko”;d gSA ftl izdkj rEcw rkuus ds fy, tehu esa dqN [kwafV;k¡ 

xkM+uh iM+rh gSa] [kwafV;ksa ds vkyEcu fcuk rEcw fVd ugha ldrkA mlh izdkj bPNk ifjek.k ,d 

rEcw gS] mls fVdkus ds fy, rhu [kwafV;ksa dh vfuok;Zrk gSA bu rhu ozrksa ;k fu;eksa dks Lohdkj 

fd, fcuk bPNkvksa dks lhfer djus dk ladYi Qfyr ugha gks ldrkA
6
 

 

(I) fnx~ifjek.kozr&lkezkT;oknh eukso`fÙk ds nks :i gSa& {ks=&foLrkj vkSj O;kikj foLrkjA izkphu 

dky esa {ks=h; mifuos'k okn dk izpyu FkkA vkt mldk LFkku O;kolkf;d mifuos'kokn us 

ys fy;k gSA orZeku ifjfLFkfr;ksa esa lkekU;r% dksbZ Hkh jk"Vª nwljs jk"Vª ij lh/kk vf/kdkj 

djuk ugha pkgrkA fdUrq O;kikj ij viuk dCtk djus ds volj [kkstrk jgrk gSA 

cgq&mÌs'kh; dEifu;ksa dh ?kql iSB Hkh vkfFkZd lkezkT; LFkkfir djus ds y{; ls gks jgh gSa] 

,slk ekuk tkrk gSA fdlh Hkh jk"Vª esa O;kolkf;d izHkqRo ds foLrkj dks jksdus esa fnxozr ,d 

egÙoiw.kZ Hkwfedk fuHkk ldrk gSA
7
 fnx~ ifjek.k ozr Lohdkj djus okyk vius vFkksZiktZu ,oa 

fo"k; Hkksx dk lhek {ks= Ngksa vFkok pkjksa fn'kkvksa esa fu/kkZfjr djrk gSA
8
 ftlds QyLo:i 

vFkZyksyqirk ,oa fo"k;r`".kk dh iwfrZ gsrq ns'k&fons'k esa HkVdu dh eukso`fÙk ij Lor% fu;a=.k 

LFkkfir gks tkrk gSA ;|fi orZeku rhoz lapkj rduhdh ds ;qx esa dgk tk ldrk gS fd bl 

izdkj ds ozr dh D;k izklafxdrk gks ldrh gSA ij bl ozr ds }kjk vfu;af=r vkdka{kkvksa ij 

vadq'k yxrk gS] Lons'k izse ,oa LokoyEcu dk fodkl gksrk gS] vuko';d fgalk ,oa ifjxzg 

ij Lor% fu;a=.k gks tkrk gSA bl dksjksuk dky esa Lockdown ds nkSjku ljdkj }kjk 

;krk;kr fu;a=.k ls Lor% okguksa ls mBus okys ok;q iznw’k.k] /ofu iznw’k.k] ty iznw’k.k bR;kfn 

dks fu;a=.k js[kk ds Hkhrj ntZ fd;k x;kA egkuxjksa esa izkÑfrd lUrqyu ,oa i;kZoj.k lja{k.k 

dh ǹf’V ls fn”kk ifjek.k ozr dh egŸkk Lor% mtkxj gks xbZA bl ozr ls fu/kkZfjr {ks= ls 

ckgj ;krk;kr dh lhek djus ls mu {ks=ksa esa gksus okys leLr vkjEHk&lekjaHk ds iki ls u 

dsoy O;fä cprk gS vfirq lUrks"k o`fÙk dk fodkl djrk gS] tks lq[kh thou dk vk/kkjlw= 

gSA 

 

(II) HkksxksiHkksxifjek.k ozr&Jkod ds O;fäxr thou esa LosPNk ls HkksxksiHkksx o`fÙk ij vadq'k 

yxkuk gh bl ozr dk ewy mÌs'; gSA
9
 vkt ds Hkksxoknh laLd`fr ds ;qx esa bl ozr dh 

mi;ksfxrk dks dksbZ fopkj'khy O;fä vLohdkj ugha djsxkA vkt HkksxksiHkksx lkexzh dh 

ftruh fo/kk,¡ fodflr gqbZ gaS] ml Hkwy&HkwyS;k esa O;fä cktkj esa tkus ds ckn tsc [kkyh 

fd, fcuk ugha ykSV ikrk gSA NksVh ls NksVh lkcqu ls ysdj cM+h ls cM+h oLrqvksa dh bruh 

fofo/krk,a gSa fd O;fä dk fnekx pdjk tkrk gS fd D;k [kjhnas vkSj D;k u [kjhnsa\ ijUrq 

dksjksuk dky us euq’; dh bl mPNà[ky Hkksx&o`fÙk ij vadq'k yxk;kA ;gh bl ozr dk ewy 

mÌs'; gSA bl dksjksuk dky esa yksxksa us pkgs&vupkgs bl ozr dks vaxhdkj fd;k] 

 
6  igpku tSu Jkod dh] ì- 112A 

7  Who is a Jain Shravak?. p 188. 
8  iq#’kkFkZfl)~;qik; 137A 
9  jRudj.M Jkodkpkj 82&83A 
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ifj.kkeLo:Ik Lokno`fÙk ds dkj.k c<+us okyh chekfj;ksa ij jksdFkke laHko gqbZ gSA vuko';d 

/kkj.k djus ds oL=] lkSUn;Z izlk/ku lkexzh] oL=ksa dh [kjhnnkjh] nSufUnu iz;ksx esa vkus okyh 

ubZ lk/ku&lkexzh bR;kfn lkjh lqfo/kktud lkexzh ds laxzg ,oa vklfä ij fu;a=.k gqvk ,oa 

vHkkoxzLr dks i;kZIr lkexzh miyC/k gqbZ gSA 

 

tSu vkpk;ksZa us cM+s gh euksoSKkfud rjhds ls ;g Hkh Li"V djus dk iz;kl fd;k fd x`gLFk 

dks lekt esa thus ds fy, vkthfodk dk miktZu vfuok;Z gSA ij ftl O;olk; esa egkfgalk 

gksrh gS ftUgsa 15 dekZnku ds uke ls tkuk tkrk gS] oSls O;olk; ls vkthfodk vftZr djuk 

fuf"k) ekuk x;k gSA
10
 15 egkfgalkRed O;olk;ksa dk fu"ks/k okLro esa vkt ds lanHkZ esa ns[kk 

tk; rks cM+k izklafxd izrhr gksrk gSA mldh orZeku ;qx esa fdl izdkj i;kZoj.k iznw"k.k ls 

mRiUu gksus okyh leL;kvksa ls futkr ikus esa egÙoiw.kZ Hkwfedk gS mldk fo'ys"k.k fd;k tk 

jgk gSA izFke dekZnku&ou deZ vFkkZr~ taxy dVokus dk O;olk;] nwljs vaxkj deZ esa vfXu 

izTTofyr djds fd;s tkus okys lkjs O;olk;ksa dk fu"ks/k fd;k x;k gSA vkt cM+s&cM+s 

dkj[kkuksa esa egkfgalk ds lkFk&lkFk fudyus okys /kw,a ls 'kgjksa esa ok;q iznw"k.k c<+ jgk gS ,oa 

vkstksu dh Nr esa Hkh Nsn c<+rk tk jgk gSA dksjksuk dky esa cM+s&cM+s dkj[kkuksa ds can j[kus 

ls muls mBus okys /kwa, vkfn ds vHkko esa tgk¡ ok;q iznw’k.k] ty ,oa /ofu iznw’k.k dh leL;k 

dk Lor% lek/kku gqvk gS] ogha ij izkÑfrd lalk/kuksa dk laj{k.k] vuko”;d tho fgalk dk 

ifjgkj ,oa HkksxksiHkksx la;e Hkh gqvk gSA vktdy ?kjsyw lkt&lTtk ,oa QuhZpj fuekZ.k gsrq 

ftl izdkj taxyksa dh dVkbZ gks jgh gS] blls ;g vuqeku yxk;k tk jgk gS fd Hkfo"; esa 

o"kkZ dk lzksr lw[k tkus ls rhljk fo'o ;q) ikuh ds fy, gh gksxkA lkFk gh nUr] jl] fo"k] 

ds'k ,oa ;U= ihM+u vkfn fuf’k) O;olk;ksa eas /kuktZu ds fy, ftl Øwjrkiw.kZ rjhds ls i'kqvksa 

dk dRy ,oa ekuo LokLF; gsrq i'kqvksa ij ijh{k.k fd;k tk jgk gS] og fuf'pr gh ekuo 

tkfr ds fy, egkdayd gSA
11
 izkf.k;ksa dh vusd iztkfr;k¡ vkt foyqIr gks pqdh gaS ,oa vusd 

foyqfIr ds dxkj ij gaSA Hkxoku egkohj us Bhd gh dgk fd tks "kM~thofudk; ds vfLrRo 

dks vLohdkj djrk gS] og vius vfLrRo dks gh vLohdkj djrk gSA
12
 ijLij lHkh tho vius 

vfLrRo ds fy, ,d nwljs ij fuHkZj gSaA vkpk;Z mekLokrh ds ^ijLijksixzgks thokuke~*
13
 bl 

vUrfuZHkjrk ds lw= dks foLe`r djus ds dkj.k gh vkt Lo;a ekuo vfLrRo ij [krjk eaMjk 

jgk gSA blhfy, vktdy Human Survival dh ckr ij xaHkhjrk ls fopkj&foe'kZ ,oa ekuo 

vfLrRo dh lqj{kk gsrq i;kZoj.k iznw"k.k ij ljdkj }kjk jksdFkke ds fofo/k vk;ke viuk, tk 

jgs gSaA ijUrq tc rd ekuo dk Lofu;a=.k dke ugha djsxk] ek= cká fu;a=.k ls okafPNr 

ifj.kke dh vk'kk djuk v'kD; gSA bl izdkj vkt HkksxksiHkksx ozr dh izklafxdrk 

gLrkEydor~ Lor% fl) gSA 

 

(III) vuFkZn.Mfoje.k ozr&vuko”;d fu’iz;kstu fgalk dk ifjR;kx djuk vuFkZn.Mozr gSA
14
 ekuo 

vius thou esa ,sls vusd deZ djrk gS ftlds Qy Lo:i mldk viuk dksbZ fgr lk/ku ugha 

gksrkA bl fu"iz;kstu] vuko';d deZ dk ;gk¡ fu"ks/k fd;k x;k gSA vkthfodk pykus ds fy, 

 
10  mikldn'kkaxlw= 1@47( ;ksx”kkL=] 3@100&101- 
11  Social Implication of Jain Doctrines, p. 167. 
12  vkpkjkax lw=] 1@55@5A 

13  rÙokFkZ lw=] 5@21A 
14  jRudj.M Jkodkpkj 74A 
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tks fgalk djuh iM+rh gS og ;gk¡ vFkZn.M gS vkSj fu"iz;kstu gh dsoy izekn] dqrwgy] 

vfoosd] vKkurk ds o'khHkwr gksdj pyrs gq, vuko';d ifÙk;ksa dks rksM+uk] vius euksjatu ds 

fy, eqxsZ] v'o] cSy vkfn esa yM+okuk vuko';d fgalk vFkok vuFkZn.M gSA 

 

vkpk;Z leUrHknz us rks bruh lw{erk ls bl ozr dks jRudj.M Jkodkpkj
 
esa of.kZr fd;k gSA 

fujFkZd tehu [kksnuk] vfXu izTTofyr djuk] ia[kk ,oa dwyj pykuk] ouLifr dk 

Nsnu&Hksnu djuk ¼Qy ,oa gfj;kyh iÙkhnkj ouLifr vkfn thoksa dh fookg vkfn esa fofo/k 

vkd`fr cukuk½] ikuh dk nq:i;ksx ¼Luku] gkFk /kksus esa ,oa crZu ,oa oL= iz{kkyu esa½] ?kh] 

rsy] nw/k vkfn ds crZu [kqys j[k nsuk ¼ftlesa thoksa ds fxj tkus ls vuko';d izkf.k?kkr ds 

Hkkxhnkj curs gksa½ ydM+h] ikuh vkfn dks fcuk ns[k&Hkky ds dke esa ysuk&;s lHkh izekn ls 

mRiUu fgalk gS] tks vkt dh vk/kqfud thou 'kSyh ds vax cu pqds gSaA bl ozr ds ek/;e ls 

egkohj us laiw.kZ thou 'kSyh dks la;fer djus dk iz;kl fd;k gSA blls u dsoy Lo;a dk 

fu"iz;kstu iki ls cpko gksrk gS vfirq tkx`r ekuoh; O;ogkj dk fodkl gksrk gS ,oa la;e 

psruk ds fodkl ls vHkko xzLr dks mfpr lkexzh miyC/k gksrh gSA blh ozr ds vUrxZr 

x`gLFk ls ;g vis{kk dh tkrh gS fd og v'kqHkfpUru] ikideksZins'k] fgald midj.kksa ds nku 

,oa mijksä izeknkpj.k ls cpsA  

 

Jkod ds mi;qZä ikap v.kqozrksa ,oa rhu xq.kozrksa dk cgqr dqN lEcU/k gekjs lkekftd thou 

ls gSA ekuo lekt esa vkt Hkh ;s lHkh pkfjf=d fod`fr;k¡ fo|eku gSa vkSj ,d lH; lekt 

ds fuekZ.k ds fy, budk ifjektZu vko';d ,oa vfr izklafxd gSA  

 

x`gLFk ij vius ifjtuksa ds mnj iks"k.k ds nkf;Ro ds lkFk&lkFk lk/kd ,oa lekt ds 

vlgk; ,oa vHkkoxzLr O;fä;ksa ds Hkj.k&iks"k.k dk nkf;Ro Hkh gSA gekjk thou ikLifjd 

lg;ksx ,oa lgHkkfxrk ds vk/kkj ij gh pyrk gSA dksjksuk ladV dky esa nwljksa ds lq[k&nq%[k 

esa lgHkkxh cuuk ,oa vHkkoxzLr ihfM+rksa ,oa nhu&nqf[k;ksa dk ru&eu&/ku ls lg;ksx djuk 

Hkh x`gLFk dk vfuok;Z /keZ gSA bl egkekjh esa ekuo esa d#.kk dh psruk dk tkxj.k gqvk ,oa 

vuko”;d fgalk ds nq’ifj.kkeksa ds izfr Hkh ltxrk vkbZ gSA bl ozr ls x`gLFk esa lekt lsok] 

nku psruk ,oa vtZu ds lkFk foltZu dh psruk dk tkxj.k gksrk gS ,oa lkFk gh vuklfDr 

dk fodkl gksus ls vkReksRFkku gksrk gS ,oa lekt esa lejlrk] lkekftd lEcU/kks aesa e/kqjrk 

,oa lk/kkfeZd okRlY; dk fodkl gksrk gSA  

 

fu’d’kZr% tSu /keZ ds Jkod vkpkj dh mi;qZä leh{kk djus ds i'pkr~ ;g Li"V gksrk gS fd 

tSu Jkodksa ds fy, izfrikfnr vkpkj ds fu;e gj ns'k&dky] gj O;fä ,oa gj lekt esa 

orZeku ;qx esa Hkh izklafxd fl) gksrs gSaA bl izdkj ;g Li"V ifjyf{kr gksrk gS fd tSu 

vkpkj dh lkoZHkkSfed izklafxdrk egkohj ds ;qx esa Hkh Fkh] vkt Hkh gS ,oa Hkfo"; esa Hkh 

jgsxhA Jkod ds 12 ozr dh vuqikyuk u dsoy tSu ukxfjd ds fy, vko';d gS] vfirq 

laiw.kZ ekuo tkfr ,oa jk"Vª fgr esa gSA tSuksa esa ekU; Jkod ds ckjg ozrksa ds vUrxZr 

fn”kk&ifjek.k ozr] vuFkZn.M ozr] HkksxksiHkksx ifjek.k ozr dk bl dksjksuk ladV dky esa ekuksa 

Lor% vuqikyu gks x;kA vkxs Hkh bu ozrksa dk ifjikyu dj ;k=k la;e }kjk viuh bPNkvksa 

dks la;fer fd;k tk ldrk gSA ifjxzg lap; ij fopkj djsa rks bPNk ifj.kke ozr ls 

ifjxzg&ifjek.k dh fn”kk esa izLFkku “kuS%&”kuS% vkRe&”kkfUr ,oa vkRefodkl dk ekxZiz”kLr 
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djsxkA bl fo’ke ifjfLFkfr esa Li”kZla;e] czãp;Z ozr] vfgalk ozr] bPNk ifjek.k ozr] fnx~ozr] 

bR;kfn ozrksa dh egŸkh izklafxdrk gSA 

 

tSu ijaijk esa x`gLFk vkpkj lafgrk ds vUrxZr tSu ej.k “kSyh dks Hkh mtkxj fd;k x;k gSA 

vc Øe”k% ifjfLFkfr izca/ku ds lw=ksa ds lkFk&lkFk dksjksuk ladV esa lays[kukiw.kZ ej.k dh 

egŸkk dks ys[k ds f}rh; Hkkx esa mtkxj fd;k tk jgk gSA  

 

Hkkx&2 

tSu /keZ&n”kZu esa ejus dh dyk 

;g loZ tx fofnr gS fd bl dksjksuk egkekjh us laiw.kZ fo”o dh ekuo lH;rk ,oa ekuo laLÑfr 

dks >d>ksj dj j[k fn;kA f”k{kk txr~ ls ysdj O;kolkf;d txr~ dh leLr xfrfof/k vLr&O;Lr 

gks xbZ gSA /kkfeZd ioksZa ls ysdj ykSfdd R;kSgkj] fookg ijaijktfur jhfr&fjokt] vU; /kkfeZd 

ifj’kn~ esa /keZJo.k] lkoZtfud feyu bR;kfn ls tgk¡ vkilh lkSgknZ] ikjLifjd izse] HkkbZ&pkjk] 

bR;kfn ekuoh; xq.kksa dks izksRlkgu feyrk ,oa tu&thou esa ljlrk c<+rh gS] ogk¡ bl dksjksuk 

egkekjh us Hkkjrh; laLÑfr ,oa laiw.kZ lkekftd O;oLFkk ds <kaps dks rgl&ugl dj Mkyk gSA 

laiw.kZ fo”o esa yxHkx 26 yk[k ls vf/kd ekSrsa gqbZ gSaA bl egkekjh esa ftu&ftu ifjokjksa us vius 

Lotu] laxs&lacaf/k;ksa dh nnZukd ekSr ls viuksa dks [kks;k gS] mu vkckyo`)ksa dh vc Le`fr ek= “ks’k 

jg xbZ gSA ikfjokfjd tu esa ,d /kkfeZd tkx:drk iSnk gqbZ gS fd lkjs Lotu cU/kqvksa dk la;ksx 

{k.kHkaxqj gSA ^bea ljhja vf.kPpa*
15
& bl lR; dk cks/k gqvk gS ,oa ekufld lUrqyu dk fodkl gqvk 

gSA 

 

TkSu “kkL= e`R;q ds {k.k esa vko”;d ltxrk dk Hkh funsZ”k djrs gSaA dksfoM&19 ls xzLr ,slk ejht 

;k ikfjokfjd Lotu ftlds mipkj esa fpfdRld v”kDr gks] e`R;q vo”;EHkkoh gks] mls laiw.kZ tSu 

ej.kfof/k dks vk|ksikUr le>kdj mlds ej.k dks vkŸkZ /;ku ls /keZ /;ku esa yxkdj “kkafriw.kZ 

lays[kukiwoZd e`R;q }kjk ,d xfjeke;h e`R;q ds fy, izkRlkfgr fd;k tkuk pkfg,A rks vc la{ksi esa 

lays[kuk dh ifjHkk’kk] egŸkk] fof/k ,oa mlds Qy ij izdk”k Mkyk tk jgk gSA 

 

lays[kuk dk Lo:i 

^tUe ls igys vkSj e`R;q ds ckn* bl fo"k; ij erHksn gks ldrs gSa] D;ksafd ;g fo"k; izR;{k ugha gSA 

;g lkjk fo"k; vuqeku vkSj J)k dk gSA fdUrq ftldk tUe gksrk gS mldh eR̀;q Hkh gksrh gSA bl 

fo"k; ij nqfu;k ds dksbZ Hkh O;fä vlger ugha gks ldrkA vr% e`R;q dh vukfnfu/kurk] 

lkoZHkkSfedrk vkSj vlkaiznkf;drk Lor% fl) gSA ;g lR; rF; gS fd thou ds lkFk e`R;q dk 

vo”;aHkkoh lEcU/k gSA thou ds vyx&cxy pkjks vksj e`R;q dk lkezkT; gSA e`R;q dk v[k.M 

lkezkT; gksus ij Hkh ekuo mls Hkqykus dk iz;kl djrk jgk gSA og lksprk gS fd eSa dHkh ugha e#axk 

fdUrq ;g ,d ToyUr lR; gS fd tks iq"i f[kyrk gS] egdrk gS] viuh e/kqj lkSjHk ls tu&tu ds 

eu dks eqX/k djrk gS] og iq"i ,d fnu eqj>k tkrk gSA vr% thou ds i'pkr~ e`R;q fuf'pr gSA 

lalkj esa ftrus Hkh egkiq#"k gq, gSa mUgksaus thus dh dyk fl[kkus dk iz;kl fd;k gSA thou “kSyh 

dh lexz ppkZ dk lEcU/k thus dh dyk ds lkFk gSA thou dSls thuk pkfg,\ bl fo"k; ij 

dk;Z'kkykvksa vkSj lsehukjksa ds ek/;e ls fo'kn~ ifjppkZ,¡ vk;ksftr gks jgh gSa] ij ejus dh Hkh dksbZ 

 
15  mŸkjk/;;u lw=] 19@12- 
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dyk gksrh gS] bl ckjs esa lc ekSu gSaA Hkxoku egkohj us ftl izdkj thus dh dyk fl[kkbZ] mlh 

rjg ejus dh dyk dk Hkh cks/k fn;kA lays[kukiwoZd lekf/kej.k dk oj.k ogh dj ldrk gS] tks 

ejus dh dyk lh[k pqdk gksrk gSA Jkod vkSj lk/kq dh vkpkj lafgrk esa nksuksa dykvksa dk lekos'k 

gSA ckjg ozrksa dh vkjk/kuk ,oa egkozrksa dh vkjk/kuk thus dh dyk gS vkSj lays[kukiwoZd 

thou&;k=k dk lekiu ejus dh dyk gSA 

 

lays[kuk dks ifjHkkf"kr djrs gq, dgk x;k gSa fd&lE;Ddk;d"kk;ys[kuk lYys[kukA
16
 vFkkZr~ vPNh 

izdkj ls dk; vkSj d"kk; dk ys[ku djuk vFkkZr~ d`'k djuk lays[kuk gSA ckgjh 'kjhj dks vkSj 

Hkhrjh d"kk;ksa dks mŸkjksŸkj d`'k djrs gq, vkSj d"kk; dk s iq"V djus okys dkj.kksa dks ?kVkrs gq, 

lE;d~ izdkj ls ys[ku vFkkZr~ d̀'k djuk lays[kuk gSA tSu n`f"V ls dk; vkSj d"kk; dks deZcU/ku 

dk ewy dkj.k ekuk x;k gS] blhfy, mls d̀'k djuk gh lays[kuk gSA lays[kuk dk; ¼'kjhj½ vkSj 

d"kk; ds Ñ”khdj.k dh vuqie lk/kuk gSA tSls fdlku vPNh Qly dh izkfIr gsrq cht cksus ls iwoZ 

[ksr esa gy }kjk tqrkbZ djds tehu dks iksyh djrk gS] oSls gh lays[kuk Hkh d`'khdj.k dh izfØ;k 

gSA vr% lE;Xn'kZu] lE;XKku] lE;d~pkfj= :i jRu=;] ri] R;kx vkSj la;ekfn xq.kksa ds }kjk 

fpjdky rd vkRek dks Hkkfor djus ds ckn] vk;q ds var esa vu'kukfn fo'ks"k riksa ds }kjk 'kjhj dks 

vkSj Jqr:ih ve`r ds vk/kkj ij vkRek ij yxs d"kk;ksa dks d`'k djus dh izfØ;k dks lays[kuk dgk 

x;k gSA  

 

Hkkjrh; ew/kZU; fpUrdksa us thou dks ,d dyk dgk gS rks e`R;q dks Hkh ,d dyk ekuk gSA tks lk/kd 

thou vkSj ej.k&bu nksuksa dykvksa esa ikjaxr gS] ogh vej dykdkj gSA Hkkjrh; laLd`fr dk ?kks’k gS 

fd thou vkSj ej.k dk [ksy vuUr dky ls py jgk gSA rqe f[kykM+h cudj [ksy jgs gksA thou 

ds [ksy dks dykRed <a+x ls [ksyrs gks rks ejus ds [ksy dks Hkh BkB ls [ksyksA u thou ls f>>dks] 

u ej.k ls MjksA ftl izdkj pkyd dks eksVj xkM+h pykuk lh[kuk vko';d gS] mlh rjg mls 

jksduk lh[kuk Hkh vko';d gSA dsoy mls xkM+h pykuk vk;s] jksduk ugha vk;s] ml pkyd dh 

fLFkfr xaHkhj gks tk,xhA blh rjg thou&dyk dks tkuus ds lkFk e`R;q&dyk Hkh cgqr vko';d 

gSA ftl lk/kd us e`R;qdyk dk lE;d~ izdkj ls v/;;u fd;k gS] og galrs] eqLdjkrs] 'kkfUr ds 

lkFk izk.kksa dk ifjR;kx djsxkA 

 

lays[kuk xzg.k djus dh vgZrk 

Hkxorh vkjk/kuk
17
 esa lays[kuk laFkkjk Lohdkj djus ds vf/kdkjh dk o.kZu gSA dkSu O;fä ,oa dc 

bls Lohdkj djsa\ bldk fo/kku gSA blds vf/kdkjh os gksrs gSa& 

1- tks nqf'pfdRL; O;kf/k ¼Advance Stage of Corona/ Cancer gks la;e dks NksM+ fcuk ftldk 

izfrdkj djuk laHko u gks½ ls ihfM+r gksA 

2- tks Jke.;&;ksx dh gkfu djus okyh tjk ls vfHkHkwr gksA 

3- tks nso] euq"; ;k fr;ZaPk laca/kh milxksZa ls ihfM+r gksA 

4- ftls pkfj=&fouk'k ds fy;s vuqdwy milxZ fn;s tk jgs gkasA 

5- nq"dky esa ftls 'kq) fHk{kk u feysA 

6- tks xgu vVoh esa fnXew<+ gks tk;s vkSj ekxZ gkFk u yxsA 

 
16  lokZFkZflf) 7@22- 
17  Hkxorh vkjk/kuk 71&74- 
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7- ftlds p{kq vkSj Jksr nqcZy rFkk ta?kkcy {kh.k gks tk;s vkSj tks fogkj djus esa leFkZ u gksA bu 

tSls vU; dkj.k mifLFkr gksus ij O;fä vu'ku dk vf/kdkjh gksrk gSA 

 

Jkod dks bl ckr dk fopkj lnSo djuk pkfg, fd eSa vius ej.k&le; esa vo'; lays[kuk /kkj.k 

d:axk] D;kasfd ej.k&le; esa izk;% euq";ksa ds ifj.kke cgqr Dys'kiw.kZ gks tkrs gSa rFkk dqVqachtuksa o 

/kukfn ls eeRo Hkko ugha NwV ikrkA ftldk eeRo Hkko NwV tkrk gS] mlh ds lays[kuk gksrh gSA 

eeRoHkko NwVus ls iki dk cU/k u gksus ds dkj.k ujdkfn xfr dk ca/k Hkh ugha gksrk] blfy, 

ej.k&le; esa vo'; gh lays[kuk djus ds Hkko j[kuk pkfg,A var le; esa dh xbZ vkjk/kuk ls 

fpjdky rd fd;s gq, lE;d~ ozr] fu;e:i ls lQy gks tkrs gS vkSj {k.kek= esa nh?kZ dky ls 

lafpr iki dk uk'k gks tkrk gSA ;fn var le; esa ej.k fcxM+ tk, vFkkZr~ vla;eiwoZd èR;q gks 

tk, rks thoui;Zar dh dh gqbZ /kekZjk/kuk QyhHkwr gksus ls oafpr jg tkrh gSA 

 

lays[kuk xzg.k dh fof/k 

laYys[kuk dh fof/k ds ckjsa esa vkpkjkax lw=] mŸkjk/;;u lw=] Hkxorh vkjk/kuk] jRudj.M 

Jkodkpkj] ewykjk/kuk] ewykpkj bR;kfn xzaFkksa esa foLrkj ls o.kZu izkIr gksrk gSA lays[kuk dky esa 

d"kk;ksa dks u"V djus dk mik; crkrs gq, dgk x;k gS fd lk/kd dks loZizFke vius dqVqfEc;ksa] 

ifjtuksa ,oa fe=ksa ls eksg] vius 'k=qvksa ls oSj rFkk lc izdkj ds cká inkFkksZa ls eeRo dk 'kq) eu 

ls R;kxdj] b"Vopuksa ds lkFk vius Lotuksa vkSj ifjtuksa ls {kek;kpuk djuh pkfg, rFkk viuh 

vksj ls Hkh mUgsa {kek dj nsuk pkfg,A mlds ckn fdlh ;ksX; xq# ¼fu;kZidkpk;Z½ ds ikl tkdj 

dr̀] dkfjr] vuqeksnu ls fd;s x;s lc izdkj ds ikiksa dh Nyjfgr vkykspuk dj ej.ki;ZUr ds 

fy, egkozrksa dks /kkj.k djuk pkfg,A mlds lkFk gh lc izdkj ds 'kksd] Hk;] lUrki] [ksn] fo"kkn] 

dkyq’;] vjfr vkfn v'kqHk Hkkoksa dks R;kxdj vius cy] oh;Z] lkgl vkSj mRlkg dks c<+krs gq,] 

xq#vksa ds }kjk lqukbZ tkus okyh ve`rok.kh ls vius eu dks izlUu j[kuk pkfg,A
18
 

 

bl izdkj KkuiwoZd d"kk;ksa dks d`'k djus ds lkFk viuh dk;k dks d`'k djus ds gsrq loZizFke 

LFkwy] Bksl vkgkj nky&Hkkr] jksVh vkfn dk R;kx djuk pkfg, rFkk nqX/k] NkN vkfn is; inkFkksZa ij 

fuHkZj jgus dk vH;kl c<+kuk pkfg,A /khjs&/khjs tc nw/k] NkN vkfn ij jgus dk vH;kl gks tk,] 

rc mudk Hkh R;kx dj ek= xeZ ty xzg.k djuk pkfg,A bl izdkj fpŸk dh fLFkjriwoZd vius 

mä vH;kl vkSj 'kfä dks c<+kdj] /khjtiwoZd] vUr esa ty dk Hkh R;kx dj nsuk pkfg, vkSj ozrksa 

dk fujfrpkj ikyu djrs gq, iap ueLdkj eU= ds Lej.k ds lkFk 'kkfUriwoZd nsg dk R;kx djuk 

pkfg,A
19
 

 

lays[kuk dh vof/k esa vo'; dj.kh; vkjk/kuk 

Hkxorh vkjk/kuk ds drkZ vkpk;Z f'kok;Z ds 'kCnksa esa ^lays[kuk ds fy, ogh ri ;k mldk ogh Øe 

vaxhdkj djuk pkfg,] tks nzO;] {ks=] dky vkSj 'kjhj /kkrq ds vuqdwy gks] D;ksafd lkekU;r% lays[kuk 

dk tks Øe cryk;k x;k gS] ogh Øe jgs&,sls ,dkUr fu;e ls lk/kd dks izfrc)rk gks ldrh gSA 

vr% ftl izdkj 'kjhj dk Øe'k% lays[kuk ¼ruwdj.k½ gks] ogh izdkj vaxhdkj djuk mfpr gSA 

lays[kuk ds le; ;ksX; xq#] vkpk;Z vkSj la?k vkfn ds lg;ksx dh Hkwfedk Hkh cM+k egŸo j[krh gSA 

 
18  jRudj.M Jkodkpkj 124&127- 
19  jRudj.M Jkodkpkj 128- 
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vr% lk/kd dks Hkhrj ds vkosx vkSj dkyq"; dks feVkdj lays[kuk/kkjd dks mŸke /kekZRekvksa dh 

lgk;rk ysuh pkfg,] D;ksafd lk/kehZ rFkk xq# vkfn dh lgk;rk ls v'kqHk deZ ;k vU;kU; rŸo fo?u 

mRiUu ugha dj ikrsA lk/kd dks pkfg, fd ozr ds vfrpkjksa ¼nks"kksa½ dks lk/kfeZdksa vFkok vkpk;Z ds 

lEeq[k izdV djds fu%'kY; gksdj izfrØe.k] izk;f'pŸk vkfn fof/k;ksa ls nks"kksa dk 'kks/ku djsa] D;ksafd 

Kkr nks"kksa dk izk;f'pŸk vkSj vKkr nks"kksa dh vkykspuk djus okyk fuHkkZj ¼fu%'kY;½ gks tkrk gSA 

lays[kuk&/kkjd vius thou esa fd,] djk, vkSj vuqeksfnr ¼dr̀] dkfjr vkSj vuqeksnu ls½ leLr 

fgalkfn ikiksa dh fu'Ny Hkko ls vkykspuk ¼[ksy&izdk'ku½ djsa rFkk e`R;qi;ZUr egkozrksa dk vius esa 

iqujkjksi.k djsaA blds lkFk gh 'kksd] Hk;] [ksn] Xykfu vkSj vkdqyrk dks Hkh NksM+ ns rFkk cy ,oa 

mRlkg dks tkx`r djds ve`rksie vkxe opuksa }kjk eu dks izlUu j[ksA
20
 lays[kuk /kkj.k ds 

lqvolj dh izkfIr cM+s lkSHkkX; dk lwpd] viwoZ nqyZHk volj gSA blls bgyksd vkSj ijyksd nksuksa 

lq/kjrs gSaA lays[kuk /kkjd lk/kd blls vius Hkkoh i;kZ; dks orZeku th.kZ&'kh.kZ u'oj i;kZ; ls 

vf/kd lq[k] 'kkar] fufoZdkj ,oa mUur cukus dk lQy iq#"kkFkZ djrk gSA u'oj ls 'kk'or oLrq dk 

ykHk gks rks dkSu foosdh iq#"k mls NksM+us dks rS;kj ugha gksxk\ vr,o lays[kuk /kkjdksa dks 

fuEufyf[kr ikap nks"kksa ls Lo;a dks cpkuk pkfg,& 1- thou dh vk'kalk] 2- ej.k dh vk'kalk] 3- 

fe= ds izfr vuqjkx] 4- Hkqä Hkksxksa dh Le`fr] 5- vkxkeh Hko esa vPNs Hkksxksa dh izkfIr dh dkeukA
21
 

lays[kuk dky esa bu ikap fo"k;ksa dh vkdka{kk dHkh ugha djuh pkfg,A bu nks"kksa ds fpUru ls 

lays[kuk esa Hkh xfr fcxM+ ldrh gS] vr% lk/kd cM+h lko/kkuhiwoZd buls cprs gq, vkRe/;ku esa 

yhu jgsA vkpk;Z leUrHknz
22
 us blh lEcU/k esa vkxs dgk gS fd lays[kuk/kkjd dks lcls igys b"V 

oLrqvksa ls jkx] vfu"V oLrqvksa ls }s"k] L=hiq=kfn fiz;tuksa ls eeRo vkSj /kukfn esa LokfeHkä dh 

cqf) dks NksM+dj ifo=&eu gksuk pkfg,A mlds ckn vius ifjokj vkSj vius ls lacaf/kr O;fä;ksa ds 

izfr thou esa gq, vijk/kksa ds fy, fiz;opu cksydj lcls {kek;kpuk djds vkSj nwljksa dks Hkh {kek 

djds] vius var%dj.k dks fu"d"kk; cukuk pkfg,A lHkh ls {kek;kpuk djuk rFkk Lo;a Hkh eu] 

opu vkSj dk;iwoZd lcdks {kek dj nsuk] vkReksn; dh n`f"V ls mŸkeksŸke dk;Z gSA var le; esa 

{kek djus okyk lalkj ls ikj igqap tkrk gS vkSj oSj&fojks/k j[kus okyk vFkkZr~ {kek/keZ dks u 

viukus okyk tho vuar lalkjh gksrk gSA 

 

lays[kuk dk Qy 

vkpk;Z leUrHknz lays[kuk dk Qy crykrs gq;s fy[krs gSa&^^mŸke lays[kuk djus okyk /keZ :ih 

ve`r dk iku djus ds dkj.k leLr nq%[kksa ls jfgr gksrk gqvk fu%Js;l~ vkSj vH;qn; ds vifjfer 

lq[kksa dks izkIr djrk gSA**
23
 rhFkZadjksa us lekf/k&ej.k dh iz'kalk dh gSA lekf/k&ej.k djus okyk 

egku~ vkRefu'p; ls lalkj :ih fiatjs dks rksM+ nsrk gS] fQj mls fpjdky rd lalkj ds ca/ku esa 

ugha jguk iM+rk gSA vkpk;Z leUrHknz us jRu[k.M Jkodkpkj esa ;gk¡ rd dgk gS& 

 

lays[kuk eu dh mPpre vk/;kfRed n”kk dk lwpd gSA lays[kuk thou dh vafre vko”;d lk/kuk 

gSA og thou eafnj dk lqUnj dy”k gSA vr% lays[kuk e`R;q ij fot; izkIr djus dh dyk fl[kkrh 

gSA og thou&”kqf) vkSj ej.k&”kqf) dh ,d izfØ;k gSA ftl lk/kd us enu ds en dks xyk fn;k 

gS] tks ifjxzg iad ls eqDr gks pqdk gSA lnk loZnk vkRe&fparu esa yhu jgrk gS] ogh O;fDr ml 

 
20  Hkxorh vkjk/kuk 276&283- 
21
  rŸokFkZlw=] 7@32- 

22  jRudj.M Jkodkpkj] 124- 
23  jRudj.M Jkodkpkj] 130- 
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ekxZ dks viukrk gSA lays[kuk esa lkekU; eukscy okyk lk/kd] fof”k’V eukscy izkIr djrk gSA 

thou dh la/;kosyk esa tc mls e`R;q lkeus [kM+h fn[kkbZ nsrh gS] og fuHkZ; gksdj ml e`R;q dks 

Lohdkj djuk pkgrk gSA mudh LohÑfr esa viwoZ izlUurk gksrh gSA og lksprk gS fd ;g vkRek 

vuUr dky ls deZtky esa Qalh gqbZ gSA ml tky dks rksM+us dk eq>s viwoZ volj feyk gSA og 

LorU= gksus ds fy,] vkfRed vkuUn dks izkIr djus ds fy, LosPNk ls “kjhj dks R;kxrk gSA 

 

vc dksjksuk O;kf/kxzLr O;fDr fdu ifjfLFkfr izcU/ku ds lw=ksa dks viukdj vius vkRe&fo”okl dks 

dk;e j[krs gq, lkgl ds lkFk lkeuk dj lds] mu ij izdk”k Mkyk tk jgk gSA 

 

tSu ǹf"V esa dksjksuk ifjfLFkfr izcU/ku&lw= 

tSu thou “kSyh ,oa tSu ej.k “kSyh nksuksa dk vfoukHkko laca/k gSA bl dfBu nkSj esa dksjksuk 

egkekjh dh foHkhf’kdk ls fuiVus gsrq loZizFke ifjfLFkfr&izcU/ku ¼Situation Management½ ds tks 

lw= tSukpk;ksZa us gesa izsf’kr fd;k gS mlds izfr tu&tkx`fr iSnk djus dh vko”;drk gSA ;fn ge 

Lo;a dks dksjksuk laØfer ik,a rks gesa loZizFke vkRefujh{k.k dh izfØ;k viukuh pkfg, rFkk tSu 

ijaijk }kjk fufnZ’V ifjfLFkfr izcU/ku ds lw=ksa dk vuqikyu djuk pkfg,] tSls& 

 

1- loZizFke vius vkReoh;Z ij vVwV fo”okl j[ksaA tSu n”kZukuqlkj gj vkRek vuUr “kfDr laiUu 

gS&bl rkfŸod rF; dh  vuqHkwfr djsa ,oa fujk”k u gksA ^Å¡ vuUroh;sZH;ksa ue~%*& bl ea= ti 

dk iz;ksx dj vkReoh;Z dks tkx`r djsaA
24
 

2- ^.kfRFk dkyLl .kkxeks*
25
 vFkkZr~ èR;q ds fy, dksbZ Hkh le; vuolj ugha gSa vFkkZr~ e`R;q fdlh 

Hkh {k.k vk ldrh gSA bl vkpkjkax lw= dh Le`fr djsa ,oa lalkj dh u”ojrk dk ;FkkFkZ cks/k 

djsaA
26
 

3- e`R;q ls Mjs fcuk rVLFk Hkko vFkok ek/;LFk Hkkouk ¼vuqizs{kk½ ls viuh vkRek dks Hkkfor djsa 

rkfd dksjksuk egkekjh vki ij gkoh u gksA
27
 

4- vfjgar&fl)&vkpk;Z ,oa dsoyh izKIr /keZ dh “kj.k dks Lohdkj dj laiw.kZr;k fuf”pUr gks 

tk,aA viuh thou dh ckxMksj dks prq%”kj.k esa lefiZr dj vk/;kfRed vkWfDltu ls vk;q’; 

deZ dks “kkUr Hkko ls HkksxsA
28
 

5- Hkxoku egkohj }kjk fufnZ’V 73 izdkj ds iz”uksŸkj “kSyh esa fuc) lE;DŸo&ijkØe ds lw=ksa dk 

vuqikyu djuk pkfg,A buesa {kekiuk ds vuqikyu ls ije vkg~ykn~ dk vuqHko gksrk gSA tSls 

gh ge lHkh thoksa ds izfr eS=h Hkkouk djrs gSa] lHkh dh “kqHkdkeuk ijks{k :i ls gedks izkIr 

gksrh gS tks vkS’k/kh; mipkj ls Hkh vf/kd dk;Z djrk gSA
29
 

 
24  ea=% ,d lek/kku] i`- 77A 
25  vkpkjkax lw=] 1@2@62 A 
26  pRrkfj laj.k ioTtkfeA vjgars lj.ka ioTtkfeA fl)s lj.ka ioTtkfeA lkgw lj.ka ioTtkfeA dsofyi..kŸka /kEea 

lj.ka ioTtkfeA ¼Kkuk.kZo 38@57½ 
27  jkx}s’kiwoZdi{kikrk·Hkkoks ek/;LFke ~A ¼rŸokFkZokfrZd 7@11½ 
28   Kkuk.kZo] 38@57- 
29  mŸkjk/;;u lw=] 29@18- 
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6- lHkh Lotu] fe=ksa ,oa lEcU/khtuksa ds izfr jkx&}s’k dh xkaB ls eqDr gksdj leLr izkf.k;ksa ds 

izfr leHkko dh fLFkfr ds fy, lko|;ksx vFkkZr~ ikidkjh izo`fŸk;ksa ls fuo`Ÿk gksdj lkekf;d dk 

vH;kl djuk pkfg,A
30
 

7- fdlh Hkh izk.kh ds izfr jkxkRed ,oa }s’kkRed Hkko dks eS=h dh vuqizs{kk }kjk fuewZy dj y saA eS=h 

Hkkouk ls vkRek dks Hkkfor dj d’kk; dks Ñ”k dj Øfed vkfRed fodkl djsaA D;ksafd ;s 

jkxkfn Hkko eu dks ew<+ djrs gSa] Hkzfer djrs gSa] dHkh Hk; mRiUu djrs gSa rks dHkh “kafdr djrs 

gSaA vr% budks fuewZy djuk vko”;d gSA
31
 

8- bl le; laiw.kZ thou esa LoÑr] lqÑr ,oa nq’Ñr dh vkykspuk Lor% djsa vFkok lkSHkkX; ls 

fdlh pkfj=kRek dk ;ksx izkIr gks rks muds le{k ckydor~ vius vrhrdkyhu ikiksa dk 

izk;f”pŸk djsaA nwljs “kCnksa esa laiw.kZ thou dh izfrØe.k dj vkRek dk O;qRlxZa djsaA
32
 

9- ;g loZfofnr gS fd bl chekjh ls xzLr O;fDr ds ikl tkuk fuf’k) gksrk gS] Li”kZ Hkh ugha 

fd;k tk ldrk] muls ckrphr Hkh laHko ugha gks ikrh gSA ,slh fLFkfr esa jksxxzLr O;fDr ,dRo 

Hkkouk ,oa vU;Ro Hkkouk ls viuh vkRek dks Hkkfor djsa fd eSa vdsyk gwaA esjk dksbZ ughaA vkRek 

fHkUu gS] “kjhj fHkUu gS&bu nksuksa Hkkoukvksa dk izf”k{k.k ,oa iz;ksxfof/k ds lE;d~ cks/k dh furkUr 

vis{kk gSA rkfd O;fDr vkŸkZ&jkSnz /;ku esa u tk;] /keZ/;ku ds lw=ksa }kjk /keZ esa fLFkr gks ldsA 

;fn thou&j{kk ds leLr iz;Ruksa ds ckotwn Hkh e`R;q vklUu yxs rks /kS;Z ,oa lerk ls 

lekf/kiw.kZ ,oa lEekuiw.kZ lays[kuk laFkkjk iwoZd e`R;q dk oj.k djsaA tSu deZfl)kUr ds vuqlkj 

deZ drkZ dk gh vuqxeu djrk gS] O;fDr ds “kqHkk”kqHk deZ gh mlds lkFk tkrs gSaA dksbZ Hkh 

O;fDr Ñr deZ ds QyksiHkksx esa lafoHkkxh ugha cu ldrkA
33
 vr% vkRedr̀ZŸookn ds fl)kar dks 

ân;axe djds dksjksukxzLr O;fDr dks ijnks’kkjksi.k dks NksM+dj vkRe&fparu djuk pkfg,A 

thou Hkj esa tks Hkh “kqHkk”kqHk dk;Z fd, gSa] jkx}s’k ds o”khHkwr gksdj ftl fdlh Hkh izk.kh dks 

“kkjhfjd] okfpd ,oa ekufld d’V fn, gSaA mu lHkh dh Le`fŸk dj v”kqHk Hkkoksa ls viuh vkRek 

dks gVk,a ,oa orZeku ifjfLFkfr dk ftEesnkj fdlh vU; O;fDr dks u ekudj] ldkjkRed lksp 

ds lkFk Hkko”kqf) ds }kjk deZ”kks/ku djrs gq, lekf/k ej.k dk oj.k dj leRo dh izkfIr dk 

iz;Ru djuk pkfg,A 

 

milagkj% 

bl izdkj t Su ijaijk esa x`gLFk vkpkj lafgrk esa iz:fir “kkdkgkj vfgald iz/kku thou “kSyh] 

dksjksuk O;kf/k ds fuokj.k esa egŸoiw.kZ Hkwfedk vnk djrk gSA “kkdkgkj lsou tgk ¡ ekuo ds 

jksx&izfrjks/kd {kerk dks c<+krk gS ogha dksjksuk ok;jl tSls fotkrh; rŸoksa dk fu’dklu dj “kjhj 

dks vko”;d iks’k.k iznku djrk gSA bPNkifjek.k ozr ds }kjk LosPNk ls oS;fDrd thou dh 

vlhfer vkdk{kkavksa ,oa izo`fŸk;ksa dks la;fer dj vtZu ds lzksr] lk/ku ,oa mldk lekt ij gksus 

okys nq’ifj.kkeksa dk xgjkbZ l s fparu&euu] vkyksMu foyksMu djus dk bl dksjksuk ladVdky esa 

iqufoZpkj dk [kqyk forku feyk gSA 

 

 
30  ogh] 29@9- 
31  DdfpUew<a Ddfpn~Hkhra Ddfpnzre~A “kafdra p DdfpfRDy’Va jkxk|S% fØ;rs eu%AA ¼Kkuk.kZo 23@7½ 
32  mŸkjk/;;u lw= 29@5&13- 
33  u rLl nq%[ka foHk;fUr ukbvks] u feŸkoXxk u lq;k u cU/kokA 

   ,Ddks l;a iPp.kqgksb nqD[ka] dŸkkjeso v.kqtkb dEeaAA ¼ogh 13@23½ 
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bl izkÑfrd oSf”od vkink dky esa bPNkla;e }kjk ;k=k&xeukxeu la;e] vuko”;d fgalk la;e 

}kjk tgka izo`fŸk iz/kku thou”kSyh esa fuo`fŸk dk vadq”k yxk gS ogha ok;q] /ofu] ty iznw’k.k eqDr gok 

esa “kq) vkWfDltu esa “okWl ysus dk ,oa izÑfŸk ds ewy lkSUn;Z dks iquthZou feyk gSA tSu vkxe ds 

vuqlkj gkFkksa dk la;e] iSjksa dk la;e] ok.kh dk la;e ,oa leLr bfUnz;ksa ds la;e ls vuko”;d 

fgalk ij fu;a=.k gqvk gSA
34
 vuko”;d euksjatu gsrq Hkze.k ij fu;a=.k gksus ls Lor% okgu tfur 

iznw’k.k dks fojke feyk gSA vLrq orZeku dksjksuk egkekjh ds ifjizs{; esa ekuo] tSu thou “kSyh ds 

lw=ksa dks viukdj vkxeksDr ok.kh dks vk/kkj cukdj] vius n`f’Vdks.k dks v.kqozr iz/kku thou”kSyh 

,oa ej.k“kSyh ds vuq:i <kydj iz”kLr] iz”kkUr] izlUueuk jgdj dksjksuk ifjfLFkfr izca/ku lw=ksa dks 

viuk dj foosdiwoZd vkReksRFkku ds lkFk&lkFk lektksRFkku djrs gq, fouk”k “kwU; fodkl }kjk 

oSf”od “kkafr dh LFkkiuk esa egŸoiw.kZ Hkwfedk fuHkk ldrk gSA 
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Dying 

Is an art, like everything else. 

I do it exceptionally well. 

- Lady Lazarus (43-45), Sylvia Plath 

 

Renowned American poet Sylvia Plath (1932-1963) attempted suicide and was successful in 

her third attempt.1 She has written several poems on her depression and suicidal thoughts. 

‘Dying is an art’ is a popular expression from her poem Lady Lazarus. Jainism has a stance 

beyond this thought that masters living for artful dying. That skill is called sallekhanā.  

 

Dr. Hukamchand Bharill in his book called Samādhi Maraṇa Yā Sallekhanā defines samādhi 

as a state where the soul rests in itself without the troubles of mental, physical or external 

pains.2 He further argues that such a state is achieved by not only practicing sallekhanā while 

sensing your death coming closer, but by practicing it in every moment of life.3 

 

Death, for Jains, is not a matter of grief but of celebration. While writing a commentary on 

Ratnakaraṇḍaka Śrāvakacāra, Paṇḍit Sadāsukhdāsa created extra eighteen verses in the 

middle of the chapter of sallekhanā calling it Mr̥tyu Mahotsava (Festival of Death). He 

elaborated on his analogy of death being a festival by saying that a soul residing in a body 

continues to dwell in itself, in its own true nature while traveling to a different city (or body). 

Then there is no reason to be afraid of, instead it’s time to celebrate.4 He asserts that this body 

is full of hundreds of microorganisms and is in a thread-bare condition from day one. While 

the soul that inhabits this bodily cage should not fear the cage being shattered as the soul 

actually inhabits its body of conscience.5  

 

While explaining the process of sallekhanā at length, Ācārāṇga Sūtra discusses about creating 

a bed of dry grass in a clean area which has a specific term called santhārā.6 This term took a 

wide acceptance and became synonymous to sallekhanā. Santhārā indicates the act of lying 

down in the bed of dry grass taking different vows in order to exercise a spiritual death.  
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Various scholars interpret the practice of sallekhanā in different manners. Twelve such 

interpretations have been compiled and edited by Shugan Chand Jain and Christopher Key 

Chapple in this collection of research papers called Sallekhanā: The Jain Approach to Dignified 

Death. 

 

The book articulates the meaning of sallekhanā from various perspectives. It gives several 

references from Jain scriptures as well as from the history where the purpose of accepting 

sallekhanā is not to invite death but to surrender to the inevitable acceptingly and peacefully. 

Ācārya Samantabhadra specifies when to accept sallekhanā in Ratnakaraṇḍka Śrāvakācāra. 

He says during an unavoidable adverse situation, during a famine, in old age or while suffering 

from an incurable disease one should relinquish body in order to protect one’s righteousness, 

and that is called sallekhanā or samādhi maraṇa.7 According to Ācārya Pūjyapāda, connotation 

of the term sallekhanā itself signifies that one should begin to reduce penchant for corporal 

desires and internal passions as sat means in a well manner and lekhana means to crush or to 

reduce the passions to a minimal level.8 

 

The editors mention the incident in their long introduction when a 93-year-old lady from 

Rajasthan wanted to adopt the traditional practice of sallekhanā and the matter escalated by a 

human right activist and his lawyer in 2006 by lodging a PIL to stop her. It was just the 

beginning. Multiple court hearings followed. After a long fight, the Supreme Court of India 

gave the verdict in 2015 in favour of sallekhanā being a fundamental component of the Jain 

principle of ahiṃsā which is not an act of suicide.9 

 

Introduction of the book, written by Shugan Chand Jain and Christopher Key Chapple, 

mentions five types of death explained by Ācārya Śivakoṭi in Bhagavatī Ārādhanā among 

which the third and the fourth types include samādhi maraṇa or sallekhanā as an integral part 

of death. The practice is acceptable and popular in both the Jain traditions – Digambara and 

Śvetāmbara. 

 

The research papers, loaded with vital references, are divided in three sections. The first section 

is legal aspect of sallekhanā that contains five essays by Whitny Braun, Ananth Acharya, 

Purushottama Bilimoria, D. R. Mehta and Kusum Jain, and Panachand Jain. All these authors 

have singled out the legal issues this Jain-specific religious practice has to deal with. The papers 

predicate constitutional perspective as how the practice is not suicidal.  

 

The second section contains three papers dealing with the medical aspect of sallekhanā by Sean 

Hillman, Nitin Shah and Reshma Bhansali. These papers voice the opinions about fasting and 

immobilization in Jain and Buddhist traditions, modifications in the lifestyle prescribed by 

medical practitioners to cure acute diseases, and alternate medical practices to help terminally 

ill patients for peaceful death.  

 

The third and final section talks about the philosophical aspect of sallekhanā in four research 

papers by Christopher Key Chapple, D. S. Baya, Priyadarshana Jain and Rajal Borundia Jain, 

and Shugan Chand Jain. These essays throw light upon the notion of eternal life and its 
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relationship with death, relevance of sallekhanā in modern day, views of ācārya written in the 

scriptures about the process of sallekhanā, and the perception of new life in Jain philosophy.  

 

After the research papers, there are four appendices compiled by the editors. Appendix-I has 

the summary of the three seminars organized on sallekhanā in 2016 where these papers were 

presented and discussed by the authors. The session wise proceedings of the seminars 

conducted at Chennai, Delhi and Moradabad respectively also mention other papers presented 

by the researchers on the same theme.  

 

Appendix-II presents a chart citing the differences between suicide and samādhi maraṇa in 

English and Hindi compiled by Br. Sumat Prakash which he had presented at the University of 

Madras during the seminar. He has given twenty-four bases of differences between the two 

terms and called samādhi maraṇa as Death with Equanimity as opposed to suicide. He brings 

the fact to notice that a person who considers body as soul dies every moment which is equal 

to committing suicide.  

 

Appendix-III has a song called Samādhi Bhāvanā composed on the theme of ideal emotions of 

a person while dying. The beautiful song written by poet Shivarām is sung in every Jain 

household by every member of the family irrespective of age to prepare a person for how to 

feel and what to remember when its time. An English translation of the song titled 

Contemplations of Death with Equanimity is also given for non-Hindi readers.  

 

Two case studies on sallekhanā are given in Appendix-IV. The first case study is about 

sallekhanā of Dr. Motilal Gangwal whose death at the age of 84 inspired his son Dr. Kalyan 

Gangwal to write a ‘will to die’ describing the process and place of his death. The second case 

study is about peaceful death of Rosemary Bowen from Oklahoma who died by fasting at the 

age of 94 after being diagnosed with a spinal compression fracture. Her daughter Mary Beth 

Bowen had filmed the whole process of Bowen’s death as her mother wished to spread the 

word that there is a legal, relatively pain-free way to end one’s life.  

 

At the end of the book, a brief introduction of all the twelve contributors is provided stating 

their field of research and specialization followed by a consolidated bibliography and 

alphabetical index of important terms and people mentioned in the book. The publisher D. K. 

Printworld has put together the book in a hard cover with attractive cover page having the 

footprint of Candragupta Maurya who undertook samādhi at Candragiri Parvata at Śravaṇa 

Belgola in 297 BCE. The front inner of the cover page includes a short behind-the-scenes story 

of this book and the back inner includes a brief intro of the editors.  

 

In this collection of research papers, the twelve contributors from across the globe have voiced 

their pertinent thoughts and presented their valuable researches on sallekhanā supporting the 

sacred journey of those who exercise the practice for a serene death. As one cannot just arrive 

at their spiritual destination by walking the path of materialistic choices, they need to carry out 

practicing distinguishing insight (bheda-jñāna) when they are young and healthy. On growing 

old, it becomes difficult to control one’s passions, remember the hymns, pray the rosary, eat 
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mindfully, observe fasts, read scriptures perceptively or meditate with an alert mind. Therefore, 

only those who have practiced such acts for their whole life can practice it towards the end.  

 

Paṇḍit Daulatrāma has advised in Chhahḍhālā those who want to walk the three-fold path of 

mundane (vyavahāra) and absolute (niścaya) right faith, right knowledge and right conduct to 

attain salvation, they should cease to be lazy, instead be courageous and take this advice to 

their heart that before any illness or old age arrives, they should do the good of their soul.10 

 

Ācārya Amṛtcandra in Samayasāra Kalaśa pronounces that one should realize one’s soul even 

at the cost of dying. Therefore, for some time, one should be the neighbour of one’s body to 

identify one’s true nature, which is different from other substances, especially matter which 

comprises the body. This will also cause relief from moha (delusion) towards the body.11 

 
Anyone who wants to understand the concept of sallekhanā or samādhi maraṇa according to 

Jain philosophy and wants to identify that Jain traditional practice of death and euthanasia are 

different from each other, should read the book for sure. The book helps the academic 

researchers, legal practitioners, medical professionals, philosophers in particular, and laymen 

in general. In a nutshell, anyone who is mortal and wants to learn the art of dying should read 

this compilation of research papers on Sallekhanā: The Jain Approach to Dignified Death. 
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