" JAINISM IN MODERN
"~ PERSPECTIVE

B E i tO SRS |
Prof. Samani Chaitnya Prajna
ProfsSamari Kanta Samanta

O |
' 4 A\ A A )
i |

Scanned with CamScanner



R S

shva Bharah Institute

in Vi
© Ja University), Ladnun

(Deemed

ISBN 978-93-83634-12—5

Prof. Samani Chaitanya Prajna
Prof. Samari Kanta Samanta

Editors

Revised Edition : 2015

Price : Rs.250/-
$10.00

Vit s
u llcatlon : Jain Vishva Bharat1 Institute

~ (Deemed University)
LADNUN-341 39 :

Ph.:91-1581. -226110

Scanned with CamScanner



CONTENTS

The Role of Jainism in Evolving New Pagadigm
of Philosophy
03
Anekanta : A Co-existential Non-absolutistic Paradigm
of Philosophy
15
Globalization and the New International Order :
A Perspective from the Jain Philosophy
39 :
Role of Jainism in Shaping Global Ethics and
Initiating Dialogue
55
The Role of Jainism in Developing Intercultural Faith
63
A New Paradigm of Socio-Economic World Order
from a Jain Perspective
71
New Model for Scientific and Technological Policies
in Jain Perspective
93
y and a New Paradigm of Philosophy

103
and Technological Policies

Science, Technolog

New Model for Scientific
119

Jiva and Ahimsa, A Contribution Towards A Biocentri
131

¢ Morality

(xili)

Scanned with CamScanner



3 oy
| ¥

The Role of Jainism in Evo]ving a Gl,?}t):ll gt’;hljccss)

(Applied, Practical, Bio and Environme
145

The Role of Jainism in Evolving Environmental Ethics
161
A New Ethico-Spiritual Model for Environmental Protection

177

Anekanta : Polylogue for Conflict Resolution
195

Universal Significance of Jainism as a View of Reality
and Way of Life

205
Relevance of Jainism in India Today
213
Nayavada : A Phenomenological Interpretation
231
' Anekant : An Analogous Hermeneutics in Developing
| Inter-cultural Faith

251
Sartre and Jainism on Nature of Conscicusness

273
Anekénta, Postmodemism and Decon
287

Anekant a¢ the Ever-opened Gatew
Intercultyraj Dialoguye and Pegac

295

struction

ay to
e

(xiv)

Scanned with CamScanner



' Anekanta:A New Paradigm of
~ Philosophy of Co-existence and
| ‘Non-absolutism

Samani Dr. Chaitanya Prajna

The time of Bhagavan Mahavira, 6 BCE, can be identified
as the age of diverse religions and philosophical
iraditions. This was the time when the religious and
philosophical plurality in India reached its climax.
According to-the Jain literature, there were 363 schools of
thought prevailing at that time.! Most of them maintained
mutually conflicting outlooks in dealing with the
individual and cosmic realities. Each school extolled its
importance and sole validity at the expense of others. This
way of dealing, whether it is absolutism, agnosticism,
skepticism or nihilism, with the problems resultsina clash
of outlook and total confusion on religious and
philosophical matters. This brings in an urge for a holistic
approach in practice that is intended, ideally, to see the
truth in wider spectrum and thereby to create an
environment of mutual dialogue and understanding

among different schools of thought. |

With this backdrop, Bhagavan Mahavira propounded
the doctrine of Anekant (Non-absolutism) initially
presented as Syadvada i.e. the theory of Conditional
Dialects or Relativity and Nayavada i.e. the theory of
Philosophical Standpoints. Truth, he said, is dual and
multifaceted, and therefore cannot be comprehended from
one point of view.? Besides, language has its own
limitations, it cannot express more than one facet of a
reality at a time. To express all the facets of the reality‘is
beyond the capacity of even an omniscient. Thus,
whatever goes by the name of truth in common parlance
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are only sparkles of the truth, relative ta one cqp,

another.? This great and infallijble ;ealigation of Bha
Mahavira has its echo _e\'/en 1r.1 t ehmlr}lld of .a twe“tieth
century scientist Albert»Em_E‘».’tel.n w eln e said, “W, o
know only relative truth, the umv’(,ersa | Fruth can be kng,
only by the universal observer.. In stlmpler termsg
resonated in the analogy of the flv'e bhr‘ld men whe
understand an elephant by touching different partg oy
come away' in complete disagreement about what the

elephant looks like.

The non-absolutistic paradigm evolved by Bhagayz,
Mahavira was formally recognized as the doctrine ¢f
Anekiinta by Acarya Siddhasena Divakar in 6 century CE;
Today, in the twenty first century, Anekanta has beey
‘rigorously and quite successfully developed into 5
philosophy of peaceful co-existence by Acharya
Mahaprajna, the philosopher-saint.>

As the world is fractured by socio-political tensions and
spiraling conflicts rooted in religious diversity, Anekanta,
as a philosophy of mutually respectful co-existence, is
urgently relevant and has the potential to bring great
benefit to societies. The Christian theologians have
articulated three paradigms for inter-religious relationships:
the exclusivistic, inclusivistic and the relativistic
However, these have been found to be inadequate.

The exclusivist paradigm is characterized primarily by
a strong faith in, and a firm commitment to, the founder,
teachings, rituals and culture of one particular traditiot:
A particular religious tradition in this paradigm 1S said |
fco contain the only and whole truth. In contrast, af
inclusivistic approach ends up appropriating all the
credit for the goodness found among people of other faiths;
arfld distorts the original significance of the tre'asu'rc.as'
_Otother religions by imposing the gI‘OUP‘SpeCIﬁE .
ihterpretation on them, So far as the relativistic appro@°
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Anekant : A New Paradigm of Philosophy of Co-existential and Non-absolutistic 17

is concerned, in it there is no scope for the absolute or
transcendental truths.

'The need has been felt for a paradigm that would
maintain the integrity of a particular tradition as wel as
respect the distinctive identities, cultures and religiosities
of people of other faiths. It is also expected that such a
paradigm would foster global harmony and sustainable
development. On these measures, the theory of Anekant
seems most adequate and relevant not only in the time of
Bhagavan Mahavira but also today. It is a need of the time
to develop a comprehensive or holistic approach in
communities and relationships for doing justice to the
phenomenon of ideological and cultural diversity. An
understanding of such a paradigm is presented in this
paper on the basis of the doctrine of Anekanta propounded
by the seers and sages of Jain tradition from the time of
Bhagavan Mahavira, as documented in religious texts,
down to Acharya Mahaprajna. '

1. The Meaning of Paradigm and Anekanta

The term ‘paradigm’ pertains originally to the theories
of scientific knowledge as presented by Thomas Kuhn,
the physicist and historian of science. According to him,
a paradigm is “the entire constellation of beliefs, values,
and techniques and so on shared by members of a given
community”.” In other words, a paradigm can be understood
as a model of interpretation of the context and the realities
of existence as perceived and adhered to by a group of
people. It is a frame of reference for intellectual activity,
which gives direction to a community’s life and work.

"Doctrine of Anekanta has been developed by the Jain seers
as a paradigm within the tradition. It not only articulates
Jain perspective of the understanding of truth but also the
perspectives of the gnderstanding of truth of other schools

of thought.
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| olistic approach musg
It is intuitivre to tsj{ee()tfhztpf; rl;licular tra%lztion Withou:
preserve the1 1n.t§r8;;gy of others. It must respect and put
harming the.egl distinctive identities of others in
a high premium on the dis . d religions "
terms of their cultures, faiths and relig ; W. ile
preserving its own identity. It is clear that such a paradigm
would foster global harmony and sustainable development
In this respect, doctrine of Anekanta appeal.'s, by far,. to be
the ideal paradigm of thinking not only in a particular
field of human life but in any field whatsoever. It ig very
likely to be successful if utilized as a panacea to all the
evils of conflicts, discord and tension which beset
day world. Although the emergence of this paradi
back to the time of Bhagavan Mahavira, it can safely claim
to have the character of being a new paradigm against
the present background of ekantapads 1.e exclusive thinking
everywhere. This paper is devoted to espousing the

continued relevance of this paradigm on the basis of the
interpretation of the doctrine of Anekanta given by Acarya
Siddhasena and Acharya Mahaprajna.

present
gm dates

2. Paradigm of Philo

ophy of Co-existenée and Non-
absolutism '

diversity are equally real

and relevant. The term ‘non-
absolutism’ affirms ‘

multiplicity of reality and thereby
difference

! Pl ature. There are opposites
inbuilt in the real: ach reality hag its internal as well
. However, in contrast to OPPOSlteS
dictor the o osite for af
| : S.necessary
existent reality / o )

recisel . ays non-contradictory or more
Precisely Speakmg, Complernentary. On the basis of o
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contradiction found in reality Jains have articulated
Anekanta as a new paradigm of philosophy of co-
existence and pluralism and have always been strict to
it.? They have applied this new approach not only to deal
with metaphysical problems but also to deal with the
problems of ethics, epistemology, logic and practical life. |

The thing noticeable in this paradigm is that while a
phenomenon has its own contribution to make to the
metaphysical or social edification and growth of different
philosophies yet, it is always relative. Here the term
‘relative’ does not mean uncertainty as it is understood
in popular parlance. In the context of Anekanta, it means
the particular context or reference of the truth stated.
Whatever is said is 'said in a particular context or
reference. It, therefore, is capable to reconcile diverse
views and maintain healthy relation among the different
aspects of the truth. Relativity implies that each
phenomenon remains determinate and true in its sphere
and false in a different context.!® For example, one can be
son for his father but it is-not true in context of his wife.

The term ‘relative’ also is meant to open the doors for
new possibilities regarding the phenomenon. One’s view
of a phenomenon may evolve as one explores newer and
deeper aspect, and gains different insights about reality
at different points of time or in different contexts. For
example, a bud becomes a flower, which becomes a raw
fruit and then ripens. The reality of existence of those few
cubic inches of space changes over time, and yet each
stage is real in its own right. Similarly, a block of metal is
. asolid at one scale of view, a highly porous structure made
of atoms at another scale of view, and an uncertain
collection of waves at a third scale of view. It is a cool
ne temperature, a red hot glowing structure
d a molten liquid at a third. And yet, each

grey solid ato
at another, an
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and all these opposing

' text
uthenticin {ts own context,
;,alf::: i:3oagether comprise the whole truth. Thus, the co-

. tistic paradigm seeks to do
ijstential non absolu § ¢

ie(;(e:logical and socialjustice to the contextual phenom’enon.
According to it, each phenomenon and statement, if'taken
independently and 1solated from the other, can never yield

an adequate idea of the real concerned.”
This paradigm le or difference of opinion -

in fact promotes and to some extent mandates it' - thus
providing the ideal platform for inter-cultural dialogue
which, in turn, enables communities to mutually edify and
reform religious and philosophical traditions to proceed
towards greater or holistic truth. It also addresses the
problem of conflicting truth-claims of philosophies,
creating the goal of seeking a non-absolutistic approach
fo dissolve these differences. Furthermore, it encourages
inter-cultural reflection of contextual problems and
challenges, and promotes relative and holistic thinking
by relevantly addressing those issues.? This is the reason
why the present day world needs to reflect on the
implications of the co-existential pluralistic paradigm.

3.The Perspectives of the Co-existential and Non-absolutistic
Paradigm |
The paradigm begins with the observation that
philospphical traditions represent different perceptions
and conceptions of, and correspondingly different
responses to, the real.’® These experiences of the real and
the responses made thereto, take place within different
SUb.S'fantlal'mOdel, spacio-temporal, socio-cultural, and
poht.lco-economic contexts. Each of these tradition®
f}::i\:des answers to the mystery of life and the world It
0
e wn context. These answers, developed through @
story of hundreds of i
the years, seem to generally satisty
eir adherents. And i tion the
so, within each tradition !
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transformation of human existence 18 taking place and
also the search of truth is continued.

It is also a fact that in terms of the philosophical insight,
intellectual power, cultural richness and social solidarity,
none of the people of one culture considers his respective
tradition to be in any way superior ot inferior to any other
culture. Thus, each philosophical or religious tradition is
to be regarded as an alternative way of finding truth,
without fearing that one would dilute the legitimacy of
one’s own tradition or culture by acknowledging the
legitimacy of another. Contrary to it, by acknowledging
other they become more authentic.”® Following the way
one can find salvation, liberation, and enlightenment or
fulfillment of any other specific goal set by the particular
tradition. And yet, the people of different ideologies and
faiths live together in society sharing with one another
the struggles and sufferings of human existence as well
as its joys and deeper quests for the truth. Thus, they
constantly interact with, and mutually influence one another.

Co-existence and co-operation are necessary for life and
also for the smooth functioning of society and world at
large. The urgent demands for eco-human justice, peace,
growth and spiritual development compel the people of
different cultures with enriched potentials and treasures
to enter into mutual relationships. In course of this
relationship they can and must develop mutual
understanding, learning and also the respect for the
attitude of non-interference in the edifying interests of
others. They would also find greater strength in
maintaining their distinctive resources working for
individual and societal holistic transformation. In other
words, no particular culture or religion would claim
absolute propriety and validity for itself at the cost of
others. Each culture or religion emphasizes one particular
aspect of the truth. And since the truth is multifaceted, no
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aspect OF b b0
within the “m‘l’ hilosophical Implications of the Pary
r non-absolutistic pa’adigmdlg"\

d philosophical Implicay, hay
contextual, relative ] s,
acteristics Of differenc?es in philosophieS Zet‘
etaphysical and ideological differencnd
otes non-interference, forgi"eness £
e of respect for the differenceg an

jous an

legitimizes their m
Practically it prom

i s
tolerance in the sen . '
Co-existential non-absolutism holds that neither o

hilosophies and religions conceive of the ‘Real’ i, Y
p y, nor do they produce the same human espons,

same wa
to the ‘Real’, nor do they have the same expectation,
concerning the future of human beings beyond this life .

short, co-existential pluralists, unlike the absolutists, 4,

not assert that a particular philosophical idea is only the
truth. The paradigm also does not accept that all the ideas
or truth-claims are of same value and validity.”” However,
in terms of relationship with one another, the non-
absolutists accord parity of status and mutual respect to

people of different ideas and faiths.

The non-absolutistic paradigm presupposes a wider
metaphysical, epistemological, contextual, linguistic,
cultural, philosophical, religious, historical and social
multiplicity. As people, cultures, countries, experiences,
cCi?nCEptualizations and histories are numerous and
trl: giftsig-nlt its thus natural and reasonable for philosophiCal
diVersnysar: be mf‘ltlple and varied.®® Multiplicity and

= *essential characters of existence, both huma"

the phﬂOSo hi
exPresSionspb ‘cal and r

eligious traditions are differe"

f the .
ON-going interaction of individuals & |
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communities with what is considered the Ultimate,
through the medium(s) of revelation, enlightenment, and
empowerment within their historical and geographical
context. Therefore, the context of time, space and the entire
milieu of the birth of an individual become a decisive
factor in determining one’s ideological orientation and
integral commitment. A person’s race, color, caste and
religion are certain ‘givens’ of life.* Individuals usually
find meaning and fulfillment in life through the belief-
systems and cultures in which they are born.

The co-existential non-absolutistic paradigm is critical
of the absolutistic assumptions in which the truth
perceived is only the ultimate and perfect or final truth,
and only one institution or philosophy is considered a
gateway to the Ultimate and not other. 2

Non-absolutists also acknowledge that it is possible for
people to change willingly from a nominal commitment
to a vibrant faith. It is unjust to compel them to adopt any
idea or religion by force or coercion because they have .
accepted and faithfully followed the ‘given’ religious
factors of life, and because they have failed to comprehend
and follow any other way of life. 2

Furthermore, the non-absolutist Jains hold that since
every philosophy or religious tradition is a contextual
response to a particular community’s attempt to form a
relationship with the Real, its adherents cannot claim
that their particular view and way of life have wholly
experienced, completely understood, and so fully
expressed the nature and purpose of the Ultimate. The
ineffable mystery of truth cannot be totally possessed by
one particular tradition. Even the non-absolutist Jains
regard that even a particular standpoint can exhaust the
Ultimate if and only if the standpoint does not deny other
viewpoints regarding the Ultimate. In this sense, every
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P this MAT L+ the articulation of truth i, itcl

tru
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ophi trad:mposs e because human nature ang
1 almost COntextually limited. The cang

finite and €O " n
: Truth 18 infinite, only &

a
ulable. What is expressed i i

Prajﬁﬁp‘m‘j rg “211; artic
infiniteth pa.r 0 mall fra ction of the infiniteth part of the

articulable.
No particular-religiou

‘only’ of ‘final’ word 0

s tradition, therefore, can have th,
f authority on the understanding

of and relationship with, the Real. Ther? 19,, nO‘qu estion of
‘ai)soluteness’, ‘Superiority ’, ‘discontmm?y or “fulfillmeng
on the part of adherents of one philosoph1cal and religious

others. No single philosophical or

tradition in relation to
religious tradition caf be universally decisive for all

and for all times. Indeed the phenomenon of

people
ems from partial and finite

ideological differences st
presentations of the infinite truth.?

Every philosophical or religious tradition treasures a
unique experience, understanding and expression of the
Ultimate. It reflects or partakes of something of the Real.
Each tradition has a certain unique distinctiveness in
rela‘tion to others. That distinctiveness establishes it s
an mdepgndgnt philosophy. Expressing this truth
Acharya Siddhasena Divakara writes:

urIvhe
are thr: ?:;(;as many angles of perceiving the truth as there
Philosophiesys tc: expression and there are as mary
asthere are the angles of perceiving the truth,”

All th |
like ch:rlﬁti (iiséhool could be said to have a river-ba® |
Change Charaéte erer‘haS Only two banks, but thése may ,

I continuously as the river travels. AS the |

river travels diff
: €rent states or countries becomes 2 bask [

Scanned by CamScanner



Anekdnt : A New Paradigm of Philosophy of Co-existential and Non-absphtﬁsﬁc‘ 25
of the river. Thus, the river has many banks which .
increases its utility, while if there would be a single bank,
it might not have rendered access to bigger population.
The claim that this is my river may though be seen in
political arena but is factually not righteous. Similarly,

as there are many banks of the same river in ‘different

lands, there are many aspects or thought process of the

same truth as different religious and philosophical
traditions. Different religions are just different paths to
help people of different interests to realize truth. Hence,
the non-absolutists are critical of the traditional views of
those philosophers or priests who assert that their
particular experience of the Ultimate is only the truth.

Thus, in the co-existential non-absolutistic perspective
every philosophical or religious tradition is an expression
of the inter-play of the relative and absolute truth. Each
religion relativizes the Real and at the same time
transcends it. In other words, every philosophical idea or
religion is a relative absolute.?

Given the existential validity of the different philosophical
and religious traditions as relative absolutes for their
respective adherents, and the multiple nature of human
and cosmic existence, the co-existential non-absolutistic
p.aradigm'holds the phenomenon of philosophical or
religious differences to be permanent. It is, therefore,
suspicious of any attempts to evolve a single world
ideology and religion Of any syncretistic religion,

which indiscriminately patches up incompatible beliefs

and practices. Non-absolutists advocate that people
can live within the tradition through which they find
meaning, power and existence-fulfilling transformation;
At the same time they can be open to other philosophical
or religious traditions for critical development and

edifying enrichment.

VSR
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5. Ethical Implications | |
Inspite of being critical of the dogmatic or absoy,
approach of other schools of thought, the co-e iSte,:S,tiC
non-absolutists call for a positive dialogy, g
relationship through conditional dialects and relazt‘\,d
approach.” Their goal is to leverage dialogue to Je ad tz
the evolution of a new society fostering mutual respegy

understanding, peaceful co-existence and open mindneg,
in search of the truth.

The non-absolutist Jains recognize the right of every
person to accept and practice a philosophical or religious
view and a way of life relevant to his/her own context
and helpful to harmonious peaceful co-existence,
Asserting the multiple character of society, they do not
approve of any undesirable dichotomies such as the “we-
they”, “right-wrong” and “superior-inferior” in the society
as we see in the approaches of the exclusivists and
inclusivists. Nor do they approve of any premature,
unauthoritative, unilateral declarations, and judgments
made by people of one tradition about others.2
ofneli ;?ées);li?)tsrsm;lh gsrrlspective disapproves of all kinds
emphasizes to perceij e al?solutely exclusive.” It.

) perceive truth in terms of identity cum
of such traditional attitude
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in the daily struggles and joys of life. Indeed they should
be regarded as ‘own’, ‘neighbours’, or ‘brothers and sisters’

It would be better if people of different faiths can be
treated as co-pilgrims or co-operators.® As co-pilgrims,
they journey together giving expression to their faiths and
continuing the quest for deeper experiential knowledge
of the Real. They also commit to be more authentic,
relevant and holistic in their expressions of the Real.
Therefore the co-existential non-absolutistic paradigm
recommends that people of one tradition enter into genuine
friendly, non-violent and co-operative relationships
with people of other faiths. Such a relationship begins with
the acknowledgement of equality of status for all people
in the community. Certain commitments in life, while they
~demand the special loyalties of a person, also require the
acknowledgement that other people could have similar
commitments. Mutual recognition of one another’s special
commitments and loyalties is the only guarantee for order, -
harmony, and growth in society. For example, one’s
dedication to his/her family requires the due recognition
of other people’s dedication to their respective families.
Philosophical and religious commitment also belongs to
this category. Parity of status implies mutual respect,
tolerance, forgiveness, and co-existence among people of
different faiths. Not only does the ethics of inter-personal
religious relationships demand it, but also the distinctive
values and rich treasures of the different traditions
command such respect, tolerance etc.

In the non-absolutistic paradigm, respect involves
appreciation of all that which is true, good and noble in
the different traditions. Due to this respect Jain thinkers
could appreciate monism of Vedanta and fluxism of
Buddhist philosophy. However, such appreciation does
not remain silent about what may be considered evil,
erroneous or objectionable within the tradition and in other
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traditions.® Therefore, non-absolutists ca) e

mutually supportive, respectfy] Cr‘l’: o,

operaﬂve, \
creative, and mutually edifying fellowships amgp, 8 peq pa] 'e

of different faiths. The non-absolutistic paraqe
critical of the fallacious absolutist or relativigtjc mo s
which affirms that all religions are the same. g, ch,

position removes the necessity for inner struggle, Mutyy
criticism, decision, and commitment. Rather, a blangg,

unifying statement fosters a shallow friendliness or Sterile
co-existence, thus producing philosophica] ang
theological confusion as well as spiritual poverty,

The ethical implications of the non-absolutistjc
paradigm go beyond the concerns for wholesomeness i
inter-personal relationships only among the partners i
dialogue to the greater demands of justice, liberation, and
humanization in the world. People of different faiths would
have to mutually engage themselves in addressing: the
urgent challenges which mankind faces. Hence, the visior
of the co-existential pluralistic paradigm consists of a
genuinely ecumenical community, which would usher in
a society of non-violence (sympathy, sensitivity and
compassion), justice, friendliness and wholesome growth.
However, the fulfillment of the ecumenical vision of the
non-absolutists is beset with difficulties because of the
ambiguous character of religions,

6. Problems of the Diverse Cultures

The co-existential pluralistic paradigm acknowledges
the truth that religions could be involved in communal
tensions and conflict in society if they are taken in the
sense of sectarianism. In fact, religions are meant to
promote peace, harmony and growth in society as
Acharya Mahaprajna writes, “The main strengths of
religion are non-violence, friendliness and fraternity,”s
Religions can thus be Instruments of deception, oppression
and conflict as well as agents of truth, liberation and peace
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in society. In such a situation, non-absolutists advise a

comprehensive an alytical stud
§ of the
tension in SOClety_ y e factors which cause

or];l;i;ﬁ are ldeolpglcal causes, such as, the exclusivistic
sivistic attitudes that people of one philosophical
affiliation adopt in relation to oth Philosobhica
: other people. Philosophical
dogmatism or religious funda 1
undue weightage b mentalism arise due to
tenets of theirgfaiz}'la Particular group of people on a few
communalism is the lgpgrinlg its limitation. Religious
against members of g:)hl o actior'l ofa relglos 1
rod against other er groups in a state of hostility
: groups as such based upon the
understanding of its superiority over others or exclusive
stat_us. I.t may be based upon the feeling that the other groups
are infringing upon their rights or threatening their religion.
There are also social causes for tension in society. For
example, the ignorance (and consequent fear) of one group
of people about others could lead to misunderstanding
and stereotyping of others, fear, and hatred. This
ignorance could also be coupled with absence of self-
criticism. Historical factors such as bitter memories of
past instances of conflict could also be a source of social
tension. Political forces could also cause divisions in
society; they could politicize religion, exploiting religious
elements and sentiments for the sake of power. Society
could experience tension and conflict because of economic
reasons as well. Therefore communal conflicts in society
should not be naively interpreted as a religious phenomenon.
While it is true that religions themselves can be forces of
divisiveness, more often it 18 the inter-play of political,
economic, and social forces, which are responsible for
disharmony and conflict in society. These forces misuse
religions for their selfish and unjust purposes.
In the context of communal division, tension and conflict,

L the non-absolutistic paradigm holds a more open

st .
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eptual framework which could hold ¢, he
r

onc
;ttitucfes of different people in healthy relation and the
hostile conflict.® According to it, most of the Philog, ?\ti in

and religions are originally C.“S““Ct Ieésponses ¢, t}?s
ultimate reality and so the partial truth is presen; in g 0
them.* To bring peace and harmony in society the Paradj
insists on mutual dialogue and non-insistence in thinking

Conceptual frameworks are most effective in fosterin
healthy interaction among people of different faiths when
supported by constitutional frameworks. As an example
the Indian Constitution seeks to foster equal respect f,,
all religious traditions to ensure non-interference of the
government in religious affairs and non-discriminatiop
among the citizens on the basis of religious affiliation,
However, the empirical reality is that pressures from
strong religious, social, and political groups bring about
discrimination, tension and conflict in society.

Besides, complete separation of religion from socio-
political matters cannot be brought about in many of the
countries of the world. Hence, the present secular reality
has failed to achieve the standards of the constitution.

The co-existential non-absolutistic paradigm aims at
positive secular framework. In this framework, different
ideologies and religions would be encouraged and given
due space to play their own unique and distinct parts in
social reform and healing of a pluralistic society. Acharya
Siddhasena captures this thought as follows, “When
discrete jewels unite with each other and occupy the place
that is assigned to them individually in the string, they
all together attain the designation of a necklace of jewels,
disowning their individual names. Similarly, if all the
different philosophies arrange themselves in a proper way
and complement to each other, then each of them is worthy
of being “the right view” technically known as “Samyak
Darsana” ¥ Here the claim goes beyond saying that every

Lof
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phjlosophical idea has a place in the holistic truth. The
pr foundness of the analogy goes to say that every
hilosophical idea be it of the same tradition or different

ot have the same or similar position but its due
ill be one and

1s and stones

cann
osition in the necklace. Like the locket w

-entral but it is beautified with the other pear
organized in a creative sequence. Similarly, every aspect

of truth is core in context to its own place.
7. Conflicting Truth-Claims and Inter-Cultural Dialogue

The co-existential non-absolutistic paradigm does not
fight shy of the differences in the views and ways of life,
which may become reasons for conflict among people of
different faiths. It however proposes a holistic approac
to. the conflicting differences and the need to develop
guidelines for critical and constructive inter-cultural
relationships. Non-absolutists identify different kinds of
conflicting truth-claims and suggest reasonable responses
to the same. To begin with, there are conflicting historical
truth claims like the case of the mosque Babri-Masjid and
the birth place of Lord Ram controversy at Ayodhya in
India. Such conflicts can be resolved by an unbiased
assessment of the historical evidence. However, in certain
cases it is difficult to get such evidence, particularly since
history is often written by the victors. In some other cases,
certain historical assertions are very fundamental to a
community’s beliefs and so adherents of the concerned
traditions would be unwilling to revise them even in the
light of contrary evidence. A mature religious approach
is crucially necessary to manage the conflicts that arise
when one of the two controversial views is proved wrong.
The mature approach is also required to re-examine afresh
the significance of the core of one’s faith and to examine
whether the essence of one’s faith is shaken by such
historical controversies. Such maturity can be cultivated

within a co-existential relationship.
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Secondly, there are conflicting trans-historica ¢,
claims, such as the controversy about the origin of the
universe or of the fate of human beings after death. Such
conflicts cannot be easily resolved and have to p,
courteously tolerated. Trans-historical beliefs could beg,
ef. Their truthfulness lieg i,

be treated as traditional beli . h
their capacity to evoke an intended disposition in the liveg

of the adherents of a particular tradition. However, such
beliefs should not be interpreted as universally applicable
objective and literal scientific truths. Besides, it would be
realized that many of these trans-historical truth-claims
do not make any soteriological or liberated difference.

Lastly, one encounters differences in conceptions and
experiences of the Real and responses to the same. These
differences are rooted in the diverse contexts through
which people encounter and relate themselves to the Real.
Such differences could be considered as complementary
rather than contradictory truth-claims. The famous parable
of the blind men and the elephant clearly illustrates this
point. Such differences do not require the adoption of
exclusivistic or inclusivistic postures. Inspite of asserting
that religions could have complementary significance, the
co-existential pluralistic paradigm acknowledges that
there are values, riches, and truths among religious
traditions that would mutually enrich and edify people of
different faiths. For example, the triune concept of God of
Hinduism can be understood better in the light of Jain
concept of three-fold characteristics of the real.® People
of different faiths could even contribute to understand one

another in wider horizon.
By proposing a mature approach to deal with conflictin
differences that includes openness, tolerance, reasonablg

and relevant hermeneutics, and a perception of
s, the co-existential non-absolutistjc

complementarines
ffering a simplistic solution to the

paradigm is not o

P
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roblem. It recognizes that critical principles would have
to be developed in a multi-ideological situation without
which non-absolutism might drown itself into a sea of
relativity. However, such criteria would have to be
Jeveloped by people of different faiths in relation to one
another and not in unilateral isolation.

Besides, non-absolutists would hold that the issue is not
about the religion of truth, but about the truth of religion.
In fact, within every religious tradition there is a struggle |
going on between truth and the distortions of truth, between |
petrified traditions, outmoded dogmas, meaningless ‘
rituals, cumbersome ecclesiastical machinery, and the |
movement for dynamic traditions, relevant beliefs, |
meaningful ritual and liberated, holistic ecclesiastical
structures, between life and the forces of death. One should
ot convert such a struggle into a battle between his
religion and other religions. Yet, people of different
religious traditions can hopefully agree on certain critical
principles for determining the trustworthiness and
relevance of one another’s tradition. Certain criteria would
have to be given special emphasis. For example, in the
context of the problems of eco-human existence and the
inadequacies of socio-economic and political systems
and structures, religions would have to provide a vision
of liberation and holistic development as well as dynamic
resources to accomplish the same. If any religious
tradition ignores or fails to address this issue its
trustworthiness and relevance would be suspect. Another
important criterion would be the test of the relational spirit
among religious traditions. Since co-existential non-
absolutism holds that all philosophies of religions have
contextual and therefore limited experiences and
understanding of the Real, people of no tradition can afford
to live in .isc)lation. Any religious tradition which adopts
an exclusive posture asserting that it possesses the whole
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Conclusion | -
In the present article, we have discussed Anekan,, :

new paradigm of philosophy thco-fgf;z?gi and no'n?
absolutism, its dimensions, and the v " o it can Pl
in intercultural dialogue and the harmomotlls e‘,'elopment
across all societies. We have 'aISO exanqmgd its rf)le i
resolving the problem of the ultimate rgahty in relation ¢,
ideological differences. There are other issues as wel[ jj,
the means of ultimate revelation, enlightenment, and more
to which the non-absolutistic paradigm can be applieq

The paradigm provides a non-contradictory outlook t,
look at the plurality of and the difference in the approach
of different schools of thought. According to it, the
plurality and difference are not signs of any antagonism
and conflict. Rather, they indicate the diversity of the
manifestations of the ultimate reality from different
perspectives ensuring the possibility of harmonious
intercultural dialogue in a]] fields whatever. The
novelty of the paradigm thys consists, as already
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