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The Cosmic Man and the Human Condition

Joun E. Corr

The Cosmic Man

stands fourteen rajustall.

Within him

countless souls

wander without knowledge.!
This is the eleventh verse in a thirteen-verse hymn in the
Bryj language: many Digambar Jains of northern India sing it
everv dav. The hymn is found in all of the hymnals published
in northern India. of which dozens of well-used copies are
found in every temple. Tt is popular ¢nough that it is even
found painted on the inside walls of some temples.? It was
composed by the poet Bhadhardds (also known simply as
Bhadhar), a lavman who lived in Agra in the first half of the
eighteenth century. This hymn, “Barah Bhavna" or “Twelve
Reflections,” is a short vernacular summary of the twelve

bhdavands or anupreksds.

The practice of concentrated reflection has roots in the
Svetambara scriptural canon and probably dates from the
earliest Jain communities, before the gradual split into
Svetambara and Digambara sects in the early centuries of
the common era.} In this practice, the meditator engages in
the consideration of negative subjects, such as the inevitable
impermanence and decay of all things in the world and the
lack of any deity or other being who can save us, as well
as positive subjects, such as the need to understand the

workings of karma and the salvific nature of the Jain dharma.

2.1 1 The Jain universe in the shape of a cosmic man
orlokapurusa

Folio from Samghayanarayand loose-leal manuscript
Guijarat or Rajasthan; early 17th century

Ink and opaque water color on paper

10X 4 *winches (254 x 11 1¢m)

Collection of Bina and Navin Kumar Jain

Photograph by Bruce M. White

A list of twelve reflections was standardized at least as carly
as Umiasvati, who lived between the second and fourth
centuries. The reflections have also been a popular topic for
Digambara authors for the past fifteen hundred years: many
authors, both monks and laymen, have composed independent
texts and portions of larger texts in which the reflections are
the subject of extensive poetic renditions.” Bhadhar comp wed
his short Braj précis of the reflections within this long-standing

literary tradition.

Singing the human condition

By the time the singer of Bhadhar's hymn reaches the verse
on the cosmic man ok prrrug), he or she (the hymn is sung as
often. if not more so, by women as by men) has already sung
verses describing the fundamentally unsatisfactory nature
of the material universe. The very first verse states that the
world is marked by impermanence, and therefore, every one
of us—who, as Bhidhar says, includes both the lofty king and
the simple elephant driver—is due to die, “each at his own
time.” We cling to social and divine relationships in the hope
of forestalling the inevitable, but none of these is of any avail.
Bhadhar says in his second verse that there is no external
shelter (Sarana): neither deities nor human relations—not
even one’s mother or father—can “stop the soul from going
at the moment of death.” We are entranced by the world and
spend our time seeking wealth, but Verse 3 asserts, "Nowhere
in samsara will you find happiness, no matter where vou look

in the world.”

Part of our spiritual problem is that we are ignorant of who we
really are. We think that all our connections in this life are
substantial, but in fact “you came here alone, vou will die
alone™ (Verse 4): all these relationships are ephemeral. We
think that we are our bodies and so are deeply attached o
them. But they are not really ours and in fact are loathsome and

impure, as if we were all untouchable scavengers (Verses 5-0).



A person needs 0 understand that the body and the entire
an one’s true spiritual
“The thieves of karma

linstead wel wander

material universe are other (an; ya) th
essence. What drives the world is karma:
loot evervone, but we pay no attention . .
forever under the sway of a delusional dream” (Verse 7).

These reflections present a grim vision of the world. The
Jain teachings are not misanthropic, however. Their goal is
-for each and every one of us to wake up t0 the true nature
of reality. This awakening to a tru¢ knowledge of what is
appropriate is difficult to find. In contrast, worldly goals such
as wealth, prosperity, and power all come (o us easily (Verse
12). If we have the true knowledge of our spiritual essence,
then we can practice the five great vows (mahavrata) and the
five mindfulnesses (samiti) of a monk or nun. We can tame
our senses and establish ourselves in the elimination of karmic
bondage (Verse 10).

How do we find this salvific knowledge? How do we stop
the influx of binding karma that causes us such suffering?
How do we learn the rituals we need to follow to expel the
“karma thieves” (Verses 8-9) who have entered our homes and
stolen our souls? Bhidhar says the answer is simple: listen to
the words of the true guru, who wakes each of us from our
delusional dreams (Verse 8) and teaches us the true dharma
that “gives every joy” (Verse 13).

Saving knowledge of the cosmos

According to Bhidhar’s hymn, the Jain who understands the
nature of reality sees that the cosmic man, the standing figure
who presents such a striking image, represents a world filled
with “countless souls [whol wander without knowledge.”
Placing these paintings within a Jain understanding reveals
how they were used by the “true gurus” who endeavored to
“wake up” people to the ignorance that causes vast suffering.
Depictions of the cosmic man are often found in Jain temples,
precisely to remind the worshipers of where they are in the
universe and what they should be striving to do in this life
(Fig. 2.1).

These large depictions of the cosmic man are visually
attractive in order to draw the viewer to the painting for closer
inspection. The universe, according to the Jains, is uncreated:
it has existed from beginning-less time and will continue for
endless time.® The part of the universe located within the
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body of the cosmic man is space, which is immen,
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. il
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it is not infinite, it is so vast that its size is almos
to imagine, like the size of the universe

scientific astronomy. Bhidhar said that the Cosmic
an Stang
S

()pe"’ was def'
by medieval Jain cosmographers as “the distance oy ifieq

fourteen rdjus tall. A rdju (also rajju), or “r

red by

a god flying non-stop for six months at g speed of 2,055
037,152

yojanas (say 10,000,000 miles) a second.””

Outside the cosmic man is non-space. While non-space i
infinite, it is irrelevant to the religious drama of the souls, for
they exist only in space. The number of souls in the “TliV’erse
is infinite. They are uncreated and so have existed ang will
exist for all time.

In common with other indigenous cosmologies of South Asia,
the Jain understanding of the universe divides it into thyee
basic regions. Above the earth is a series of ten or twelye
heavenly realms (the calculations vary) inhabited by beings
whose lifespans, powers, and lives of enjoyment make then
seem divine in comparison to humans, animals, and plants,
The beings that reside here—in the chest, shoulders, neck, and
head of the cosmic man—experience lives of such pleasure
that the very idea of suffering is absent. Each of these heavens
is ruled by a king and queen, an Indra and Indrani. Above
the heavenly realms, but separated from them by impassable
differences in the karmic conditions of the residents, is a
slightly bent realm. Here are all of the souls who have attained
perfection (siddha) and so escaped the karmically driven circle
of rebirth and re-death. These souls reside eternally in the four
perfections of perception, knowledge, potential, and bliss.

Below the earth isa series of seven hellish realms thatoccupy the
pelvic cavity, legs, and feet of the cosmic man. The inhabitants
of these realms experience varying degrees of constant physical
and mental anguish, which prevent them from fully imagining
a virtuous life. These realms seem like hells in comparison (0
our lives. This area is slightly larger than the heavenly portion
of the cosmic man, so at any given time more souls are in 2
state of suffering than in a state of pleasure.

Neither Jain texts nor paintings devote much effort to detailed
descriptions of the heavens. In part this is because while life
in them is very enjoyable, it is also impermanent, and one will
eventually die and be reborn in another place. These heavens



2.2 | Mural painting of @yu (longevity) karma
Jaipur, Digambara temple, Divan Badhicand; 2008
Photograph courtesy John E. Cort

are not the ultimate goal of Jainism, and the Jain authors and
painters have not wanted people to focus on the heavens;
at best, they are gilded cages. But there is perhaps another
reason authors and painters have paid relatively little attention
to the heavens. Over the centuries, many literary critics have
noted that the most interesting book of Dante’s The Divine
Comedy trilogy is the first, Inferno, in which he details the
many levels of hell in a medieval Christian cosmography. In
contrast, the third book, Paradiso, is relatively uninteresting
and even boring. It seems to be a universal feature of human
nature that we find depictions of hells more gripping than
depictions of heavens.

Accordingly, Jain authors have devoted more pages to
describing the hells than the heavens. They do not ignore the
heavens, and there are ample depictions of them in this catalog,
but the hells receive far more attention. These descriptions
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2.3 | Mural painting of vedaniya (pleasure- and
pain-causing) karma

Jaipur, Digambara temple Divian Badhicand; 2008
Photograph courtesy John E. Cort

also allow the authors to amplify a rather simple but highly
graphic understanding of the workings of karma. They do
not delve into the details of the specifically Jain philosophy of
eight kinds of karma but instead relate a simple “as you sow,
so shall you reap” cause-and-effect understanding of karma.

Evidence suggests that the Jains did not develop an elaborate
tradition of independent paintings that depict the hells, such
as the medieval Japanese Buddhist Jigoku Zoshi, literally
“Scroll of Hell.” These paintings of the eight great and sixteen
lesser hells show in graphic and captivating detail “the
unremitting torments suffered by those who have fallen into
Hell.” In some Jain temples, one finds a set of eight paintings
illustrating the eight karmas of Jain philosophy: delusional
(mohaniya) karma depicted by a man being offered pleasant
food; lifespan (@yw) karma by a set of shackles (Fig. 2.2); and
the karma that causes mundane pleasure and pain (vedaniya)




2.4 | Images of Hell

Folio from Samghayanarayana loose-leaf manuscript
Guijarat or Rajasthan; early 17th century

Ink and opaque water color on paper

43 x 10 inches (11.1 x 25.4 cm)

Collection of Bina and Navin Kumar Jain
Photographs by Bruce M. White

38



by a man drawing a sword across his own tongue (Fig. 2.3). If
one looks closely at the hells in the large paintings of the
cosmic man, one can see all manner of tortures. There are,
however, many manuscripts of cosmographical texts such as
the Samgrahani Sutras that were copiously illustrated with
depictions of the hells, along with other cosmographical
details (Fig. 2.4). A monk preaching about the inevitable hellish
results of karmically bad deeds, words, and thoughts would
point to these illustrations in order to underscore his message.
In that manner, the illustrations of the lives of Mahavira and
the other Jinas in the Kalpa Sittra are displayed to accompany
the monastic sermons during the autumnal observance of
Paryusand.’® This can be seen, for example, from the many
illustrated folios of Samgrahani Siitras from western India
that date from the sixteenth through the eighteenth century at
K.C. Aryan's Home of Folk Art in Gurgaon (and recently
published in the catalog of the collection)."! Most of them
were designed for public display. Each page is largely devoid
of print; the illustration is prominent and can be easily seen
from a distance.

Only recently has a Svetimbara Martipijaka monk, Acirya
Vijay Jinendrasuri, published a popular set of books in
Guijarati, Hindi, and English that illustrates the “pictures of
hell.” Here again the karmic consequences of negative actions
are depicted as simple causes and their effects. The man who
tells lies is reborn in hell, where an ogre yanks out his tongue,
time and again. The housewife who pounds grains without
adequately ensuring that she isn’t harming any minute life
forms is reborn in a hell where demons continually pummel
her with an iron pestle. The farmer or gardener who kills many
small creatures through the indiscriminate use of pesticides
is reborn in hell and pierced repeatedly by a fiend. Each of
these results is graphically illustrated in a color painting
(Fig. 2.5)."?

The thin human realm

In between the heavens and the hells is the wafer-thin middle
region, which corresponds to the waist of the cosmic man.
This is the only part of the universe where humans live.
Compared to the upper and lower regions, it comprises an
almost negligible portion of the cosmic man. This is also the
only part of the universe where there is a sufficient mixture of
pleasure and pain, of good and bad, and therefore of ethical
and spiritual awareness for liberation to be possible.
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2.5 | Pictures of Hell
Acirya Vijay Jinendrasuri, Naraki Citravali, fourth edition
(Lakhabaval: Sri Harspuspamrt Jain Granthmali) 1980, page 39.

While this middle region is minute when one looks at the
cosmic man from the front, it is vast when one rotates one’s
perspective ninety degrees and looks at it from above. The
frontal portrayals of the cosmic man emphasize just how little
of the universe is inhabitable by humans on one axis; the circular
maps of the continents and oceans of the middle region
reinforce this understanding on another axis (Fig. 2.6).

The middle region contains an innumerable series of concentric
continents and oceans. Most of this realm, however, is again
uninhabitable by humans, who can reside only on the innermost
two-and-a-half continents: Jambudvipa, Dhatakikhanda, and
the inner half of Puskaradvipa. Jambudvipa is the innermost



2.6 | Adhaidvipa Pata, the Two-and-a-Half Continents
Guijarat, India; 1810

Ink and opaque watercolor on cloth

42 %3 x 40 ¥s inches (107.6 x 102.6 cm)

Collection of Bina and Navin Kumar Jain

Photograph by Bruce M. White
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continent. It is divided into seven countries by six parallel
mountain ranges that cross it from ocean to ocean and from
east to west. While humans can reside in all seven countries,
only two-and-a-half of them offer the karmic conditions
sufficient for the birth of a Jina, the spiritual conqueror who
realizes the truth and then teaches it to others. Religion,
therefore, is possible only in these countries: Bharata in the
south. Airdvara in the north, and half of Mahavideha in the
middle. Bharata is the land of India.

A cosmos teeming with life

Two other important factors in the Jain understanding of the
cosmos are less easily represented in a graphic form than the
cosmic geography: biology and time.

In Jainism. unlike the three Abrahamic religions of Judaism,
Christianity, and Islam, souls and therefore religion are not
restricted to humans. According to the Jains, everything that
lives has a soul. In their innate capabilities, all souls are equal:
all souls have the potential to liberate themselves from karma
and achieve perfection.”

Jain biology recognizes four possible states into which a soul
can be born. Only one of these is as a human. The other
three are the heavenly beings, the hellish beings, and the
combined class of plants and animals. In number, humans
constitute the smallest of these four possible conditions. As
we see in the diagrams of the cosmic man, the heavenly and
hellish realms are more vast than the possible areas of human
inhabitation, and so it is not surprising that the heavenly and
hellish populations are correspondingly larger. By far the
largest category, however, is that of plants and animals—an
observation that anyone can confirm simply by considering
the seemingly endless number of plants, animals, birds, and

insects one can see at any moment.

Jain biology further categorizes the bodies that souls can
inhabit according to the number of senses. The most numerous,
crudest, and most ignorant form of single-sensed bodies is the
nigoda, that can exist only clustered into groups. P.3. Jaini has
described them as follows:
These creatures are sub-microscopic and possess
only one sense, that of touch. They are so tiny and
undifferentiated that they lack even individual bodies:
large clusters of them are born together as colonies,

which die a fraction of a second later. These colonies are

said to pervade every corner of the universe."

The single-sensed bodies also include plants and bodies made
of earth, water, fire, and air. Most of these bodies are too minute
for an average human eye to perceive, so the Jains understand
the world around us to be teeming with an infinite number of
visible and invisible beings, each with its own soul. Other bodies
contain an increasing number of senses—taste, smell, sight,
and hearing—with five-sensed bodies being the most complex.
Within this considerable number of possible embodiments
of a soul, only a human soul has the adequate wisdom and
perception to perceive good and bad and therefore make the
moral decisions that constitute a fully religious life.

Beginning-less and end-less time

Not all human beings have this capacity, however. Humans
inhabit all seven countries of the continent of Jambudvipa, as
well as the continent of Dhatakikhanda and half of
Puskaradvipa. As mentioned above, however, Jinas are born
in only two and one-half of the countries of Jambudvipa, and
so only in them is a religious life truly possible. Birth in one of
these countries is not necessarily sufficient, though, for the
nature of time and change means that the spiritual potential of
these countries varies. The quality of time does not change on
the half of Mahivideha where liberation is possible, and so
liberation is always attainable from there. This is not the case

on Bharata and Airavata.

In Bharata, time proceeds through an eternally repeating
cycle. Time is envisioned as a wheel with twelve spokes,
designating the twelve periods that compose one full cycle.
For six periods, the quality of existence regresses: from a very
happy period to one that is simply happy, to one that is more
happy than unhappy, to more unhappy than happy, to simply
unhappy, and finally to very unhappy. The sequence is then
reversed for the next six periods.

During the very happy and happy periods, life is easy and
enjoyable. There are no troubles and sufferings to afflict
people. Without knowledge of suffering, however, people
cannot develop a full understanding of the nature of life and
thus are incapable of making the moral choices that define
a religious life. On the other hand, during the unhappy and
very unhappy periods, people’s lives are so conditioned by
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from Bharata only slightly less than thirty percent
The rest of the time, the condition of life is either 00 happy or

too miserable to support fully religious life.

During these two middle periods of each half-cycle, twenty-
four special individuals are born in Bharata. Through their
correct understanding, knowledge, and conduct, they are able
1o cometoa full understanding of the nature of karmic bondage
and are also able to act fully upon that understanding to break
that bondage forever. While still embodied, they become
enlightened, and when the last karma that determines the
lifespan of the body falls away, each one of them rises to thetop
of the universe to exist forever in 2 state of perfection. Between
the experience of enlightenment and the final liberation from
the body, due to a very rare and special form of karma, these
twenty-four enlightened beings teach people (as well as
animals and heavenly beings) the truth of karmic bondage and
E ey aine G Al

gnorance and karmic
bondage, they are known as Conquerors (Jinas). People who
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According 1© the Jains, W€ are currently in the early years
of the fifth period of a downward cycle of time. Complete
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d a religious life: we can still be Jains. The

that we can still lea
Mahavira, who lived about 2,500 years

tWenty-fourth Jina was
ago in the hortheastern part of what is now India.

The details of the Jain universe can be overwhelming, as the
numbers used to describe its extent, its time cycles, and the
number of beingsare allsolarge thattheyare incomprehensible.
There is a point to this vastness, and Jain teachers want to drive
home this point tO the faithful: the universe is physically vast,
and the portion of it where humans can live and, even more
important, where humans can
almost negligible. All souls have been in this universe from

beginning-1ess time and will continue for endless time. Jain

follow a fully religious life is

biology indicates that, for almost all of that time, one’s soul will
inhabit 2 non-human body; the odds indicate that it most likely
will be 2 less-developed body that, due to its ignorance and
physical suffering, will act in ways that only further enmesh
the soul in karma. The odds of being born as a human being
are minuscule; even if one is born as a human, there is a good
chance one will either be born in the wrong place or the wrong
time to follow the Jain spiritual path and achieve liberation.
The ultimate goal of liberation is currently unattainable from
this planet, but humans born today live in a good place and
are close enough in time to Mahavira, the twenty-fourth and
last Jina of this cycle of time, to lead a righteous and spiritually
productive life and thereby at least be reborn in a better
place and time. The message of the mind-numbing lesson of
Jain cosmology is that a person should understand just how
precious and rare this human life is and make the best of it.

Picturing the cosmos
While Jains did not develop a tradition of independent illus-
trations of the hells, they did develop a tradition of illustrations

of the entire cosmos with its hells, heavens, and human realms.



For centuries, Jain teachers have used visual tools such as the
cosmological paintings in this catalog to convey their message
of the stark reality of existence. Some of these paintings have
been miniature, found in manuscripts of cosmological texts.
Nowadaysthese have beenreplaced by the copious llustrations
found in printed books on cosmology. Other monumental
paintings are found on the walls of temples and monasteries,
where they can be seen and reflected upon daily.

Jain preachers have also used portable paintings to accompany
their sermons. The medieval Svetambara monk Jinaratnasiri
relates this practice in his Lildvatisara, which he composed
in 1285. He describes an itinerant displayer of pictures
(manikha), who presented a painted scroll (citrapata) with a
picture of the cosmos (jagatcitra), presumably similar to the
ones in this catalog.

The marikha pointed to particular sections of the scroll as he
related his stories. He characterized the pictures as telling “the
story of the soul.”™” Due to evil acts, the soul was reborn as a
vegetable, a worm, an insect, and a bug. Then it was reborn in
a series of hells, and the preacher described in lingering detail
how it was “continually cut, roasted and pierced.”® Afteralong
time, the soul had worn off enough karma that it was reborn
into a series of lives as animals that were better but nonetheless
still miserable: a buffalo sacrificed to a bloodthirsty goddess, a
donkey made to carry great burdens, a diseased hog that ate
feces and other filth. Finally the soul reached human states, but
these were also full of suffering: a stillborn fetus, a man with
smallpox, a leper, a man burdened by great poverty. When
born as a rich man, the soul still suffered, for the man’s wife
died at 2 young age. Even heavenly existences were defined by
suffering: after living as an Indra, a king of the gods, the soul
nonetheless died and, “pained by his fall from heaven,” ¥ once
again entered the round of rebirth. After relating a seemingly
interminable series of lives, each one marked by great suffering,
the wise mankha turned to his viewer and said: “And he is
you, certainly. There is no doubt whatsoever about it.... This
scroll of paintings was designed by me to enlighten you. So,
excellent Prince, be enlightened now! Perform asceticism.
And these endless existences portrayed on it are by way of
possibility only.” The prince who had seen all the pictures
and been told all the stories made the only logical choice: the
very next morning, he approached a venerable Jain monk,
renounced the world, and took initiation as a monk himself.
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This difficult-to-attain human life

In 2 number of his hymns, Bhadhar reminds the listener that,
because of karmically beneficial past actions, he or she has
attained something that is difficult to attain (durlabh). He
says, “It is difficult to get a human birth, and to meet with
difficult.”® Bhidhar admonishes

good companions is also
his listener,

Don't throw away this body,

so difficult to attain,

just for the sake

of a little sensual pleasure.

You won't get another opportunity

so don't sleep it away dreaming.*

In a third hymn, he emphasizes that the listener is not just
a human; he is even more fortunate, for he has been born
a Jain:

This human life of yours

is in a family of sravakas [lay Jainsl.

This is very difficult to attain

on this earth.”

This theme is repeated by Jain poets in all the languages in
which they have written, preached, and sung. A hymn by
Daulatrim—a Digambar layman of Mathura and Gwalior who
lived in the first half of the nineteenth century, one century
after Bhidhar, and composed hymns in the same style—
describes the difficult procession of a soul through different
bodies until it takes birth as a human in a Jain family. The
message is: To waste this rare opportunity would be the height
of ignorance.*

Sing pure songs to the Jina

with your mind, speech and body.

Seize this good occasion.

You won't find

another such opportunity—

s0 says the true guru.

From beginningless time

you lived as a nigoda.

Leaving them

you took on immobile [sthaviil bodies.
For an uncountable time

you lived in unsuitable ways

without understanding what is good.



A wishing gem

is difficult o obtain. e
You took on mobile (trad bodies,
you were bom
ou gain know

asa weevil, an

ledge?

_How could y

After much difficulty

ea ﬁ\'e-sensed beast

you becam
but still with no wisdom.
Devoid of understanding
of self and other,
without equanimity,
you passed your nights and days.
As if finding a jewel

while walking in the crossroads,
you atiained  human body.
Here you are

in a good family

in the Jain religion,

with good companions.

Brother,
this is so difficult to attain.

When you finally get

this human body

that is so difficult to attain
all you do

is eat sense objects.

This man is a fool.

He doesn't know

what to do with true nectar,
just uses it to wash his feet.

Take the nectar

of this human birth

which is difficult to obtain

and follow the Jain religion.
Daulat says

go to the state

that is unending and undecaying,
go to the joy of liberation.

ant, a bee:
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Aesthetic and spiritual shock
The wise Jain who views a painting of the cogm;je s
of the middle realm where humans live, whq cont or
the immensity of the ever-repeating whee| of tie
who studies and understands the large numbe,
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the contemplation of its orderliness and symmetry
nse of comfort and pleasure. At the sa

come as a great shock.

The Jain term for this combination of attraction and repulsin
of aesthetic beauty and spiritual angst, is samvega. It denote;
simultaneously a fear of samsdra, the world of endless rebin,
and re-death, and a joy at the perception and understanding of
the salvific message of dharma, the Jain teachings of the path
to liberation.”” While desire (rdga) and aversion (dvesa) are
the two primary kasayas, or passions, that bind one karmically
to samsdra, Jains recognize that a person will set foot on the
path to enlightenment and persist through all the difficulties
one encounters in the spiritual life only if there is a desire to
escape suffering and find eternal peace. This positive form of
desire is samvega.®® The term is most commonly associated
with the Svetimbara Murtipijakas, who use samuegi to
designate the true monks and nuns whose sole objective is
liberation, but it is found in all Jain traditions.

In 2 1943 essay, the art historian A.K. Coomaraswamy discussed
the connotations of the term samuvega (which he glossed as
“yesthetic shock”) in the Pali Buddhist tradition.” He noted
that in some contexts it denotes “the shock or wonder that

may be felt when the perception of a work of art becomes a
“implies a swift recoil from

serious experience” and in others it
lain,

or a trembling at something feared.” He went on o €Xp
“Samvega is a state of shock, agitation, fear, aWe wonder, of
delight induced by some physically or mentally poigoant

; _ . :
experience. It is a state of feeling, but always more than
ded his exploration by

e that can be induced

r very being is shaken

merely physical reaction.” He conclu
commenting, “In the deepest experienc
by a work of art (or other reminder), ou
(samvijita) to its roots.”



For Coomaraswamy, samuega is an experience that is at once
aesthetic and intellectual, in which the sensitive person is
profoundly shaken “by any perfect and therefore convincing
sutement of truth.” His examples from his own life included
his response to hearing Gregorian chant and reading Plato’s
Phaedo. In Buddhism, samvega is the desired response of
any faithful person upon either visiting the actual location or
seeing an artistic representation of the four most important
places in the life of the Buddha: where he was born, where
he was enlightened, where he first preached, and where he
artained liberation.

Like Coomaraswamy’s samvega, the experience of viewing a
painted depiction of the cosmic man, one that is at once
visually pleasing and intellectually stimulating, operates on
many levels. There is the aesthetic level of sensory pleasure;
as a person views the painting, he or she is delighted by the
detail, inventiveness, and skill it demonstrates. The scroll in
Jinaratnasiri's Lilavatisara had exactly this effect. The hero of
the story “examined the scroll, and exclaimed, ‘Oh, the colors!
Oh, the accuracy in drawing! Oh, the skill in representation!”
He then asked the marikha to explain the scroll, so he could
understand the import of the paintings that he had found

S0 stunning.

In a similar manner, after reading about the meaning of the
cosmic man within Jain cosmology, the viewer of these images
might be awestruck by the majestic and even infinite vision of
existence encapsulated in the painting. In the Jain tradition,
there should be a further and more final response. The informed
and sensitive viewer should receive a profound existential
shock from viewing and contemplating the painting; one should
come away from this experience with a firm commitment (o
change his or her life. Perhaps he or she will take the extreme
step of becoming a Jain monk or nun. At the very least, the
viewer will leave with a conviction to strive to make the very
best of this thing that is so difficult to attain: a human life.

Bhiidhardas, “The Twelve Reflections”
(all things are impermanent)

King, prince or emperor,

an elephant’'s mahout:

everyone dies someday

each at his own time. (1)

(there is no shelter)

Powerful friends,

a goddess or a god,
mother, father, family:
they can do nothing
to stop the soul

going at the moment of death. (2)

(cycle of rebirth)

So poor

you cannot meet the cost,
you suffer.

You are entranced

by the desire

for wealth.

Nowhere in samsara

will you find happiness
no matter where you look
in the world. (3)

(the soul is solitary)

You came here alone
you will die alone.
This soul

has neither friend
nor relative. (4)

(soul and body are separate)

Your body is not your own—
how can you call it yours?
You think you see

home and wealth

but they really belong

to another. (5)

(the body is foul)

A shawl of flesh

covers the body

of a scavenger

of a beggar.

Everyone in the world

is the same inside

yet we feel no revulsion, (6)



(the influx of karma)

Residents of the world
wander forever

under the sway

of a delusional dream.
On all sides

the thieves of karma
loot everyone

but we pay

no artention. (7)

(blocking the influx of karma)

The true guru

wakes us up
when we are under the influence

of the delusional dream.
We can take his aid

and stop
the karma thieves. (8)

The lamp of knowledge

is full of the oil of asceticism.
Study your home

and put aside wandering.
Thieves have already broken in,
you can't expel them

without the rituals. (9)
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(eliminating karma)

Follow the five great vows

as well as the five mindfulnesses,
Conquer the five powerful Sense-organs
and establish yourself

firmly in elimination. (10)

(the world)

The Cosmic Man

stands fourteen rdjus tall.
Within him

countless souls

wander without knowledge. (11)

(wisdom is difficult to obtain)

Wealth, prosperity, gold,
the pleasures of power—
all these are easy to find.
What is difficult to get

in samsara

is the single knowledge
that is appropriate. (12)

(dharma)

The wishing tree

gives whatever joys you want,
but these bring only worry.
Dharma gives every joy
without seeking

and without worry. (13)
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