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Jain Anekantavada in Perspective of
Existential Humanism
Dr. Samani Aagam Prajna

The Jain doctrine of anekanta is the most cardinal principle of
Jainism. Anekanta - it’s a theory of non-absolutism or the theory of
manifoldness. To perceive, to know and to understand the thing or an
event from many perspectives is called anekanta. Keeping anekanta
in focus, Jainism can be studied from many aspects. The present paper
highlights the implications of humanistic overtones in it and specifically
in relation to existential humanism.

The paper is divided into two parts. The first part deals with the
introduction to existential humanism and anekantavada. The second
deals with the comparative study between anekantavada and

- I’ ll 1 ] anign
Part-1
At the‘vcry outset, it necessary to understand the concept of
Sartre’s Existential Humanism and Jain’s doctrine of anekanta
Existential Humanism
There are many existentialist philosophers like Ki
: erk
He.ndeggcr., Jaspers, Marcel, Sartre, etc. Though they diﬂ‘er?satflﬂ'l’
ph.ﬂosoPh-xcs but all are unanimous about the basic doctrine Zl;
cxmmnm All exxstefmahsts regard the existence of the individual
to Ec the most important.” The fundamental principle of existentialism
18 “existence precedes existence™. First of all, “man (Sartre’s pe;
ing-

* In the paper, | am strictly restricted to Sartre’s Existentialism.
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for-itself) exists: he materializes in the world, encounters himself, and only
afterward defines himself."™ At the beginning he is nothing.” l.-'rnr’n the start
he is an unwritten book. His being is yet to be defined. Unlike object (Sartre’s
bcing-in-ilscl/). he has no nature, An object has already a given essence or
pature before it comes into existence. For example, before the production of
the knife, it was already determined for what purpose it is made. What will
be its function, etc. Hence, objects are complete, without any possibility.
They are in themselves and therefore being-in-itself. While in the case, of
man (being-for-itself) man is nothing other than what he makes of himself.
He is just thrown into the world. Later on, he is absolutely free without any
option to take each and every decision at his own.

That’s why, Sartre says, “Man is condemned to be free”.! He cannot
come out of his freedom. He is not able to be free from his own freedom.
Every moment, he is to take his decisions and hence he is responsible for
whatever he makes of himself. As freedom and responsibility goes hand in
hand. That is to say, man, though he has not created himself, nonetheless he
is free, because once thrown into the world; he is responsible for everything
he does. For him there is no other option than choosing his mode of action.
So, the full responsibility of what he becomes lies upon him and none other.
There is no other legislator who can justif? his action. He cannot come out of
this human subjectivity. That is why, manis said to be condemned to be free.
That is what existentialism is, according to Sartre.

The question crops up at this point how existentialism is humanism?
Humanism is a theory, which upholds man as a supreme value and an end-in-
itself  Secondly, humanism is that what serves for the interest of man or
overall well-being of man, and leads to the aggrandizement of human world.
When we consider existentialism in the light of the theory of humanism, it
appears that existentialism cannot be humanism. Firstly because according
to Sartre, man is nothing at the start and remains so, till the end. Nothingness
cannot be made an end, so man cannot be end-in-itself or a supreme value.

Secondly, in existentialism, man is absolutely free. He is free to take any
decision whatever he likes in building his own being. He is responsible only for
himself. There is none other to share his responsibility nor does he shares others
responsibility. Without extending the responsibility to the entire mankind, how
can there be humanism. Eachman serves his selfish motives being non-responsible
for the others. In such a case, it cannot be called philosophy of humanism.
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Actually, there are various kinds of humanism like rena ssance
; j"l?ln

|,',r“

ism, religious humanism, scientific humanism open hy
lar humanism ’ Man;..

rr,

closed humanism, existential humanism, etc. Here [ am £OINg into degyy ™
kinds of humanism. I am limiting myself'to existential humai<m 11 'l
R AT, | \ ‘ ! : anism. ”u[na, .
has different meaning in Sartre’s existential humanism, For Sartre nxm
from the start nothingness. He is a being whose being is always OuLsi;Jm;‘n I
what he has been. Man exists by projecting and loosing himse|f b(f o
himself.* He 1s both facticity and transcendence at the same tjme 7 “Yond
His consciousness cannot be identified with his facticity. He is not sh
up in himself but sustained forever in a movement of transcendence of. %T; ‘
surpassing. He decides the values and meanings in the world i, courge 0;
choosing his future possibilities through actions. There is no universe except
a human universe. Man is the supreme value in the world. Hence, map js

Even now the question remains, how it is a humanism if man doesp, ’t
think for the interest of the whole mankind.

According to Sartre, man discovers not only himself'in his thought, but
also the existence of others (other human beings). One cannot getatrue
conception of his existence apart from the intervention of ot#ers. So, others
are necessary for my own existence and self-knowledge. This fact of knowing
others through one’s own existence is called by Sartre inter-subjectivity.®
Man lives in this inter-subjective world. Man is a being who’s being is inter-
connected with others. His being in the world is a being-with-others. So,
man while choosing for himself in a bid to make his own being, chooses for
all men, because all the actions which a man takes up in order to create
himself as he wills to be, there is none which is not creating the image of man

as he believes he should be.
For example, If I am workingman and choose to join a Christian trade-
union rather than be a communist, and if by being amember I want to show

that the best thing for man is resignation, that means,  am not involving my
own case - [ want to be resigned for everyone. As a result, one man’s action
involves the whole humanity. One presents the image of what man should be.

If we take a more personal matter, that is, if I want to marry and ha\{e
children then also I involve the whole humanity. That is to say that though this
marriage depends solely on my own circumstances or passion or wish, [am
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~vingall humanity in monogamy and

5 ool ; ' not merely myself, B

0 e for mysc;lf | cIre:te animage in front of the hum;’n univeercsa;:u(iz\;:fillll
{his)- Hence, when 1 CROOSe for myself 1 choose for all. That is to say Maﬁ

- mage of man by hi Bead
: tesa_nm geol! y his own choice and additionally man’s choice is
notforhunsclf but for all man, ally man’s choice 15

Howcv.cr, there is always a possibility that this image/action to be followed
by others: simply because any choice affirms the value of what i:; ch 0‘ 0\?/ d
nbthing is chosen unless it is better. Again Sartre declares “no‘thir:)? (:;: rPl>c
ood forany of us pllless itis good for all”.” So, man in hLJiIdin hii bein
puilds entire manl.(md. His responsibility becomes far greater thai ordinariili;
aken. Man creating himself is not only responsible for himself but for the
whole mankind.'® In case if he ignores or neglects ofhers while taking his
Jecision that means he is said to be in bad-faith (an inauthentic person). In
this Way. existence is a humanism, not merely because individual persons are
he source of values and meanings butalso in creating values he must identify
the mankind as a whole with himself, putting the interest of mankind over
and above his own.

Anekéntavéda

Anekanta is the heart of Jain metaphysics. It is made up of two words—
sqneka’+ anta’ . Here “aneka” means ‘more than one’ and “anta” means
attributes or qualities. ‘More than one’ does not necessarily mean indeterminate
orinfinite. According to Jain philosophy, existence has three distinguishing
features — origination, cessation and persistence.'' Here, ‘aneka’ implies
these three features and that is why ‘aneka’ does not mean indeterminate.
Even, it does not mean infinite because ata particular moment many modes
are possible but not infinite. That means simultaneous presence of infinite

modes is not possible ina single object."”
Acarya Siddhasena (5™ century C.E.), defines real/object as
73 (i.e.) things are multi-dimensional. According

anekantatmakam vastuu

to Jain philosophy real is universal-cum—partic1ﬂar, existent-cum-nonexistent,
eternal-cum-non-eternal, expressible-cum-non-expressible, all manifold
attributes rolled in one."

Every object contains, in this way, innumerable pairs of opposite. They all
co-exist. Thus, anekanta s atheory of manifoldness, which affirms the possibility
not only of diverse but even contradictory attributes in a unitary entity.
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Moreover, in Jain philosophy to determine a real, ope has t, haye
absolutist view. Non-absolutist view should not be understood 4 oty on.
truth. But, it says, to study the real from one perspective ot be akh Sl 8
about real is an incomplete knowing. Incc?mplete truth cannot b blace
complete or absolute truth. One can attain absolute truth fyeyy, a iCu;a
perspective only. «dnekanta reconciles all the absolute thoughtg ar
perspectives, puttimg them relative to each other and makes an e, tire WHol(:

That truth can be called an absolute truth.

According to this doctrine, two apparently contradictory charactey; Ntice
are not altogether different, but they co-exist, That isto say, the permanencz
is not altogether separate from the impermanence, nor s the latter complee,
separate from the former. The antithesis is as rea] 2 thesis is. To make the
doctrine of anekanta more lucid, further it js explained how 3 real is exjss
and does not exists at the same time.

Jain philosophy asserts, real exists in respect to its own substance, space,
time and mode while it does not exists in respect to an alien Substance, Space,
time and mode. Additionally, an instantaneous existence excludes the modes
of infinite past and infinite future. The denial of these pastand future moes
would make the distinction of one thing from another impossible. Non-being,
therefore, is as much as element i the constitution of a rea as being is.
Neither, the absolute being nor the absolute non-being, taken exclusively, is
capable of giving the complete truth.' To attain complete truth one has to
become non-absolutistic.

Moreover, anekantqa itself Is anekantika (i.e.) absolute and non-
absolute/relative. [f anekanta had become absolute, then it would have
become self-refuting doctrine. It is anekantika, because it has its certain
limitations. Here, for the time being I will not enter into detail discussion of its

imitations. Secondly, it is also anekdantikg because this principle is the most

ive principle. Its application is not limited to the field of metaphysics
only but it has wider application in social, ethical, psychological, etc. issues.
Now, in the present paper, my focus is on the humanistic approach to the
doctrine of anekanta,

After this metaphysical explanation one can clearly understand that
anekantq urges for the complete truth. However, in our empirical wor!d
Wwhatever we know or understand is a partial truth. Man, in order to attain
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al truths. He cannot be adamant
th. Hence, there is always @
the views and ideas.
not strictly restricted
are their views
for others 18
humanistic

Jete truth has to be ready for other parti
for his OWN thoughts for having compl‘ctc tru .
scope of bringing other on the s‘umc ‘p~lm.[m1n of sh.un ng
Anekanta being the doctrine of 1‘naml old perspective 18 ;
foone’s own thought but bring forth other human beings tu.s.
with the same dignity. Respect for others or equal rccogl?ltlon

ssible only through anekanta. As a result, one can perceive the
in the Jain theory of anekanta.

Part-11

_vis Existential Humanism
agreement. | would like t

comp

outlook

Anekanta vis-a
o state the

Before entering into the points of

ints where Jainism differs from existentialism.
Jain philosophy believes in the concepts like soul, rebirth, effect of past
karmas, nature of the self, liberation. Existentialists do not assert these
concepts. S0, for clarity the study would be undertaken save and except
these concepts. Here, we are strictly concerned with the present existence

of man.
Jain philosophy is the philosophy of non-absolutism. Each real or entity
too is non-absolutistic. That isto

is non-absolutistic. Thus, man’s existence
say, man’s existence is absolute as well as relative. This non-absolutism of

man can be understood in two senses. Firstly, his existence is absolute and

relative in his own context. Secondly, his existence is absolute and relative in

context to other beings. By studying both the context, one can clearly perceive
the philosophy of anekanta.

the reflections of existential humanism in

Firstly, man’s existence is absolute and relative in his own context. His
existence becomes absolute from the viewpoint of his present mode of his
being while his existence becomes relative from the viewpoint of his past and
future mode of his being. According to J ainism, man is a transcending being.
He is not shut-up in his past or present modes of being. His existence is not
exclusive/absolute in this sense. Man, as Jainism asserts is the architect of his
own destiny.'s There is no such God who apriori decides man’s fate or who
imparts the fruition or who justifies man’s actions. Moreover, man is not fix in
his past deeds. Jainism believes that man by his effort can even change or
transform his past karmas facticity. 7 S0, man can transcend his past and
present states by choosing his future possible actions. It is man, who builds

'IhlsiPrajﬁé-APeerReviewedJoumal,January-June 2015, Vol.-165-166 1 27
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ible for each and every action he does. | his i
his own being: 'Jt vcs rhus, according (0 Jainism, man s the only hcing
caning to the life through his gy,

givesm
f existential humanism can be perceiye

of anekania. 15k
solute and relative in context to orher

stence is ab .
t, present and future) is abso|yte

Secondly, man exl s abs
s exi including his pas

_man’s existence (inch : : | ‘ .

HJIe his existence 1S relative with others. The first scripture of Jaing,

while hus €XI3 thers existence denies his own an

Jcarangamentions “man who denies 0 ! g
that who denies his own es others existence.”"® This means,

existence dent

mans existence cannot be separated from others. Man isnotall Qlone in the

world. He is a being, who’s being is always being-with-others," in Sartrean
tually inter-dependent.”

jargon. Qur existence is mu
e of non-absolutism, it is proved that

Subsequently, from the first sens '
man’s existence is individualistic. He is responsible for whatever he does. He

can become whatever he wishes to be. On the other hand, we have seen in
second sense, man’s existence is inseparably related to others. Moreover,

Acaranga® presents this inseparability or inter-subj ectivity as—

Vou are indeed he who, you intend to hurt.

You are indeed he who, you intend to govern.

You are indeed he who, you intend to torture.

You are indeed he who, you intend to enslave.

You are indeed he who, you intend to kill.

That is tosay, man’s existence is identical with other being of the world.
Soman’s actions are not limited to his own. Man, a being-with-others, in
OOhUe!SC .Ofd-loos.mg his ac?ions isaware of others. He does his actions keeping
gim ’:e ;;1 al:llz ::r}l]md. In }elr?lster.ltial humanism, man identifies others with his
Y s b;"())S’;Se rSS ?stéons]: as t‘here being.the possil.)il.ity of following
e .a warzeo t{l:?flka humal?lsm of Jainism, man while
e i wo categories of others and thus there

.0 contlict in Jainism. The two categories of orhers are:
E:; 8$€rs—wh1ch are identical to him
himerS—thh are not only different but also even contradictory to
Tulst Prajia - :
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In anekantika humanism, man acquaints himself with both the kinds of
others and then undertakes his actions. Any action that man chooses from
the anekantika perspective does not stand in contradiction with others, as
he has chosen his actions keeping even contradictory—others in his mind. In
the world around, we come across very less people who follow the same
image. Many have different or even contradictory views also. Conflict arises
if one thinks his own thought or action to be right, denying the orhers. But, as
we see in anekanta, contradictory others can also comfortably co-exist

relatively without any problem. As a result, man with anekantika view, will
consider even contradictory other as identical to him. Furthermore, there
will be no conflict situation as none is there who is contradictory or who can

contradict. Thus, humanism in Jainism gains wider scope than Existential
Humanism because of the humanistic framework developed with the help of
doctrine of anekanta.

One more aspect of Existential Humanism, from the standpoint of creating
values can be studied in Jainism. Jainism as a religion accepts agama as their
holy scriptures. Scriptures mentions certain codes of conduct or values like
non-violence, truth, non-stealing, etc. to be followed by man. One can
question at this point, how than man is free to choose his own values or
actions? First of all, it should be made clear that these values are not objective
values. Even they are not the commandments of God. Actually, these values
are the ideal image put forth by great personalities like rirthankaras, jina,
ete. Tirthankaras are also human beings, and not God. Moreover, man in
course of his life is not forced to follow them. Man by his individual choices,

undertakes these values according to his own willingness and capacity. Man
is free to choose this or that value. By choosing he recreates, reinvents, and

revaluates those values.
Tulsi Prajfia - A Peer Reviewed Journal, January-June 2015, Vol.-165-166 [ 29
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never announced that what I say is (tjhc only trutp, He
aviranever: , T .

Lord Mahm‘nra khoje”, search truth thyse”../\(,c()r mg “"h'm,’truth
says, “svayarni y{lfy(zmes. relative, as ]anguagc has its own | Imitationg I'r uth
when expressed becc experience level. That is to say, only at transccndcma]
S 081y 4 b p?utc Absolute truth does not become th. Subject

olute. ; .
5 AR ic.”” In the empirical world, man CXpresses hjs
matter of language or logic.

hts relatively, and thus his actions can’t be absolute. His act; Ons are
thoughts re ,

al lative in respect to orhers. In case of absence of relativeness or
ways re

absolutism in actions or thoughts — conflict arises. In anekﬁntavdda, as there
is rﬁativity there is always the scope for other freedom. The 1denticy]
orhers or the contradictory others has same freedom as one holds for hjp,
Thus, it can be said that man in Jainism 1S existentially humanistic in making
his own being.

horizon of Jain humanism jg wider than existential humanism Existential
Humanism jg aniche to Jain Humanjs
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