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Preface

THE present volume is an embodiment of the history of some
aspects of the Jainas with an introductory note on the emergence
of the Parivrajaka sect in general and the Jaina Parivrijaka in
particular. While tracing the reason(s) about the origin of the
Parivrdjaka sect, it has been shown that the period was of
great turmoil in Indian religious life and thought. With the revo-
lutionary changes in the social and economic systems, new trends
of thought and belief appearsd and clashed with the orthodox and
conservative patterns of behaviour. Naturally, a large number of
sects and schools representing various attitudes and approaches to
the problem of life cropped up in this atmosphere of fermentation
of ideas. Adequate attention is being placed for obtaining a viable
outline on the history of contemporary religious schools and their
respective views and tenets. It is a modest effort to view the social
dimensions of groups organised around religious ideas of both the
theists and the atheists and supporting a religious identity.

Chapter 2 introduces the tirthankaras in the light of historical
perspective. Teachings and tenets of the last two tirthankaras, viz.,
Pirévanitha and Mahavira, appear to be the pivotal principle of
Jainism. The study also includes an analytical outlook about
the Jaina organisation and reason(s) behind the great schism in the
monastic order. Apart from the contours of the schisms and
differences, the present chapter includes a general survey of their
respective canonical texts.

Chapter 3 deals primarily with the Jaina Canonicat Texts bearing
monastic rules and regulations. It makes an endeavour to sketch a
comprehensive account relating to the disciplinary code of the Jaina
monks to understand the real nature and the characteristic features
of the Jaina monastic order. The sixfold monastic order, an index
of different stages of spiritual upliftment, deals with proper clarity
and analysis. The philosophical intricacies of the system deliberately
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avoided. although the essence of the tenets and the diversities of
belief and thought among the varioys Jaina groups have been taken
into consideration.

Chapter 4 is a descriptive study on the prevalence of this faith
in different regions of eastern India in ancient times. 1t is worth
noting that at the time of Mabavira and after him, under his
Ganadharas, Jamnism encompassed a wide region outside the pale
of eastern India and embraced a variety of peoples and communities
with diverse trends and thoughts. The reflection of religion of the
Jainas in this part of the couniry is abundantly projected both in
the literature as well as in the archaeological objects like inscrip-
tions. icons, etc. ‘

A word is required 10 explain in this connection the’geographi-
cal connotation of the term Pracya-desa (castern India) or Praci-
di§ (eastern quarter). The denotation of the term varied concomi-
tantly with the eastward expansion of an alien culture imparted by
the Aryan speaking people. According to the Brahmanical text the
entire region lying to the east of Benures is designated as eastern
country (¢f. Vardpasyiah paratah pitrvadesah of Rajasekhara’s Kavya-
mimdrmsd). 'The region has its common bearings on certain aspects
like a specific geographic characler, common properties of soil,
climate, vegetation, agriculture and technical exploitation. More-
over, as an integrated area of social life, it exhibits a balance of
state of dynamic equilibrium between s various parts (Odra-
Mcgadhi Pravrtti of Bharata’s Ndfyu-$dasira). The prehistoric and
protobistoric antiquities exhibit practuically a uniform development
with regard to technology and material culure. The transformation
that followed the introduction of Brahmanical culture enveloped
the entire region within a shost span of time. (For an elaborate
discussion, se¢ author’s History und Lvolution of Vaisnavism in
Eastern Indiu, ch. 1, Calcutia, 1982.)

It may also be mentioned in this connection that while attempt-
ing to locate important and popular Jaina centres in eastern India,
almost all the available evidences have been utilised. Still, in some
cases the identification remains tentative since no corroborative
evidence other than the similarity of names has come into light.

A number of Jina images found from various sites have been
described in this chapter. To make the study more fruitful and pur-
poseful some important and selective photographs have been
displayed at the end. These representations show that the early
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medieval period, especially the Palasena period in eastern India
roughly comprising Bengal, Bihar, Assam, northern part of Orissa
and Bangladesh, was interesting, varied and complex from the
icono-religious point of view.

The Ajivikas who are usually considered as an offshoot of the
Jainas is the subject matter of the appendix. In course of study
on the Ajivikas, an attempt has been made to throw light on the
reasons behind the emergence and early historical development of
the sect and its well perceptible growth in eastera India in the
subsequent centuries. Occupying an optimum position in the fizld
of asceticism they did not maintain their separate identity in the
long’run,{probably due to their ideological proximity with "the
Jainas, Of course, the general philosophy of Ajivikism, i.e., the
doctrine of Nivati(fate), has, however, nothing to do with Jainism;
but so far as the particulars are concerned, they have many points
in common.

Readers desirous of knowing more about the history of Jainism
or’its philosophical understanding may find the bibliography useful
which has been compiled as comprehensively as possible.

I owe a special debt of gratitude to Dr. G. Subbiah of the
Department of Ancient Indian History, Culture and Archaeology,
Vi$va-Bharati for his helpful comments and suggestions. I am also
thankful to Professor Agehananda Bharati of the Department ‘of
Anthropology, Syracuse University, USA for going through the
typed manuscript and other valuable suggestions in connection with
the publication of the present volume. I am further indebted to my
wife Smt. Sikha Jash for her help in connection with the prepara-
tion of the press copy of the manuscript,

Vi§va-Bharati Pranabananda Jash
Santiniketan
January, 1989
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CHAPTER ONE

The Parivrajakas

Tue Jaina Parivrajakas rather the Parivrajaka sect in general is
undoubtedly one of the most significant and fascinating subjects of
research to the scholars of Indological studies. The term Parivra-
jaka (a wandering religious mendicant)' is found mention in the
Nirukta® and is explained in the early Upanisads as one who takes
pravrajyd (rejection of the household life) with the object of
attaining moksa (Brahmanical concept), nirvana/ribbana (Buddhist
concept) or the Jaina siddhatva or the attainment of liberation.
Pravrajya is prescribed as an initiatory ritual though, of course,
the details of the ritual differ in various systems of Indian religion
and even in various texts of the particular religious school.

The Parivrajakas as a sect, or as an organised community of
practice and doctrine, seems to have emerged not before the
ascetic-intellectual movements of the sixth-fifth century BC. They,
of course, not as a community, but as individuals are frequently
mentioned in the pre-Buddhist Brahmanical literatures under
different names, such as, Samnyiasi, Yati, Tapas, Bhiksu, Muni,
Sramana, Vatarasanas, Jatilas, Vaikhanasa, etc.® The Parivrajaka
sect is organised through the representations of the Brahmanical
Samnyasi, the Buddhist Bhiksus, the Jaina Yatis, the Ajivika Mas-
karins, etc. Each system has its own history of growth and deve-
lopment, its schools, sects and sub-sects and their doctrines and
tenets, its contribution to the cultural history of the country.

It is, however, to be noted that in the Upanisads the line of
demarcation between a Parivrajaka and a Samnyasi or a Yati is not
well defined and they are almost identical. The Samnyisis like the
Parivrajakas are said to have been in the habit of wandering about.
Some scholars believed that “the term Samnyasin became denomi-
national in later usage. In the Buddhist and the Jaina legends it is
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usually dropped and the wandering almsman is designated as a
Bhiksu or a Yati. Only the man who, with a Brahmanical back-
ground, betakes himself to the wandering almsman’s calling is
called a Samnyasin.”* The pravrajyg ceremony signifies the rejection
of not only Grhasthya-life but also of the Vedic religious practices
and symbols. He is called Samnyasi (Sam +ni +as) because he ‘casts
off everything from himself’; Parivrijaka because he wanders about
leaving home and Bhiksu because without possessions he lives only
as a beggar. But the ritual of pravrajya which is found in the later
Upanisads of the post-Buddhistic period may be treated as a subtle
attempt to retain within Brahmanical fold who has cast off com-
pletely the Brahmanical religious culture. It may be also due to
the influence of the Buddhist practice which solemnises the new
life from ‘home into homelessness’ (agarasma anagariyam pabba-
jati).

Another point to be noted in this connection is that the Parivra-
jakas hailed from both the Brahmanical and non-Brahmanical
groups of people, but majority belonged 1o the non-Brahmanical
society. Parivrajakas were prevalent in the early and later Brahma-
nical societies, there is no doubt about it, but the process was made
popular in the Brahmanical society by the great Advaitacarya
§af1karécérya by establishing four mathas in four different quarters
of the Indian subcontinent—Badri in the north {(Jyotih or Josi
matha), Srigeri in the south (Srigeri matha), Dvaraka in the west
(Sarada matha) and Puri in the east (Govardhana matha).®

It needs to be clarified that the growth of wandering bodies
of religieux, the Parivrajakas, was the result of an intellectual
movement before the rise of Buddhism. It was in a large measure
a lay movement, not a priestly movement.® An analytical study
of the contemporary religious trends and the activities of diffe-
rent religious systems hardly substantiate the above conjecture.
On the other hand, it may unhesitatingly be said that the move.
ment originated neither in Brahmanical reform, nor in Ksatriya
tevolt, nor in middle class convenience. It was a world renoun-
cing ascetic movement, classless and casteless. In its essential
idea and spirit it has no special aflinity with the attitude and
interest of any particular class or caste. They were basically mendi-
cants who had renounced the world and followed certain norms
relating to a set of rites, ceremonies, rules of discipline and tapas
or asceticism.’
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Identical principles and practices are found available in both
the Brahmanical and non-Brahmanical categories of the Parivra-
jakas and again both of them had their differences too. The leading
vows of the Brahmanical and non-Brahmanical monks had a fun-
damental resemblance which was the result of a community of
practical ideas. Regarding the moral life all the religious teachers
bear the identical view on the cultivation of five principal rules, viz.,
ahimsa (non-violence), satyam (truthfulness), asteyam (non-stealing),
brahmacaryam (celibacy) and aparigraha (non-possession), known
as pafica-$ila. Mahavira like Buddha insisted on the life of asceti-
cism, though he differed from Buddha on the question of Adtman
which he believed in. In fact, ascetics of both the categories, Brah-
manical and non-Brahmanical, were reputed for their penances
and austerities. As mentioned earlier that the Brahmanical Sam-
nyasis renounced all empirical attachment and attained ‘Brahman’,
the monks and nuns of the heterodox societies like the Buddhist,
Jaina and the Ajivika, did the same to attian #ibbana or the
blissful state of emancipation. The means or the ways of life
might have been different but all laid emphasis on some common
issues like the high moral life, meditation, Yoga and renunciation
which proved helpful to purify the mind and bring about
‘Release’. ,

The institution of the Rain retreat was also common to the
Brahmanas, the Buddhists and the Jainas. The Buddhists call it
Vassa, the Jainas Pajjusana, and the Brahmanical Samnyasins are
enjoined to be ‘of fixed residence’ (Dhruvasila) during the time. A
wanderer of any sect must suspend wandering and remain in retreat
during rainy season. Of course, in the beginning the Jaina and the
Brahmanical wanderers had no specific regulations prescribing
‘living together’ during rain-retreat. According to the Jaina can-
onical texts, ‘specially made’ lodgings (like the dvdsas of the
Buddhists) are allowed and only the acarya, upddhyiya and .their
group of pupils (ganavacchedaka) can reside together.®

Again, some sort of cohcrence 1elating to food and dress is also
to be found among the Parivrajakas of different schools. Regazd-
ing food all of them welcomed simplicity and moderation in.diet
for obtaining purity (visuddhi). In fact, the achievement of ‘purity’
appears to have been one of the most widespread ideas amongthe
Parivrajakas. The idea that pure food leads to mental purity
seems to have had a great fascination for the Indian mind irtespe-

;
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ctive of any sect.

The outfit of the ascetics in general was of simplest and the
lowest, but varied among the different sects.” Of course, these were
very slight and minor variances. The Brahmanical monks usually
used bark or ochre-coloured garments, though nudity was not
unknown to the Dharmadastra and Sitra writers. Originally
Buddhist monks used to wear ‘cast-off’ robes, but subsequently
they were allowed to accept robes offered by the laity under some
restrictions. The Jainas followed the principles relating to food
and garment very rigidly. The Digambaras were known for the
nudity of monks, though they allowed nuns to use robes.

Another interesting semblance in practice of these monks belong-
ing to various schools of thought is that the days of the full-moon
and newmoon were used for the Darsa-pirnamadsa of the Brah-
manical society and for the Patimokkha of the Buddhists and for
Posadha or posaha (i.c. temporarily becoming a monk) ceremonies
of the Jainas.'*

Without analysing minor details further in this respect it is rather
prerequisite to make a brief review of the politico-socio-economic
and religious conditions of the period just before the rise of the
Parivrajaka sect in general and the Jaina Parivrajakas in parti-
cular.

Rhys Davids rightly observes that religious and philosophical
beliefs were extremely diverse in the age of Buddha which appears
to have been an age of thought ferment.!” It cannot be denied that
by the side of intell:ctual and spiritual advance there also occurred
important and significant socio-economic and political changes in
the sixth and the fifth centuries BC in eastern India. The rise of
class society and imperial power in eastern India in the sixth
century BC through despotic policy was the culmination of a histo-
rical process. The growth of towns and commerce and the organi-
sation of trade and craft into guilds make the social landscape of
this age eatirely different from that of the preceding period. The
emergence of money is noticeable and it must have involved critical
changes in social life in its turn.

The accumulation of immense economic surplus in the hands of
a few merchants in this period as recorded in the Pali Jatakas is
to be noted in this connection. It was probably due to either by
forcible exploitation of labour or by a revolutionary change in the
mode of production. R.S. Sharma suggests that this change was
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due to the introduction of iron implements in the field of produc-
tion.’* When this change took place, it also transformed the exist-
ing social values and relations, giving rise to the formation of a
non-productive privileged class. Thus we hear of a large number
of fabulously rich merchants who patronised the new religious
movements.

By that time the Janapadas were developing into Mahdjanapadas
leading to the rise of organised states. Out of sixteen Mahdjana-
padas as mentioned in the Buddhist Anguttara-nikaya and the Jaina
Bhagavati-Siitra,”® four becawe distinguished as powerful states,
and the forces behind the subsequent emergence of Magadhan
imperialism could be seen. A trial of strength was taking place
between the monarchies,'® between the monarchical and non-
monarchical forms of government.'” With the growing success of
Magadhan imperialism, the decline of the republican states was
inevitable.’® It has been suggested that the political troubles of the
age provided its more thoughtful and sensitive souls with incentive
to withdraw from the world. Thus Toynbee places Buddha in the
“Times of Troubles” of the Indic World.'®> The Magadhan occu-
pation to the supreme state power required annihilation of many
tribal settlements and also caused the tremendous bloodshed and
massacre, which have produced a sense of social distress acd
awakened the spirit of questioning. The Buddha, bewildered by
the stupendous social transformation and immense bloodshed and
large-scale massacre of the times causing human misery, said:

I behold the rich in the world, of the goods which they have
acquired, in their folly they give nothing to others; they
ecagerly heap riches together and further they go in their
pursuit of enjoyment. The king, although he may have con-
quered the kingdoms of the earth, although he may be ruler
of all land this side the sea, up to the ocean’s shore, would
still insatiate, covet that which is beyond the sea. The princes,
who rule kingdoms, rich in treasure and wealth, turn their
greed against one another pondering insatiably to their desires.
If these acts thus restlessly swimming in the stream of
impermanence carried along by greed and carnal desire, who
then can walk on earth in peace.?

It may be said at the outset that the period marked a traasi-
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tional stage not only in the field of political and socio-economic
life but also in the religious thinking and ideas of the people.
Brahmanism which prevailed in the socicty prior to the rise of the
Buddha, had developed into an elaborate ritual, and only learned
Brahmanas were competent to perform sacrifices, and even in
domestic worship their services became indispensable. The trend of
opinion was now growing against the rigidity of the Vedic sacri-
fices. The intellectual ferment of the age was responsible for this
change. The religion of the Vedas, which was primarily and basi-
cally a sacrificial one, had lost its appeal with the masses. Again,
in the philosophy of the Upanisads we find the quest of true
knowledge, and here the mind of the thoughtful people was
dirzcted to the attainment of peace and salvation, by the know-
ledge of Atman and Paramdtman. Yet the ideas of the Upanisads
a highly scholastic metaphysical doctrine of the direct realisation
of God, could not in any way appease the spiritual needs of the
people. The high position which the Brahmana priests had so far
occupied could no longer be maintained.

The Ksatriyas had now gained predominance.” Some of them
were great philosophers. Even the learned Brahmanas used to
approach them for sceking higher learning. Mention may be made
in this connection of the royal philosophers like Pravahana Jaibali,
Janaka and Ajatasatru.*

Moreover, it was not possible for the common folks to perform
such a costly and complicated rituals and sacrifices of the Vedic-
Upanisadic ages. Existing Brahmanical religion, thus, gradually
had lost all spontaneity, and it, as a rule, was considered the
monopoly of the Brahmanas and the affluent people in India at
that time.

It is necdless to point out that the Vedic rituals were not totally
ignored in this age of reason and higher learning, The theology,
as contained in the late Vedic literature was still current. Mystic
significance was attached to the Vedic rituals and sacrifices. An
elaborate description of the Vedic rituals can be found in the
Srauta Sitras and the G rhya Satras. Contemporary rulers, viz.,
king Prasenjit of Kodala and Udayana of Kau$ambi, were belie-
vers in the efficacy of Vedic rituals. The two tendencies apparent
in most religions, those of philosophical speculation and ritualism,
had assumed great complexity. Vedic ritual still persisted, though
the outer forms had been adjusted to contemporary needs. The
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sacrifice remained an important part of the ritual, though its
practice was restricted to the {wice-born castes, the priests and aris-
tocrats and on occasion to the affluent members of the commercial
class. The other tendency that of philosophical speculation, which
had its roots, in the Rgvedu itself, led gradually to the rise of a
number of sects each sceking an explanation of the universe by a
different method or a combination of different methods. The most
important among these sects were the Buddhists, the Ajivikas, and
the Nirgranthas or the Jainas.

The common folk used to worship trees in the form of Viksa
devatas, the Nagas (the serpent-worship), the Yaksas and the
Gandharvas. The ancient literature contains abundant references
to their worship. The Nigas were worshipped both in the form
of serpents and human being. The first is called Sarpavigraha.
Generally females desiring children used to worship such images
in the form of cobras. The human form, known as Manavavigraha,
had usually the figure of a male or female having the scrpent
hoods on the back of the head.

From the Buddhists and Jaina literatures we learn that Yaksa-
cult had a wide popularity in northern India. We read about the
names of such powerful Yaksas as Umabaradatta, Surambara,
Manibhadra, Bhandira, Sﬁlapér)i Supriya, Ghantika and Parana-
bhadra. Similarly we come across such names of the Yaksinis as
Kunti, Nati, Bhatta, Revati; Tamasuri, Loka, Mekhala, Alika,
Bendi, Magha, Timisika, etc.”® People were afraid of them and
used to pay homage to these so called semi-divine figures. Bar-
ring these so-called semi-divine figures for the common people i.e.
the villagers, the peasants, the craftsman and the tradesman, there
was a great variety of popular magic to which they might have
resorted for comfort, guidance, peace of mind, protection from
evil, and so on.

Another interesting characteristic which was current in this part
of India during the period under review was the prevalence of a
number of superstitious beliets. We read about the following kinds
of animistic hocuspocus followed by the people of the region
especi: lly of Madhyade$a. A list of these magical practices is
given in one of the discourses of the Buddha.* They are described
by the Buddha as ‘low arts’ and are of the kind practised by
certain of the Brahmanas and Sramanas. They included such
activities as “palmistry, divination of all sorts, augurics drawn
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from the celestial phenomena, prognostications by interpretation of
dreams, auguries drawn from marks on cloth gnawed by mice,
sacrifices to Agni, it is characteristic to find these in such company
—oblations of various sorts to gods, determining lucky sites, repeat-
ing charms, laying ghosts, snake charming, using similar arts on
other beasts and birds, astrology, the power of prophecy, incan-
tations, oracles, consulting gods through a girl possessed or by
means of mirrors, worshipping the Great One invoking Siri (the
goddess of luck), vowing vows to gods, muttering charms to cause
virility or impotence, consecrating sites, and more of the same
kind.”*® Buddha vehemently opposed these practices. And that
such practices are forbidden to members of his order is emphasiz-
ed in a number of places. “You are not, O bhikkhus, to learn or
to teach the low arts of divination, spells, omens, astrology, sacri-
fices to gods, witchcraft and quackery, the Buddha is reputed to
have charged the members of the Order “*® In another place, while
giving answer to the question of how a member of the Buddhist
order is to achieve perfection and be entirely unattached to any
worldly thing, the Buddha lists the many requirements; one of
these is as follows—“Let him not use Atharva-Vedic spells, nor
things foretell from dreams or signs or stars; let not my follower
predict from cries, cure barrenness, nor practise quackery.””?’ To
the Jaina followers these practices were unacceptable too.

Thus we find that people had faith in magic rituals and mystic
utterances. The Vedic gods—Indra, Agni, etc. were still worship-
ped. Butside by side the worship of Vrksa devata (tree deity),
Yaksas, Nagas and Asuras was also fairly popular. At that time
there was also widespread belief in numerous evil spirits, ogres,
goblins and the like. These were thought of as acting capriciously
and at random, and mostly in ways that were inimical to human
welfare.

Thus from the religious perspective the entire social structure can
be identified with the three major areas first, there was the sacrifi-
cial cult of the hereditary priestly class, the Brahmanas; secondly,
there was the vast range of popular cults and beliefs of the ordinary
people, mostly villagers, who constituted the majority of the popu-
lation; and thirdly, there was the variety of ideas and practices
expounded by various eminent religious teachers, both Brahmanical
and non-Brahmanical, who were known gramanas, the forerunner
of the organized Parivrajaka sects, propagating collectively differ-
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ent faiths.

It is against this background that the history of the contempo-
rary religious schools should be read. The experience of social
change and sufferings is, as pointed out by Toynbee,? connected
with the quest of new pathways in religion and philosophy. Among
the contemporaries heretical teachers who were also influenced and
inspired by the wave of dissatisfaction with the system of orthodox
Brahmanism as well as the ruthless political and unhealthy socio-
economic conditions of the period, the following names mentioned
in the Pali canons are worth-noting.

(a) Piirna Kassapa, a senior contemporary of the Buddha and
Mahavira, known by the appeliation of ahetuvadin,’® is said to have
claimed omniscience.’® Buddhaghosa® speaks of that Kassapa
came to be known by his name from the fact that his birth comple-
ted (piirna) one hundred slaves in a certain household. In the
Digha-nikaya,®® the teacher while explaining his philosophy said
that there is neither merit nor demerit in any kind of action. The
doctrine is based on Akiriyavada or the theory of non-action in
which the soul does not act and the body alone acts, B.M. Barua®
considers it as Adhiccasamuppannikavada, i.e., things happen fortui-
tiously without any cause or condition; while Silanka, a Jaina
commentator, speaks of its resemblance with that of the Sankhya
system.®* But N. Dutta thinks otherwise: “'It would be wide of the
mark if we say Kassapa’s teaching is the same as that of Sankhya,
though it holds that Purusa is only an onlooker, an inactive agent,
the functioning factor being the prakrti.”* In fact, the doctrine of
Kassapa is so peculiar that we cannot come across any similarity to
the six systems of Indian philosophy.

(b} Makkhali Go$ala was at first a follower of Jainism of the
Piardvanatha tradition. As he was not appointed a gapadhara in
Nigantha Nataputta’s order, he left the Jaina Samgha and founded
another sect called Ajivika.’® He was a naked ascetic. Panini, the
noted grammarian, describes him as Maskarin as he always
carries a bamboo staff.?? According to Buddhaghosa, Makkhali
Gosila was once employed as a servant. One day while carrying an
oil pot along a muddy road, he slipped and fell through careless-
ness although warned thus by his master: md khali (stumble not).
Hence he is called Makkhali. He was designated Gosdla because
he was born in a cow-shed.®® This school is known by some as
ahetukaditthi or akiriyaditthi,®® while the others designate it as
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Ajiidnavada®® He was, however, a prophet of Niyativida (fata-
lism), according to which—*“There is neither cause nor basis for
the sins of living beings; they become sinful without cause or basis.
There is no deed performed either by oneself or by others (which
can affect one’s future births), no human action, no strength, no
courage, no human endurance or human prowess (which can affect
one’s destiny in this life). All beings, all that have breath, all that
are born, all that have life are without power, strength, or virtue,
but are developed by destiny, chance and nature, and experience,
joy and sorrow in the six classes of existence. Salvation, in his
opinion, can be attained only by death and existerce which are
unalterably fixed (niyati). Suffering and happiness, therefore, do
not depend on any cause or effect.”** An elaborate history of the
activities and specific norms of the Ajivika Parivrajaka will be dealt
at the end in an appendix.

(c) Another popular heretical school that emerged in the eastern
horizon of Indian subcontinent was propagated by Ajita Kedakam-
balin who, being a materialist, denied the existence of good and
bad deeds. His philosophy can be compared with the philosophy
of Carvaka.

In the Brahmajala Sitta it is classified as Ucchedavdda, i.s., the
doctrine of annihilation after death. The followers of this school
believe ‘Tam jivan tam fariram’, that is, the doctrine of identity of
the soul and body. The Carvakas also conceived similar views—
“There is no after-life, and no reward of actions, as there is neither
virtue nor vice. Life is only for enjoyment. So long as it lasts it
is needless to think of anything else, as everything will end with
death, for when at death the body is burnt to ashes there cannot
be any rebirth,””*?

As regards the meaning of the term—Ke$akam' ali, it is stated
that he wore a blanket of human hair, which is described as being
the most miserable garment. It was cold in cold wheather, and
hot in the hot, foul smelling and uncouth.** The advocates of this
school conceive— ‘There is no merit in almsgiving; sacrifice or offer-
ing; no result or ripening of good or evil deeds. There is no passing
from this world to the next." No benefit accrues from the service of
father or mother, There is no after-life, and there are no ascetics or
Brahmanas who have reached perfection on the right path, and who,
having known and experienced this world and the world beyond,
publish (their knowledge). Man is formed of the four elements;
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when he dies earth returns to the aggregate of earth, water to water,
fire to fire, and air to air, while the senses vanish into space. Four
men with the bier take up the corpse; they gossip (about the dead
man) at the burning ground, (where) his bones turn the colour of a
dove’s wing, and his sacrifices end in ashes, They are fools who
preach almsgiving, and those who maintain the existence (of
immaterial categories) speak vain and lying nonsense. When the
body dies both fool and wise alike are cut off and perish. They do
not survive after death.”’*® The argument adduced above is a clear
expression of materialism, and its author (i.e. Ajita Ke$akambalin)
must have been considered as the forerunner of the later Carvakas.
cally the same view with Ndstikavada only with this difference that
while latter denies altogether the existence of the soul the former
admits it, but the logical end of both the views would be exactly
the same."®

(d) Pakudha Kacciyana whose theory is classified as both Akiriygd-
viada and Sdssatavida in the Brahmajala-sutta, was another Loka-
yata teacher®” advocating that good or bad deeds do not affect
the elements which are eternal. Buddhaghosa states that Pakudha
Kacciyana did not use cold water, using always hot water. Even
he did not wash, when hot water was not available. If he crossed
a stream he would consider it as a sin, and would make expiation
by constructing a mound of earth."”® According to Pakudha
Kaccayana, the elementary categories, seven in number, are neither
made nor ordered, neither caused nor constructed; they are barren,
as firm as mountains, as stable as pillars. They neither move nor
develop; they do not injure one another, and onc has no effect on
the joy, or on the sorrow, or on the joy and sorrow of another.
“What are the seven? The bodies of earth, of water, of fire, and of
air, and joy and sorrow, with life as the seventh.”*® No man slays
or causes to slay, hears or causes to hear, knows or causes to
know. Evenifa man cleaves another’s head with a sharp sword,
he does not take life, for the sword-cut merely passes through the
seven elements.*®

(e) Nigantha Nataputta: The teaching ascribed to Nigantha
Nataputta is rather vague. On the basis of the Jaina canonical
texts Jacobi® has pointed out that while it is not an accurate
description of the Jaina creed it contains nothing alien to it. We
may accept the identification of Nigantha with Vardhamaina
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Mahivira, the twenty-fourth Tirthankara of Jainism. A close
scrutiny of the teachings and tenets propounded by Nigantha
reveals considerable semblances with the doctrines and tenets of the
Jainas. It is described in the text that a Nigantha is surrounded
by the barrier of fourfold restraint. How is he surrounded? He
practises restraint with regard to waier, he avoids all sin, by
avoiding sin, his sins are washed away and he is filled with the sense
of all sins avoided. (Sabba-viri-yuto ti sabbena papa-varanena yytto,
Sabba-vari-dluto ti Sabbena. Papa-varancena dhuto-papo. Sabba-
vari-phuttho ti Sabbena. Papa-viranena Phugtho).% The text fur-
ther goes on to state that “. .. So surrounded by the barrier of
fourfold restraint his mind is perfected, controlled and firm (Gata-
tto ti Kotippatta-citto).*

(f) Safijaya Belatthiputta is regarded to be the preacher of
Ajfianavada or agnosticism. He is said to have the preceptor of the
elders Sariputta and Moggallana before they were converted to
Buddhism.* Safijaya along with Moggallana is also mentioned in
the Jaina literature as Jaina-muni.*® According to Buddhaghosa a
certain wanderer named Supriya was a disciple of Safijaya Parivra-
jaka, i.e. Safijaya the wanderer.”® Regarding his doctrine, he says
that if you asked me, “Is there another world? and ifI believed
that there was, I should tell you so. But that is not what I say. I
do not say that is so; I do not say that it is otherwise; I do not say
that it is not so; nor do I say that itismot so....”" AL.
Basham thinks that “the passage ascribed to Safijaya Belatthiputta
is probably satirical, a tilt at agnostic teachers who were unwilling
to give a definite answer to any metaphysical question put to
them.”’®™ B.M. Barua, on the other hand, believes that “the state-
ment of Safijaya represents a doctrine which was held in good
faith by a school of Pyrrhonists.”® It may, however, be noted in
this connection that the Jaina theory of Syddvada is to some
extent influenced by the teaching of Safjaya.

Each of these teachers has been described as the leader of an
order (ganino gandcariyo), as being well-known (fiata), famous
(yasassino), the founder of a sect (titthakaro), respected as a saint
by many people (sadiusammato bahu janassa), a homeless wanderer
of long standing (cirapabbdjito). and advanced in years (vayonu-
patta).®® They may be considered as the philosophers or theologians
in the modern sense.® But the doctrines of these schools, as pro-
pounded by A.L. Basham, are “to be treated very cautiously; for
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it is evident that the authors had but a limited knowledge of the
teachings of the heretics, and what knowledge they had was warp-
ed by odium theologicun.”®

Barring these six heretical schools of thought, there were other
*heretic’ or ‘heterodox’ philosophical schools outside the pale of
Brahmanism in that period. Besides, the Buddhist and Jaina
sources, the Upanisads.®® especially the later Mandukya-karika,™
the Pafcaratra Sarmhitd,® etc., also bear enough materials which
refer to, besides the atheists, pseudo-ascetics, Kapalikas and fol-
lowers of Brhaspati, those doctrinaires who proclaim Kalavada
(time), Svabhdvavdda (nature), Niyativada (fate), Yadrcchavada
(chance), Bhitavida (elements) as also Prana (life-force), Gunas
(qualities), Disah (space), Manas (mind), Buddhi (intellect), and so
forth as their first principles. The Buddhist texts refer to two
main classes of intellectual movements—(i) those that speculate on
the first beginnings of things (Pubbanta-Kappika) and (i) those
that speculate about the future goal of creation (Aparanta-Kappika).
The former consisted of four kinds of Sassatavada (eternalists),
four kinds of Ekacca-Sassatavada (partial eternalists), four kinds
of Antanantika (limitists and unlimitists), four kinds of Amaravik-
khepika (evasive disputants) and two kinds of Adhiccasamuppa-
nika (fortuitous originists); while the latter one consisted of
sixteen kinds of Samfiivida (upholders of conscious soul after
death), eight kinds of Asajfifiivida (upholders of unconscious soul
after death), eight kinds of Nevasaiifiinasafifiivada (upholders of
neither conscious nor unconscious soul after death), seven kinds of
Uchhedavida (annihilationists’® and five kinds of Ditthadhammani-
bbanavada (believers in the attainment of Nibbdna in this life).*
All these doctrines have been described by the Buddhists as wrong
and misleading (micchaditthi) and they are refuted by Buddha-
ghosa,’” and by Nagarjuna and Candrakirti.®®

The Jaina texts, on the other hand, speak of 363 philosophical
views which were current in that period which was an age of
acute intellectual upheaval in the cultural history of India. These
views were grouped into four main schools, viz., Kriyavada,
Akriyavada, Ajfidnavada and Vinayavada. The first two schools
are again classified into 180 and 84 varieties, while the last two
into 67 and 32 forms.®* Most of the schools belonging to the
Buddhist Pubtdnta and Aparanta Kappikas correspond_ to the
various groups of the Akriyavadins mentioned in the Jaina texts.



14 Some Aspects of Jainism in Eastern fndia

In this connection we may note the account of the Sendaka-Sutta
of the Majjhima-nikaya™ where the bhikkhu Ananda describes to
the wanderer Sandaka the four ‘antitheses to the higher life’ (abrah-
macariyavasa):

(a) The materialist teacher who denies the existence of an after-
life;

(b) The antinomian—a repetition of Piirana’s doctrine;

(c) The fatalist—repeating the teachings of Makkhali; and

(d) The atomist—repeating the atomic theory of Pakudha.

Ananda then describes the four ‘comfortless vocations’ (anassdsi-
kani brahmacariyani):

(a) The teacher claiming omniscience;
(b) The traditionalist:

(¢) The rationalist; and

(d) The sceptic.

All these doctrines were, directly or indirectly, concerned with
death and annihilation, or with fear, frustration and helplessness.
They believed that all human actions and endeavours were fruitless.
They found no discrepancy between merit and demerit, between
violence and non-violence. Ajita Ke$akambalin could not distin-
guish between the fool and the wise, for both were doomed to
death, and Sanjaya kept himself mum since the deeply ingrained
faiths behind the ideas were all uprooted; and Gos$ala, being a
fatalist, professed that human activity could do nothing to change
the course of events. In fact, the entire philosophical or religious
world in eastern India was in a state of anarchy. No systematic
or methodical schools of philosophy and religion emerged due to
precarious atmosphere which was not congenial to the creation of
any religious school with an organised system of practice and
doctrine. It was an age of intellectual restlessness and the econ-
sequent craving for a new method of attaining serenity was percep-
tible. And the mendicant bearing a staff, of whatever class or
order wandering from place to place advocates: Mdakrta karmani
ma krta karmani $antirvap $reyasityéhato Maskar? Parivrgjakah.,™

It shows that the wandering class roaming from place to place
propounded for peace which was most essential need of the time
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and the wandering ascetics filled the need. “In fact, India at the
time of the emergence of the heterodox sects seems to have been in
a state of theological anarchy, mitigated only by orthodox Brah-
manism which was by no means satisfying to the best minds of the
times.””” Similar trend of anarchy and restlessness in the field of
religious environment also prevailed in the Roman Empire, when
many people had lost their implicit faith in traditional varieties,
and were ready to support any new cult which offered a more
plausible and attractive system of belief. In Rome the changing
spiritual requirements were met in large measure by mystery cults
imported from the East.™

Firally, it should be noted that religious doctrines and philoso-
phical beliefs were extremely diverse in the age of the ¢. sixth-fifth
centuries BC which was undoubtedly an age of acute intellectual
upheaval in the religious history of India. The history of the Pari-
vrajaka sects, both the Brihmanical and the non-Brihmanical
Parivrajakas, were taught within the same geographical orbit in its
earlier stage during the same historical period, a mutual ideological
influence was inevitable. The wandering of the Buddha, or of the
Mahavira, etc. for years after years in search of enlightenment also
would have brought them into contact with each others’ dogmas.
One’s ideal and activities threw immense impact on others. Doctri-
nal parities and ritualistic semblances are not at all lacking among
the different Brahmanical and non-Brahmanical Parivrajaka sects
of the period under review.

REFERENCES

18ir Monier-Williams, 4 Sanskrit English Dictionary, p. 602.

2Nirukta, 1.14; 11.8.

RV, X.109.4; 154 2; V1 5.4; By, Up. 1V, 4.22; Chan. Up., 11.22.1.

1S. Dutt, Brddhist Monks and Monasteries of India, hereafter (BMMI), p. 42.

8G.S. Ghurye, Ind‘an Sadhus, pp. 96ft.

$Rhys Davids, Buddhist India, p. i59.

"P. Jash, ‘Buddhist Parivrajaka: Genesis and Early History’, Proceedings of
the Fifth World Sanskrit Conference, 1981, Beneras, pp. 535ff. R. Thapar (4ncient
Indian Social History, pp. 63 ) has tried to show ‘that the organized groups of
renouncers of the post-Vedic period were neither ncgating the society to which
they belonged nor trying to radically alter it: but rather that they ware seeking
to establish a parallel society.”

%3.B, Deo, History of Jaina Monachism, pp. 159, 249.



18 Some Aspects of Jainism in Bastera Indi4

*Chan. Up., VI1.26.2; N. Dutt, Early Monastic Buddhism, hereafter (EMB), 1,
pp. 17ff.

¥The rules about the keeping of hair varied among the different sects. The
Jatilas as the name signified kept matted hair; the Niganthas had the hair pluck-
ed out, while as the term Mundaka shows, the prevalent practice was to shave
the head periodically (Vasistha, X-6).

This rule very likely applics to the Parivrajakas in general.

US. Dutt, BMMI, pp. 72-73.

“Rhys Davids, Buddhist India, p. 159; N. Dutt, EMB, p. 31.

**N.C. Bandopadhyaya, Economic Life and Progress in Ancient India, pp-
254ff; 285; Romila Thapar, ‘Ethics, Religion, and Social Protest’, op. cit., pp.
43fF,

MR.S. Sharma, Das Kapital Centenary Volume, pp. 63ff.

5H.C. Raychaudhuri, Political History of Ancient India, pp. 85ff.

1K oéala had annexed Kasi, and now Magadha swallowing Anga, captured
Kosala, and ultimately hostilities arose between Magadha and Avanti in which
Magadha became supreme.

¥Vidiidabha attacked the Sakyas, and Ajatagatru the Licchavis,

#]t is suggested by some scholars that the reason for the decline of the gana-
rdfyas was ““The development of private as against tribal property, following
conquest over aboriginal populations and the development of the tribal into an
oligarchy’”. JBBRAS, 1951, p. 186.

¥Toynbee, A Study of History, 111, pp. 270ff.

2H. Oldenberg, Buddha, p, 64.

*Some of the Ksatriya kings, instead of employing Brahmana teachers, were
now themselves importing education their sons. In the Gamani Canda Jataka
(I1.257) we are informed about a king who taught his son the Vedas and the
worldly knowledge, *‘tayo vedo sabbam ca loke kattabbam”.

¢2Br. Up., V1. 1.1; Chan. Up. V.3.1.

#2Moti Chandra, ‘Some Aspects of the Yuksha Cult’, Bulletin of the Prince of
Wales Museum, Bombay, 1954, pp. 43ff; A K. Coomaraswamy, Yaksas.

¥ Brahmajala Sitta, 21; Dialogues of the Buddha, pt. I, pp- 16ff.

*Rhys Davids, Buddhist India, pp. 143-44.

28Vinaya-Pitaka, SBE, XX, p. 152.

8 Surta-nipita, 927.

8Toynbee, Civilisation on Trial.

2SN, 111.€0, V.126; AN, 111.383.

04N, 1V.428. 18y, 1142, 8:DN, 1.52.

3sB.M. Barua, Pre-Buddhistic Indian Philosophy, p. 279.

M8 Kr., 1.1.12.15.V, p. 209.

3N. Dutt. EMB, 1, p. 35.

38Bhiva Samgraha, 175-79.

3 patanjali, Mahabhdasya, 5.1.154,

SV, 1.166fT.

MV, L, 513; Milindapaiiha, 4-5.

“8a. Ky, 1.127; Dar$anasira, 176. ‘

DN, 1, 53ff; A.L. Basham, History and Doctrines of the Ajivikas, hereafter
(HDA), pp 13-14.



‘the Parivrajakas 17

“§.N. Dasgupta, History of Indian Philosophy, hereafter (HIP), vol. I, pp.
78-80.

83Digha-nikdya Attakatha (Sumangala-Vilasini), 1.144; Majjhima nikdya Atta-
katha (Papaficasudan), 1.421-23.

1SV, 1.165.

“DN, 1.55; A.L. Basham, HDA, p. 15.

*A.C. Sen, Schools and Sects in Jaina Literature, p. 23.

¥ According to S.N. Dasgupta (HIP, vol. I, p. 78, fn. 2) “Lokayata (literary,
that which is found among the people in general) seems to have been the name
by which all Carvaka doctrines were generally known,”

“BDigha-nikaya-Attakatha (Sumargala-Vilasini), 1.144; it is also stated else-
where (I.168) of the same text that the Niganthas do not use cold water as
living beings exist therein.

““Katamo satta? Pathavi-kayo apo-kaya toja-kaye vayo-kayo sukho dukkho
Jivo-sattamo . . ..’ DN, 1, p. 56.

%Ibid., 1, p. 56. In the Si. K., 11, 1.10, 280fF. (SBE, XLV, 11, 1.20-4) a five-
element theory is outlined in the similar terms. <f. A.L. Basham, HDA, p. 16.

S'Jacobi, Introduction to Jaina Sitras, pt. Il, SBE, XLV, pp. xx-xxi.

®2Buddhaghosa’s Sumarigala-vilasint, 1, p. 168.

83]1bid.
Vinaya-Pitaka, 1, 42, 391. 8 Amitagati Sravakacara, 6.
5SS, I p. 35. DN, X, p. 58.

%A L. Basham, HDA, p. 17.

%B.M. Barua, op. cit., pp. 325ff.

% Digha-nikaya, Samarniaphala-sutta, 1, pp. 47,

*IB.M. Barua, op. cit., pp. 275ff.

82A.L. Basham, HDA, p. 10.

SsSyetasvatara Up., 1.2; VLIf; Maitravani Up., VI, pp. 14ff; V1.20; XV, pp.
8ff.

“Mandukya-Karika, 1.7-9; X.30.28.

® Anirbudhnya-saimhita, ed. F.O. Schroder, Madras, 1916.

*N. Dutt, EMB, p. 37. SV, 1, p. 102.

BMadhyamika-Vyeti; N. Dutt, EMB, pp. 37-38,

%A.C. Sen, op. cit., pp. 291,

MN, 1, pp. 513ff; A.L. Basham, HD A, pp. 18ff.

"Patafjali (Mahabhdsya) on Panini’s Sitra VI.I.154.

Similar type of concept is also reflected from the writings of Vamana who has
stated that “an ascetic, being habitually inactive, is called maskarin, from his
denial of Karma. He says ‘don’t perform actions, ... iti. Vamana and Jaya-
ditya, Kasika, ed. Balasastri, 2nd edition, Beneras, 1898, p. 522.

"2A.L, Basham, HDA, p. 100.

3Ibid., p. 96.



CHAPTER TWO

Twenty-Four Tirthankaras and Their
Activities and Teachings

JAINIsM is one of the few religious systems whose distinctive history
can be traced in centuries before the Christian era. According
to Jaira belief, it is both eternal and universal. It is open to all
beings. Traditionally twenty-four tirthankaras' who are credited
with the formation of this faith appear in every kalpa (cycle).?
Representing an institution of thought for attaining summum
bonum as concomitant of the cessation of rebirth, the twenty-four
tirthaikaras of the Avasarpini-kalpa, ie., the present era, made
individual contributions in the field of philosophy and religion.

With the attainment of kevala-jiiara or absolute knowledge, the
tirthankaras were also designated as kevalins. Heinrich Zimmer
nicely explained the characteristic concept of kevalin:

“The noun kevalin, furthermore, is a term used specially to
denote the Jaina saint or tirthankara. Cleansed of karmic matter,
and thereby detached from bondage, this perfect one ascends in
complete isolation to the summit of the universe. Yet, though
isolated, he is all pervading and endowed with omniscience; for
since his essence has been relieved of qualifying individualizing
features, it is absolutely unlimited. Referring to the tirthankara
and his condition, the word kevalin thus expresses the two mean-
ings of ‘isolated, exclusive, alone’, and ‘whole, entire, absolute’,
both being ideas pertaining to the sphere of beatitude in perfection.
This is strongly suggestive of the mystic teaching of Plotinus that
the final stage in the mystic way is ‘the flight of the Alone to the
Alone’.””®

It is an erroneous impression cherished by some scholars that
Mahavira was the founder of Jainism. But this is far from truth,
since, according to different Indian tradit.ons recorded in the Jaina,
Buddhist and Brahmanical texts, there were twenty-three more
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tirthankaras, before him, each appearing with a span of few
centuries from his predecessors.

Some scholars doubt the historicity of these tirthankaras, except
the last two, i.e. of Paréva and Mahavira. Pardva’s predecessor
Aristanemi or Neminitha is said to have connected with the legend
of Krsna as his relative. He is said to have died 84,000 years
before Mahavira’s nirvana. Similarly, Paréva, the son of the ruler
of Ka$i, lived and preached his religion about 250 years before
Mahavira, i.e. in the (c. eighth century Bc) and his teachings were
contiguous to the teachers about self-abjugation, known in Bihar
during his time.*

In spite of its remote antiquity Jainism first flourished as an
organised ard methodical form of religious creed in eastern India
in the sixth century Bc. Mahavira, like Basava of the Vira-Saivas
or the Lingayats in Karnataka, gave the real shape of a religion. He
claims no originality for his doctrine.® He reformulated the system
which already existed and there were other followers of Paréva even
before Mahavira became a ‘Jina’ and main spokesman for the
Nirganthas as the Jainas were known by that term in the sixth
century BC. Mahivira, however, more heavily emphasized the ascetic
rules for the monks than had Paréva. Mahdvira may have noted
the moral laxities found in contemporary monks whether Jaina,
Buddhist or Ajivika. He set an unusually high standard of ascetic
morality which has led to regard him as an originator of this
system of philosophy and rel'gion.

Again, if we think of them in the historical probability of a
‘succession of teachers’, we can come to the definite conclusions
that outside the pale of Vedic culture and religion especially in
eastern India the pre-Vedic and non-Vedic ideas had a long tradi-
tion of continuity. We have already pointed out that there were
persons believing in different faiths and institutions fighting for the
cause of their survival and development and that some of the pre:
Vedic ideas and practices were revived by the Buddha, Mahavira
and other in the reformistic movements, launched by them. Jacobi’s
observation in this connection is worth noting —‘These particulars
" about the religion of the Jainas previous to the reform of Mahavira
are so matter-of-fact like, that it is impossible to deny that they
may have been handed down by a trustworthy tradition.”® These
tirthankaras belorging to a community later on known asthe
Parivrijakas wandered from one place to other along with their
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followers, and propounded their respective views on religion and
philosophy.

To the Jainas all the tirthankaras after attaining nirvdna are
treated by them as gods. Jacobi thus points out that “All tirthai-
karas have reached nirvana at their death, Though being released
from the world, they neither care for nor have any mfluence on
worldly affairs, they have nevertheless become the object of worship
and are regarded as the ‘gods’ (deva) by the Jainas; temples are
erected to them where their idols are worshipped. The favourite
tirthcnlaras are the first and the three last ones, but temples of the
remaining ones are also met with. The worship of the idols of the
tirthankaras is already mentioned in some canonical books, but no
rules for their worship are given; it was, however, already in full
sway in the first century of our era, as evidenced by the Pauma-
cariya, the oldest Prakrt-kavya of the Jainas, and by the statues of
tirthankaras found in ancient sites, e.g., in the Kankali mound at
Mathura which belongs to this period.””

It may be recalled that twenty out of twenty-four tirthankaras
from Rsabhanatha to Mahavira attained their nirvdna on the crest
of the Sameta-$ikhara (Samddhi-§ekhara) in the Pare$a-natha hill
in the Hazaribagh district, Bihar.® Eastern India, particularly Bihar
and Bengal, was the cradle in which the Jaina tirthankaras staged
the entire drama of their carcer. The boundary of their activities
gradually expanded itself with the progress of time so as to include
Orissa, Assam and some portions of upper Gangetic valley. The
Jaina canonical texts like the Kalpa-siitra and the Samavayanga
provide adequate information regarding the religious performance
of some of these tirthankaras, viz., Rsabhanitha, Neminatha, Pars-
vanatha and Mahivira. For a proper understanding of the subse-
quent investigation, a list of the twenty-four tirthankaras of this
age alongwith their parentage, birthplace, lafichana, Ganadhara,
Yaksa and Yaksini, etc., is given in a tabular form on pp. 22-25.

The tabulation shows that each and every one of the tirthankaras
has a discriminative symbol or lafichana for himself, and this is
always found on Jaina icons representing them, i.e. the symbol of
Paréva is a hooded snake, and that of Mahavira a lion.® The
Jaina canonical texts are full of evidences about the name of the
twenty-four firthaikcras in the order in which they appeared and
about their life-span, sometimes their activities as well as teachings.
Of course, there are certain accounts relating to the longevity of
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the tirthankaras but these are in no way acceptable except the last
two, as authentic. For example, Rsabha, the first tirthankara is
believed to have lived for 8,400,000 years (one piirva year is consi-
dered to be equivalent to 70,560,000,000 years); twenty-second
tirthankara, Nemi, for 1000 years; the twenty-third, Par§vanatha,
for 100 years and the last one, Mahavira, for 72 years.®

An outline of the biographies of some of the tirthankaras would
be presented with adequate consideration from the outlook of
history.

RSABHANATHA

Rsabhanitha, also known as Adinatha, is said to be the first
tirthankara of the present era. In his previous birth he was a god
in Sarvarthasiddhi (a celestial world), and was conceived by Meru-
devi, the wife of Nabhi, the seventh kulakara (the patriarchs).!!
This epoch as well as his birth were celebrated by gods with eclat,
and equally so were his marriage and coronation. He was married
to Sumangala, his own twin sister and Sunanda whose brother
(born as a twin) had died in childhood.'* The Jaina text mentions
his hundred sons including Bharata.!® It is believed that he re-
nounced his kingdom in favour of his sons and embraced the life
of an ascetic. He is credited to have taught seventy two arts
(bavattarim kalao) to men and sixty-four to women. The beginnings
of human civilisation are associated with him.** The Vedas® and
the Puranas'® also speak of him. Rsabha, king of Kosala, after
deep and prolonged meditation received the highest knowledge
called kevala.

He had an excellent community of 84,000 sramanas, 300,000
nuns and other lay votaries. It is recorded in the Avafyakaniryukti*?,
a work written after the first century AD, that Rsabha in course of
his wanderings visited countries like Jonaga and Suvannabhimi.
He like Mahavira had to suffer a lot in the hands of people,'
while he visited the places like Konka, Venka, Kutaka and south

Karnataka."?

A reference to a king of Ayodhya named Rsabha is found in the
Ramayana®® 1t is indeed tempting to identify this Rsabha with the
first Jaina tirthankara since both are connected with Ayodhya. But
it will be hazardous to draw any conclusion in this regard depend-



THE JAINA TIRTHANKARAS

Sl Name Parents Birthplace/ Comple- Vimana or
No. place of Xion Vahana
diksa
1 2 3 4 5 6
1. Rsabhanitha/ Nabhiraja Vinittanagari Golden Sarvatha-
Adinitha by Merudevi in Ko$ala and siddha
Purimatala
2. Ajitanatha Jitasatru by Ayodhya Golden Vijaya-
Vijayamata vimana
3. Sambhavanatha  Jitari by Sravasti Golden  Uvarimagari
Senamata veka
4. Abhinandana Sambararaja Ayodhya Golden Jayanta-
by Siddhartha vimana
5. Sumatinatha Megharaja by Ayodhya Golden Jayanta-
Mangala vimana
6. Padmaprabha Sridhara by  Kausambi Red Uvarima-
Susima (rakta) graiveka
Y. Supfrévanatha Pratistharaja Yaranast Golden Madhyama-
by Prithvi graiveka
8. Candraprabha Mahasenardja  Candrapura White  Vijayanta
by Laksmana (Subhra/
dhavala)
9. Suvidhinatha/ Sugrivar3ja Kanandina- White  Ananta-
Puspadanta by Ramarani  gari (Subhral devaloka
dhavala)
10. Sitalanatha Dridharatha- Bhadrapura Golde  Acyuta-
raja by (Bhadila- devaloka
Nanda pura)
11. Sreyarh$anatha/ Vispuraja by  Sirmhapura Golden Acyuta-
Sreyasa Visna devaloka
12, Vasupiijya Vasupujya by Campapuri Red Pranatas
Jaya (rakta) devaloka



AT A GLANCE

Latachana Diksa- First First /fryc‘i Attendant Spirits

(cognizance) Vrksa Ganadhara Yaksa & Yaksinl

7 8 9 10 11
Balada/Vrsa Bodhi tree  Pundarika  Brihmi Gomukha, Cakresvari
(the bull) vata (ban-

yan tree)

Hasti/Gaja Sala Simhasena Phalgu Mahdyaksa, Ajitabala

(the elephant) (Rohini according to the
Digambaras)

Asval(the Prayala Caru Syama  Trimukha, Duritira (pra-

horse) Ghoda fijapati, according to the
Digambaras)

Vanara (the Priyamgu Vajranabha Ajita Nayaka, Kalika (Yakse-

ape) Kapi/ $vara & Vajrasrikhala

Plavaga according to the Digam-
baras)

Kraufica (the Sila Carama Kagdyapi Tumburu, Mahakali

curlew) {Purusadatta, according

Brahmani (the to the Digambaras)

red-goose, accor-

ding to the Digam-

baras)

Padma/Abja Chatra Pradyotana Rati Kusuma, Syima (Mano-

Kamala (a lotus) vegh or  Manogupti
according to the Digam-
baras)

Svastika Sirisa Vidirbha Soma Matanga, Santa (Vara-
nandi, Kali according
to the Di,:ambaras)

Candra/$as Niga tree Dinna Sumana Vijaya, Bhrkuti, (Syama,

(moon) Jvalamalini, according
to the Digambaras)

Makara Sala Vardhaka Varuni  Ajita, Sutiraka (Maha-
kali or Ajita according
to the Digambaras)

Srivatsa figure Priyathgu Nanda Sujasa Brahma, Asoka (Minavi,

$ri Vrksa, (accor- according to the Digam-

ding to the Digam- baras)

baras :

Ganda (the rthino- Tanduka- Kasdyapa Dhirani Yakget, Manavi, (Isvara,

ceros) Garuda ac- tree
cording to the
Digambaras)

Mabhisi (female
buffalo) nonia Sua-

veolens)

Patala (Bag- Subhuma Dhirani

Gauri according to the
Digambaras)

Kumara, Canda (Gan-
dhari, according to the
Digambaras)
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1 2 3 4 6
13. Vimalanitha Krtavarmaraja Kampilyapura Golden Mahasira-
by Syama devaloka
14.  Anantajit Simhasena by Ayodhya Golden Pranatha-
Anantanatha Suyasa devaloka
15. Dharmanatha Bhanurija by Ratnapuri Golden Vijayavimana
Suvrita
16. Santinatha Visvasena by  Gajapura/ Golden Sarvartha-
. Acira Hastinapuri siddha
17. Kunthunitha Siraraja ty Gajapura Golden Sarvirtha-
Srirani siddha
18. Aranatha Sudarfana by  Gajapura Golden Sarvartha-
Devirani siddh
19. Mallinatha® Kumbharija by Mathura Blue Jayanta-
Prabhavati (nila) devaloka
20. Munisuvrata/ Sumitraraja by Rajegrha Black Aparajita-
Muni/Suvrata Padmavati (§yamaj devaloka
asita)
21. Naminitha/ Vijayardja by Mathura Yellow Pripata-
Nimi/Nimes$vara Viprarapi devaloka
22. Neminatha/ Samudravijaya Sauripu,s Black  Aparijita~
‘Arisfanemi by Sivadevi & Ujjinta devaloka
(Girnar)
23. Piar§vanitha Advasenaridja  Varanasi & Blue Pranata-
. : by Vamadevi  Sameta- (nila)  devaloka
. Sikhara
24, Mahavira/. Siddharthardja/ Kundagrima Yellow Prinata-
Vardhamana Sreyarisa & Rijupilaka devaloka

Yasasvin by

Triald Videha-

dinna/Priyakarini

*Malli according to Svetambaras (Nayadhammakahio, chapter 8) was a
woman to which the Digambaras do not agree.



Twenty-Four Tirthankaras and Their Activities and Teachings

25

7 8 9 10 11
Varaha/Siikara Jambu Mandara Dhara Sanmukha, Vidita, (Vai-
(a bear) (Eugenia roti, according to the

Jambolana) Digambaras)
Syena (a falcon  Asoka tree  Jasa Padma  Patala, Ankusa (Ananta-
Bhallul (a bear (Jonesia mati, according to the
according to the  Asdoka) Digambaras)
Digambaras)
Vajra (thunder- Dadhiparna Arista Arthasiva Kinnara, Kandarpa
bolt) tree (Clitoria (Manasj, according to
ternat?) the Digambaras)
Mrga (an Nandi Cakrayu- Suci Garuda, Nirvanl (Kith-
antelope) dha purusa, Mahamanasi
according te the
Digambaras)
Aja/Chagala Bhilaka Samba  Damini  Gandharva, Bala (Vijaya,
(a goat) tree according to Digambaras)
Nandyavarta dia- Amra Kumbha Raksita Yakseta, Dhana (Kendra

gram mina—the
Zodiacal pisces
(according to the
Digambaras)
Kumbham|Kalasal
Ghata (a jar)

Kiirma (a
tortoise)

Nilotpala (blue
water), Asoka tree
(according to the
Digambaras)
Saikha (conch)

Sarpa (serpent)

Kesari, Sitmha
(lion)

(mango tree)

Afoka tree  Abhiksaka Bandhu-
mati

Campaka Malli Puspavati

(Michelia

Champaka)

Bakula Subha  Anila

(Mimusupse-

lengi)

Vetasa Varadatta Yaksa-

dinna

Dhatakt Aryadinna Puspa-

(Grislea cida

tomentasa)

Sala Indrabhiiti Candra-

bala

& Ajita, according to the
Digambaras)

Kubera, Dharanapriya,
Aparijita (according to
the Digambaras)

Varuna, Naradatti (Bahu-
riipini, according to the
Digambaras)

Bhrkuti, Gandhari or
Camunda (according to
the Digambaras)

Gomedha, Ambika, (Sar-
vahana, Kusmandini,
according to the
Digambaras)
Par$vayaksa or Dhara-
nendra and Padmavati

Matanga, Siddhiyika
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ing on such evidence alone. In fact the name Rsabha is found in
the Mahabharata both as king,?! and as an ascetic.”® The great epic
also refers to a tirtha after the name of Rsabha, which lay in the
Ayodhya region, the birth-place of the first tirthankara.?

The Bhagava ta-purana™ gives us a detailed information including
the lineage of the first tirthankara of the Jainas, Rsabhanatha. He
led a married life for some time and one of his sons was the famous
Bharata. A few years later he led an ascetic life having discarded
the practice of wearing clothes. Elsewhere the same Purana® des-
cribes that he was initiated into asceticism directly as an Pdrama-
harmsa, the highest stage in asceticism. He is also described as an
incarnation (avatdra) of Visnu.™® It seems that the first Jaina
tirthankara was accepted as an incarnation of Vispu by the Hindus
as early as the time of the composition of this Purdna,* if not
earlier, probably at the time when the founder of Buddhism,
Gautama Buddha, was accepted as an avatéra of the same deity.

It is also to be noted in this connection that the account of the
Bhdgavata-purana about Rsabha’s Paramacharsa initiation shows
the existence of the supreme order of asceticism from the time of
inception of this religious order.

Even the antiquity of this tirthankara, as propounded by some
scholars can be surmised from the archaeological evidences too.
Thus the kayotsarga-yoga pose of sitting and standing images
engraved on the seals of Mohenjodaro, Harappa and Lothal are
identified as Rsabha’s images.?® Again if we are to believe the read-
ing of a real inscription by Pran Nath,*® the prevalence of Jainism
at that time is confirmed. However, it is clear that nude images
like those of the Digambara Jainas used to be made by the Indus
people®® and this goes to establish the greater antiquity of the
religious ideas of nudity as held by the Digambara Jainas. Jainism
is however, considered as the oldest of non-Aryan group. Zimmer
thus opines— ‘There is truth in the Jaina idea, their religion goes
back to the remote antiquity, the antiquity in question being that
of the pre-Aryan, so-called Dravidian period, which has recently
been dramatically disillusioned by the discovery of a series of great
Late Stone Age cities in the Indus Valley dating from the third and
even perhaps fourth millennium Bc.””%!

Although Jacobi regarded Par$vanatha as a historical figure and
the founder of Jainism, his further remark relating to this matter
is very significant. In his opinion “there is nothing to prove that
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Pardva was the founder of Jainism. Jaina tradition is unanimous in
making Rsabha, the first tirtheakara (its founder) ... There may
be something historical in the tradition which makes him the first
tirthankara.” ,

As regards the religious activities and historical events in the
lives of the tirthankaras right from second to twenty-first our
sources of information are conspicvously silent. It is rather unwise
to make any assessment on the basis of such meagre and contro-
versial evidences. And so far these evidences are concerned there
is, in fact, nothing of importance and significance in their lives, at
least, from the historical perspective to be noted.

NEMINATHA

The twenty-second tirthankara, Nemi or Aristanemi, is regarded
by some scholars as the historical personage, while others treated
him as a mythical one, He is referred to in the Pali literature. The
Dhammika-sutta of the Anguttaranikdya speaks of Aranemi as one
of the six tirthankaras (sathare tirthankara)®® Nagendranath Vasu
in his introduction to the Harivamsa-purana argued in favour of
the historicity of Lord Nemi.* He is referred to as a cousin of
Lord Krspa.®® Nemi, son of Samudravijaya by Sivd was born in
Sauripura. Samudravijaya is described as the eldest brother of
Vasudeva.®® Neminatha was younger in age than Krsna Vasudeva,
the son of Vasudeva.

The Jaina Harivam$a affords us an interesting episode relating to
Nemi’s strength, valour and prowess. It is stated that while Krsna
was sitting in the council chamber with his relatives and friends,
Neminitha appeared there. Krsna rising up from his seat, went
forward to welcome him. Neminatha occupied the chair which
Krsna was occupying. Councillors began to discuss among them=
selves as to who was the strongest person in the world. They men-
tioned in this connection several names like Bhima, Arjuna, Krsna,
etc., but Baladeva uttered that none was so strong as Neminatha.
Hearing this Krsna requested the latter to have a trial of strength
through a wrestling bout with him. Neminatha replied, ‘Oh elder
brother, if you want to test my strength you try to move my feet
from this throne’. Krsna failed to do so and from that occasion
he showed greater regards for him.*” Elsewhere Krsna asked his
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sdeen Yhousand wives 10 play with Weminatha in a Yvower in the
forest of Girnar hills.?®

Neminatha was betrothed to Rajimati, daughter of Ugrasena
and sister of Karnsa. It is stated that hearing the piteous cries of a
large number of birds and beasts collected for the wedding feast,
Nemi refused to marry, He shuddered at this very idea of Rajimati’s
father and turned back.*® He left the world to perform austerities.%
At the end of a year he took diksd and soon attained Omniscience.
He founded a firtha as is expected of every tirthankara.

PARSVANATHA

The twenty-third tirthankara of the Jainas, Par$vanitha, who flo-
urished 250 years before Mahavira or Nigantha Nataputta at Be-
nares, the most reputed cultural and religious centre of India from
time immemorial, was born to A$vasena, probably a tribal chief,
and queen Vama. The Parévandtha-carita of Bhavadeva Suri (com-
posed in vs 1412) furnishes an exhaustive and vivid description
of the history of Par§va.** In fact, “the lives of these tirthankaras
are found fully worked out both in the Jaina canonical literature
and in individual caritras (life sketches) written by various Jaina
Gurus.”"** He married Prabhavati®® who was daughter of a king of
Ayodhya. At the age of thirty he renounced the world, and within
a short period he became omniscient and tirthankara. It is stated
in the Jaina texts that “after fasting three and a half days with-
out drinking water, he put on a divine robe and together with 300
men . . . entered the state of houselessness.”** On the eighty-fourth
day of his deep meditation Paréva reached kevala. Subsequently he
had “an excellent community of 16,000 $ramanas with Aryadatta
at their head.” There were numerous others with separate heads,
such as, 38,000 nuns, 164,000 lay-votaries, 327,000 female lay-
votaries and a few thousands more belonging to the higher grade
of religious qualification.*® Ke$i is reported to be the famous
disciple of Parsva.!

It evidently shows the popularity of the Parivrijaka as well as the
Parivrajika of the Jaina community long before the time of Maha-
vira. He is said to have attained nirvana (salvation) in 177 Bc on
the Sameta-Sikhara which is called today the Pare$anatha (Par$va-
natha) hill which lies on the Bengal-Bihar border. His mother and
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wife became his first disciples and gradually he received a large
number of followers. He preached his doctrine for nearly seventy
years. Some Niganthas like Vappa (the Buddha’s uncle),*” Upali,*
Abhaya,*® Aggivessayana, Saccaka,’® Digha Tapassi.®® Asibandha-
kaputta Gamini,* Siha,?® etc. are lay followers, while Sacca, Lola,
Avavadika, Patacara, etc. are lay women followers of the Par§va-
nitha tradition;® and later on they had become the followers of
the Nigantha Nataputta.®® Moreover, the discussion between the
disciples of Par$va and Mahivira confirms the historicity of Parsva
and it also demonstrates that the sect of ParSva came to be
amalgamated with the Nigranthas,®® It is interesting to note that
at the place of Tungiya® five hundred pupils of Paréva embraced
the five mahdvratas®® of Mahavira, which was essentially the ad-
vanced form Caturyamds of Parévanatha. Two mteresting points
which emerge from their discussions may be mentioned in this
connection: first, that Paréva omitted the vow of celibacy because
he included it in the vow of possessionlessness. The absence of its
specific mention however led to corruption which was set right by
Mahivira’s inclusion of celibacy as a distinct vow. Secondly, Paréva
allowed an upper and an under garment to his disciples while
Mahavira recommended complete nudity, the explanation being
that there is really no conflict in this for Pir§va’s direction was
with the purpose of giving his disciples a characteristic mark to
distinguish them from other, while Mahavira’s nudity symbolised
that knowledge, faith and right conduct are the true causes of final
liberation and not outward marks.®® He had propounded four
yamas instead of the five Mahdvratas. These vows differ only in
number; otherwise, in their application and significance, they are
equal.®® The Cdtuyama-sarmvara, which is attributed to the
Nigantha Nataputta in the Samafifiaphala-sutta, is in reality a
teaching of Par§vanatha,®

The dialogue between Ke$i and Goyama® distinctly proves that
in spite of some minor differences, the doctrines of Mahivira were
in close agreement with those of Paréva. To understand this inter-
pretation of Jacobi we have to know beforehand that the original
religion of Paréva had laid down four great vows for the guidance
of his followers, and they are as follows: Ahimsa (non-killing),
Sunrta (truthful speech), Asteya (not stealing), and Aparigraha
(renouncing of all illusory objects). Mahavira being a reformer
also saw that in the society in which he was moving Brahmacarya—
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chastity—must be made a separate vow, quite distinct from the
Aparigraha vow of Parévanatha %

Referring to this reformation in the Jaina order by Mahavira
Jacobi observes: “The argumentation in the text presupposes a
decay of the morals of the monastic order to have occurred between
Paréva and Mahavira, and this is possible only on the assumption
of sufficient interval of time having elapsed between the last two
tirthankaras, and this perfectly agrees with the common tradition
that Mahavira came 250 years after Par§va 7

The Kalpa-sitra® informs us that Par§va had organised the
Jaina order by bringing ali his disciples under eight classes, each
headed by a Ganadhara. The mention of nuns and lay women
suggests that he did not neglect women. The Nayd-dhammakahdo®®
speaks of a number of lay women who became followers of
Paréva’s religion. It also narrates the story of an old maijden
called Kali who joined the ascetic order of Par§va.’” Pupphaciila,
the chief lady disciple of Paréva, converted one Bhilya, the daughter
of a merchant of Réjagrha culled Sudar$ana, to this religion.®® All
these evidences tend us to belicve that Par§va had no hesitation to
allow women to embrace the ascetic life.

Paréva’s four vows show that he based his order of monks on
solid moral principles and his first vow of uli/usd suggests that he
raised his voice of protest against the animal sacrifices of Vedic
Brahmanas. The concept of alissd is in a distinct manner analysed
in an earlier part of the Acdranga-siitra. “Some slay (animals) for
sacrificial purposes, some kill for the sake of their skin, some kill
for the sake of their blood, thus for the sake of their heart, their
teeth, their tusks, their sinews, their bones; with a purpose or
without a purpose. Some kill animals because they have been
wounded by them, or are wounded or will be wounded.

“He who injures these (animals) docs not comprehend and
renounce the sinful acts; he who does rot injure these, comprehends
and renounces the sinful acts. Knowing them, a wise man should
not act sinfully towards animals, nor cause others to act so, nor
allow others to act so. He who knows these causes of sin relating
to animals, is called a reward-knowing sage.”®’

In fact, the Jaina community had spread well even in those
early days throughout a large part of northern India. “His Jainism
prevailed from Bengal to Gujarat. The districts Maldah and Bogra
were great centres of his faith 7™
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MAHAVIRA

Mahavira, the last tirthankara of the Jainas, appeared in the
field of religion in the eastern horizon of {ndia when a few hundred
religious teachers professed their respective views. We have already
given a cursory account of the contemporary religious teachers with
their respective philosophical affiliation in the introductory portion
of our study. It is to be noted that different heretical groups
that existed contemporaneously gradually came into closer and
at the end merged either with the Jainas, or with the Bauddhas,
or with the Brahmanical schools of thoughts. In fact, these diffe-
rent Lokayata, or heretical groups have contributed many basic
ideals to both Jainism and Buddhism, which in all essentials
had grown on the soil of the ancient intellectual stratum. Maha-
vira™ also styled as Nigantha Nataputta,”® stands the last tir-
thankara whose preachings fully breathe the spirit of the ‘Eastern
stream of thought irn India’. Nearly twenty-five hundred years ago,
Vaisali (modern Basarh in the Muzaflarpur district of Bihar) was
a prosperous capital, a suburb of it was called Kundapura or
Kundagrama™ or Ksatriyakunda; and here in the palace of king
Siddhéartha (Siddhattha) of his Ksiriyani queen Tri¢ala™ (also
known by Priyakarini and Videhadatta), Mahivira was born,
According to Jaina legends, while she was pregnant Trisala had
fourteen dreams™ from which it was understood that the child
would be either a Universal monarch (cakravarti) or a tirthankara,
But there is also another tradition which gave great importance to
Mahavira’s Ksatriya ard not Brahmana descent. It is stated that
Mahavira was originally conceived into the womb of Brahmana
woman, Devananda, who was the wife of Rsabhadatta, but the
god Indra, thinking that the would-be tirthankara should belong
to a noble family, got his embryo transferred from the womb of
Devananda to that of TriSala through his agent Harinegamesi
(Naigame$a).™

He was also known by Sreyarmsa {Sijjamasa) and Yasasvin
(Jasamsi), Vaddhamana (Vardhamana) ‘the premoter’” or ‘the pros-
pering one’, Vaidaliya, Vadehadinna, Jidtriputra, Sanmati, etc.
The form ‘Jhatriputra’ occurs in Jaina and north It.dian Buddhist
texts; in Pali, it is Nataputta and in Jain Prakrt Nayaputta.” It
shows that Mahavira was born in the Jidtri clan of the Vajjis who
were undoubtedly powerful rulers at that time at Vai$ali and was
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well connected from his parents’ side. According to Rhys Davids
and Cunningham, the Vajjis to whom the J#igtris belonged were a
large confederacy which had within its fold at least eight clans
(attha kulas), of which the Videhans, the Licchavis, the J#dtris and
the Vajjis proper were the foremost.

The traditional date of Mahavira’s birth is 599 BC, but scholars
generally prefer to fix his date in 539 nc.

Tradition is not unanimous about his marriage; according to
the Digambara tradition, he was a celibate throughout; while
the Svetimbara tradition maintained that he married Ya$oda
belonging to the Kaundinya gotra and had a daughter called
Priyadar$ana alias Anuji or Anodya.™ As a prince, having
excellent connections with ruling dynasties of his times, it was
expected of him to rule with authority and enjoy the pleasures of
prosperous career after his father. But that was not to be. When
he was twenty-eight years old his parents died. He then wanted to
renounce the world; but, owing to the pressure of his elder brother
Nandivardhana™ he waited for a couple of years and then started
to lead the life of an ideal ascetic. At the age of thirty after taking
permission from elder brother, he left for the park of Ndyasamda®
which was situated near his home town. There under an Afoka
tree®! he gave up all his ornaments and finery and then plucked out
his hair in five handfuls.*® According to the Kalpa-sitra® Maha-
vira retained his cloth for thirteen months and then wandered
about naked. During this period Gosala, ‘an early antinomian’,
became his disciple; but after six years he separated himself from
Mahavira, After twelve years of severe penance Mahavira attained
ominiscience (kevala), corresponding to the Bodhi of the Bud-
dhists, under a Sala tree on the bank of the river Rjupiliki near
a village cailed Jrmbhikagrama and became a tirthankara. The
place of Mahavira’s kevala-daréan i, according to some, at the
feet of some Sala trees on the bank of a river, Rjupalika at the
foot of Paresanatha hill,** while others think that it was situated
in the eastern part of U.P.

Having attained salvation, Vardhamana Mahavira first preached
sermons to his disciples (ganadharas), viz., Indrabhuti, Agnibhiiti,
Vayubhati, Aryavyuka, Arya Sudbarman, Mandiputra, Maurya-
putra, Akampita, Acalabhratr, Metarya and Prabhasa.®®

The Jaina legends mention names the of different rulers Maha-
vira visited and tell how Cetaka, the president of the great tribal
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5. Bronze image of Pardvanatha with
the representation of navagrahas,
Palma, Bihar, ¢. 12th cent. AD, Patna
Museum, Patna.

_ 6. Stone image of Parsvanatha, Bengal,
¢. 10th-11th cent. AD, Asutosh Museum,
Calcutta.




7. Bronze image of
Kunthanatha,
Palma, Bihar, c.
12th cent. AD, Patna

Museum,
Patna.
Candraprabha,
Caumukha Jaina
9. Stone image of Santinatha, shrine, Purulia,
Charampa, Bhadraka.(Orissa), c. Bengal, c. 11th cent.
9th cent. AD. . AD, Asutosh

Museum, Calcutta.



10. Bronze image of
Candraprabha, Ka-
katpur, Orissa, c.
lith AD, Asutosh
Museum, Calcutta.

11. Bronze image of

Candraprabha, Pa-

Ima, Bihar, ¢. 12th
cent. AD, Patna
Museum, Patna.

12. Stone image of Ajitanatha,
Charampa, Bhadraka (Orissa), c. 9th-
10th cent. AD. :



13. Image of Padmaprabha,
Vaisali, Bihar, c. 10th cent. AD.

14. Bronze image of Rsabhadeva,
Chausa, Bihar, c. early 4th cent. AD,
Patna Museum, Patna.




16. Bronze image of Rsabhanitha, from
Orissa, ¢. 11th cent. AD, Indian
Museum, Calcutta.

15. Bronze image of Rsabhanitha,
Palma, Bihar, c. 12th cent. AD, Patna
Museum, Patna.




"17. Stone image of Rsabhanatha, from Purulia, Bengal,
c. 11th cent. AD, Asutosh Museum, Calcutta.



18. Bronze image of
" Rsabhanitha, from
anbhum, Bihar, c. 12th

19, Stele of black basalt carved with seated Rgabhadeva and
tirthankaras standing in Kayotsarga mudra, Sat Deyulia,
Burdwan district, Bengal, ¢ 10th-11th cent. AD, State
Archaeological Gallery, West Bengal.



21. Miniature Jaina shrine with the
resentations of four tirthankaras in
Kayotsarga mudra on the four sidesy
Badkola, Bankura district, .

¢. 11th cent. AD.

®

20. Miniature Jaina Caumukha Shrine
from Orissa, c. 11th-12th cent. Ap,



23, Jaina miniature shrine from Purulia,

Bengal, representing a firthankara’

image on one of the four sides, c. 10th

cent. AD, State Archaeological Gallery,
West Bengal.

bhanitha, c. 1Tth-T2th
D, Asutosh Museum,
Calcutta,
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confederacy of the east, became a patron of his order, and Kunika
king of Magadha, also a staunch follower of him. He used to
wander for eight months of the year and spend four months of the
rainy seasons in Campi and Prsticampi- twelve rainy seasons at
Vaisali and its suburb Vanijyagrama. fourteen at Rajagrha. six in
Mithila, two in Bhadrika and the remaining four of the 42 years
of his itinerary respectively, at Alabhika. Punitabhiimi, Sravasti
and Pavapuri.®® It is stated in the Jaina text that “at first he
wandered single, but now he had surrounded himself with many
monks and teaches everyone of them the law at length.””® He had
an excellent community of 14,000 $ramanas with Indrabhiiti at
their head and 36,000 nuns with Candana at their head and of
innumerable lay votaries and hundreds of sagces to preach his
tenets.®® At the age of seventy-two, Mahavira passed away in
perfect health while delivering his last sermon.® at Piva which,
it is widely believed, is to be near Nilanda in Bihar.*® The Kalpa-
siitra states that “The vencrable ascetic Mahavira lived thirty
years as a householder. and then twelve years and six months and
a full half month more a sage only in outward guise (Chadmastha,
that is, an ascetic. not yet possessed of perfect knowledge); thirty
years less six a holy month in the exercise of perfect wisdom,
altogether having lived scventy-two years.”%

After the demise of Mahavira. the leadership of all the four
orders of Jaina community. viz.. monks- nuns. laymen and lay-
women, fell on his disciple Indrabhiiti who was the head of the
Jaina organisation for a period of twelve years.®® He was succeed-
ed by Sudharman. the fifth of the eleven ganadharas who also held
that post for another twelve years. The Kalpa-siitra gives a list of
these ganadharas starting with Sudharman and ends with the
thirty-third patriarch Sindilya or Skandila. In most of the cases
their names and gorras are given. but there is also an elaborate
list from the sixth, Bhadravahu. to the fourteenth. Vajrasena. which
adds more details. i.c.. the disciples of each patriarch and of the
sects and branches (gana, kula and Sakha) originating with
them.*® Tn this connection it may by mentioned that we have also
* later lists of teachers (Gurvdvali. Pattavali) of different sects
(Gacches. etc.) which give a summaty account from Mahavira
down to the founder of the sect in question, and then a more
detailed one of the line of descent from the latter downward, and
with particulars of subsequent heads of the sect called Sripijya. So
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far as the later and regional history of Jainism is concerned these
lists are of immense value.” Sudharman was succeeded by Jam-
busvami who led community for twenty-four years. Subsequent
leaders were Prabbava, Sayambhava, YaSobhadra. Sambhiitavijaya
and Bhadravahu,

The Uvdsagadasao® speaks of the following ten devotees of
Mahavira who led the life of householders: (1) Ananda and his
wife, (2) Kamadeva, (3) Culanipiya, (4) Suradeva, (5) Cullasayaga,
(6) Kundakoliya (who met Go$ala but remained unshaken in the
faith of Mahavira). (7) Saddalaputta, (8) Mahisayaga (who came
out of temptations to sensual enjoyments of the hands of Revai),
(9 Nandinipaya, and (10) Silihipiya (who led spiritual lives very
peacefully).

We have already mentioned that Jainism is not the creation of
Mahaivira, on the other hand, tradition also avers its origin from
a hoary antiquity through twenty-four tirthankaras. Before him,
Paréva has preached his own faith and organised the Jaina
community. While comparing between the two. Par§va preached
four vows. while Mahavira five instead, as already referred to. The
fifth vow of celibacy. instead of by Mahévira was implied in the
fourth vow (a-parigraha) of Paréva. It shows that Mahavira did
nothing but mention explicitly what Par$va implied.

Besides celibacy, nudity was also stressed upon by Mahavira
who said—<I have laid down the duty of nudity”’;*® while Pirsva
allowed the use of two garments to his disciples. The duty of
‘Pratikramana® is also ascribed to Mahdvira who imposed it as an
obligatory rule on all his disciples to confess and condemn all
transgressions.”” According to Jacobi, Mahavira might have
borrowed these rigid rules from the Acelakas or the followers of
Gosala.®

An historical analysis will reveal Mahavira’s contribution for
the development and reorganisation of the Jaina faith and its insti-
tution. Royal patronage. needless to point out. stimulated the
circulation of the faith and its consolidation among the general
masses. Under him Jainism became one of the principal religious
schools in eastern India. He traversed many places of this region
during his missionary tour and converted a large number of follow-
ers to his faith. These were all possible due to his winning
personality and a wonderful power of organisation, which resulted
possibly in the strength of his Sarigha wiih the help of not only
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kings and aristocrats but also of ordinary people. His chief dis-
ciples . ganadharus were all Brahmanas and this suggests that like
the Upanisads which were products of a section of Brahmanas or
Ksatriyas who were spiritually awakened to rise against ritualism,
Jainism was also supported by a section of the intellectual heads
of the society, though it was open to all, irrespective of caste or
status. The fact that Mahavira did not give up ascetic practices
like Buddha, deserves notice. His penances proved helpful to the
acquisition of the highest knowledge. He had started preaching
Jainism with an excellent staff of eleven ganadharas, each of
whom had again many assistants. During the life span of Maha-
vira, the faith with its well organised Samgha gained adequate
momentum in eastern India. but it gradually ceased to continue as
one single unit. Inspite of all his endeavour to the cause of unity
and consolidation of the organisation Mahavira failed to achieve
that position. According to the Jaina texts®® Mahdvira had to face
at least two schisms during his life-time and the other schisms
took place after his demise.

These differences ultimately led to the great schism'® in the
Jaina community in about AD 79 or 82—the Svetimbaras and
Digambaras. The Svetimbaras and the Digambaras were the two
principal subsects in Jainism in the early centuries of the Chris-
tian era; but later on various Sasighas emerged from these two
main sub-sects. The reason or reasons behind the schism (nihnava)
that have occurred in the Jaina organisation cannot be determined
definitely at the present state of our knowledge. The Digambaras
speak of a legend about the origin of division, which differs from
the legend prevalent among the Svetambaras!® Again, the
Svetimbara canonical works, such as, Thgna and the Nijjutti,
Bhasa, and Miilabhasa on Avassaya and Visesa vassayabhdsa are
noted seven schisms, whereas in Hemacandra Suri’s commentary
on Visesa are noted eight schisms, of which the first was organis-
ed by Mahdvira’s son-in-law, Jamaili; and eighth gave rise to the
Digambara sect.

The names of dharmdciryas associated with the seven schisms,
the views they dogmatically asserted and the places where they
were first declared, are given below in a tabular from.!?

To these seven schisms may be added the eighth known as
Botikadrsti. The founder of this drsti was Sivabhiti alias Sahasra-
mall.'®® He insisted upon practising jina-kalpa (the other way of
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Dharmacérya View Place Date
a. Jamali (Mahavira’s Bahuraya Savatthi 543 BC
son-in-law) (Bahurata) (Sravasti)
b. Tissagutta Jivapaesiya Usabhapura 541 BC
(Tisyagupta) (Jivapradesaka) or Rayagaha
c. Asadha Avvattaga Syetavi 313 BC
(Avyaktaka) (Svetambi)
d. Assamitta Samuccheiya Mithila 307 BC
(Asvamitra) (Samucchedika)
¢. Ganga Dokiariya Ullakatira 299 BC
(Dvaikriya)
f. Saduluya, Rohagutta, Terasiya  Antaranji  aD 17
{(Rohagupta)(Trirasika)
g. Gotthamahilla Abaddhiya Dasapura  AD 57

(Gostamahilla) (Abaddhiku)

life io be led by the Jaina monks is sthdvira-kalpa), though he
was dissuaded by Acarya Aryakrsna from doing so. He began to go
about stark naked. His sister Uttara once came to him, and she,
too. undressed herself. A ganika on seeing her naked, covered her
body with a piece of cloth, though Uttara did not like it. There-
upon Uttard informed Sivabhiiti about this. He persuaded her
not to give up the cloth; for, he said that firstly it was given by
a deity and secondly a naked woman presented a very ugly and
indecent sight. In course of time Sivabhiiti gave diksd to Kodinna
(Sk. Kaundinya) and Kottavira and this resulted in the estab-
lishment of a sect known as Digambara. But the Digambaras
seem to be ignorant of the earlier schisms. According to them
under Bhadravahu, an inhabitant of northern Bengal, rose the sect
of Ardhaphalakas,®** which in AD 80 developed into the Svetam-
bara sect.'® Jacobi thinks that the separation of the sections
of the Jaina organisation took place gradually, an individual
development going on in both groups living at a great distance
from one another, and that they became aware of their mutual
difference about the end of the first century Ap. But the difference
is small in articles of faith.'*® But there are some scholars who
advocate that even during the life-time of Mahavira, the Jaina
community was divided into two groups. one propounding and
im’tating the rigid life led by Mahavira who remained completely
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unclad and the other leaning towards the line chalked out by
Pirévanatha. This difference in the outlook was probably the chief
reason for the culmination in the organisation. On the other hand,
there is another tradition according to which Bhadravahu, a con-
temporary of Candragupta Maurya. during the time of his leader-
ship a famine took place in Magadha, and for that reason a part
of the community. numbering twelve thousand, went with him to
south India. The remaining twelve thousand lived in Magadha
under the leadership of Sthulabhadra.'®” who convened a Council
at Pataliputra for preserving the canonical literature. The Patali-
putra Council collected the Anga texts, cleven in number. The
twelfth Anga, containing fourteen piirva texts, was found missing,
but Sthulabhadra was not able to reconstruct it from memory.
The famine over. Bhadravahu returned with his fellow brethren,
but he refused to accept the proceedings of the Pataliputra Council
as valid. Moreover, their brother-monks at Pataliputra were not
as rigid as themselves in the observance of vows, etc.; and thus
schisin was inevitable among themselves.

Rapson believes that it was about 300 BC “the great schism
originated which has ever since divided the community into two
great sects—the Svetambaras andthe Digambaras.”®®  But “the
final separation between the two communities is: no doubt. reported
not to have taken place before D 79 or 82; but the list of teachers
and schools in the Xalpa-sittra and the numerous inscriptions from
Mathura. which date mostly from the time of the later Kusana
kings. i.e.. after ap 78, afford sufficient proof that the Svetambara
community was not only established but had become sub-divided
into smaller sects at an earlier period. This is especially clear from
the frequent mention of nuns in the Mathura inscriptions; for it is
only the Svetambaras who give women admission into the order.””!"®
It is thus clear that the split between the Digambaras and the
$vetambaras was of gradual evolution, spread over a long period
and culminating in the post-Kusdna or the Gupta period.

However, both the sub-sects of the Jainas have almost all the
philosophical doctrines in common, but they differ in subtle matters
of doctrine and cult practices and each of these two sub-sects
claims precedence over the other. According to the Cigambaras,
the omniscient do not take food; monks cannot have any garment;"°
women cannot attain salvation in that very existence because of
their sex; there can be no place for nuns in the Jaina monastic
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order.

Canonical norms and ritualistic procedures prescribed for the
Jaina Parivrajakas are also different. Before attempting to that
point in the next chapter we should mention the names of different
Jaina canonical texts, viz.. the Angas, the Miilasiitras, the Cheya-
suttas which throw a considerable light on the earliest stage of
Jaina asceticism and the life of the Parivrajakas. There are twelve
Angas, namely, Aydranga. Silyagadanga, Thandnga, Samayayanga,
Vivihapanatti or Bhagavati-sitra. Nayadhammakahdo, Uvisaga-
dasdo. Antagadasao. Aunuttarovavdiyadasdo, Paphdvagarandim,
Vivagasuya and Digthivaya. Of these twelve Angas. the first two—
Acaranga and Sitrakrtanga afford us simply the rules of monastic
discipline and reveal rarely the rules of expiation and of Sarigha
hierarchy.

The Siitra-krtinga also contains an exposition of the tenets and
dogmas of other faith. The Jiidt rdharmakathd gives hints regarding
religious preaching as well as stories and anecdotes calculated to
carry moral conviction. The Updsakddhyayana, also called Updsaka-
dasaka, primarily deals with the religious code for householders.
The Antakyddisaka contains accounts of the ten saints who attained
salvation after immense suffering, while the Anuttarauppatika
records the name of ten saints who had gone to the highest heaven
after enduring intense persecution. The Prasna-vy@karana makes
several accounts and episodes for the refutation of opposite views,
establishment of one’s own faith, promotion of holy deeds, and
prevention of evil. The Vipaka-siitra -explains how virtre vo-
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period than the Angas. According to Winternitz'** Dasaveyadliya
was written by Sejjambhava, the fourth head of the Jaina Samgha
after Mahavira, but he believes the first one to be of much anti-
quity and as ‘the oldest nucleus’, referring ‘to the ascetic poetry of
ancient India’.?*® Jacobi also places it later than the Sitrakrtd-
nga.'** The rest of the Sifras seem to be of later phase of Jaina
asceticism.

Of the six Cheyasuttas (Chedagrantha) viz.. Dadasrutaskandha,
Kappa or Brhat-kalpa, Vavahdra (Vyavahdra-sitra), Nisiha (Niitha),
Mahanisiha (Mahani$itha) and Paficakappa. the authorship of the
first three goes to Bhadravahu who is said to have born of a Brah-
mana family at Kotikopra in Pundravardhana.'”® Winternitz'*®
takes at least the part of Samdcdari, dealing with rules of rain-
retreat to be the work of Bhadravahu and thinks of the rest to be
later additions. He observes many similarities between Nisiha and
Acaranga. The other works are placed in the later period.

Apart from these, there are twelve Updngas. namely, Uvavai
(Aupapitika), Rayapaseni (Rajaprasniya). Jivabhigama, Pannavana
(Prajiiapand). Jambu-divapannati (Jambidvipa-prajiiapti), Surapan-
nati (Sirya-prajiiapti). Canda-pannati (Candra-prajiiapti). Nirayavali.
Kalpavataméil a, Puspika, Puspacilika and Vysnidasd. These works
are generally placed in the third-fourth centuries AD on the basis of
astronomical ground.

The ten Prakirpakas scattered pieces, namely, Catuh-farana,
Atura-pratydkhyana, Bhakta-parijiida, Sciistaraka, Tandula-vaita-
lika, Camdavijjhaya, Devendra-stava. Ganividya, Mahdpratyakhyana,
and Vira-stava. dealing with the duties of monk are also equally
placed in the later period like the Upangas. Besides these, a pair of
texts, called Nandi-sitra and Anuyogadvara and the works of
commentaries called Nijjuti are believed to have been written in a
much laier period, probably after sixth century AD. It may be
mentioned in this connection that the Nandi-siitra and Apuyogad-
vdara are considered. according to the Sthanakavas? canon, among
the four Mila-granthas '’

Thus. it is interesting to note that with its spread and a shift in
its centre of gravity. there also occurred distinct changes in the
organisation of its order, and its religious texts. The division of
the community into Svetimbaras and Digambaras had become
finally settled, and it effected a separation not only among the
monks but also in the ranks of the laity. With the Japse of time
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this gap became widen and it makes its reflection even in the litera-
tures. In fact, no attempt had been made for bridging the gap of
differences between these two major divisions. On the other hand,
these major sects themselves were further subdivided into several
smaller groups like the Samghas and the Ganas in south. and into
Kulas, Sakhas and.- later on, into Gacchas in the north.

REFERENCES

YTirtharkara means a prophet. According to the Brhatsvayambhustorra, 9 of
Samantabhadra—""A tirthaitkara is he by whom was shown the broad ford-
ing—oplace of virtue, the best of all reaching which men overcome sorrow”.
Tirtha also means dharma or religious system, one who expounds dharma
(Tirtha dharma karoti prakatayati iti tirthakarah. Svatirthanamadikartarah
tirthakarah. B.C. Bhattacharya, The Jaina Iconography, (p. 11). Another version
runs thus: Tiryate anenai. cf. Tarantiyvena samsarasagaramiti tirtha pravacanam
tadavyatirekadeva samghastirtha  tatkaranasilatvatirthakarill (Bhagavati-sitra,
1.1.30. B.C. Bhattacharya, op. cit., p. 11). So Tirtham or dharma by which this
ocean of Samsdra or transmigration can be crossed. According to Svetambara
view, Tirtham means a Samghd or an institution and a rirthatikara is the
founder of such institution or community which is of four in number— such as,
Sadhu (monk), Sadhyi (nun), Sravaka (Jay-follower), and Sravaka (lay-women
follower).

According to Blihler (Indian Sects of the Jainas, p. 8) the Brahmanical ideas
(like the successive appearance of fourteen Manus. ¢tc.) may possibly have given
risc to the doctrines of the twenty-five Buddhas and twenty-four Jinas, which
are later additions in both systems. Jina or conqueror is the other name of the
tirtharkara from which the religion has been named as Jaina. The term Jina
means one who conquers the enemies, such as, lust, anger, ctc. (Javat! nirdkaroti
ragadvesadiripanardatiniti Jinah —B.C. Bhattacharya, op. cit.,, p. 12).

*There are two great kalpas (cycles)—utsarpini (cvolution) and Avasarpini
(involution). Eaeh of these is divided into six periods:

(@) Sukhama sukhama or the period of great happiness;

(b) Sukhama or the period of happiness;

(c) Sukhama dubkhama or the age of happiness and some misery;

(d) Dulkhama sukhama or the age of misery and some happiness;

() Duikhama or the age of misery, The present era is the fifth one which is
to last twenty-one thousand years. About two thousand and five hundred years
have already elapsed by this time.

(f) Duhkhama dulkhama or the age of extreme misery.

—Mrs. Sinclair Stevenson, The Heart of Jainism, pp. 272-76; HR. Kapadia,
The Jaina Religion and Literature, vol, 1, pp. 17-20.

*Heinrich Zimmer, Philosophies of India, ed. J. Campbell, pp. 3051,

4Bihar Through the Ages, p. 125.

*Eliot, Hinduism and Buddhism, 1, p. 111,

814, IX, p. 160,



Twenty-Four Tirthankaras and Their Activities and Teachings 41

"H. Jacobi, Studies in Jainism, part 1, pp. 8-9. :

81t is the Mount Maleus of the Greeks (McCri ndle, Megasthenes and Arrian,
pp, 63, 139); B.C. Law, HGAI, p. 226.

*Hemacancdra’s Abhidhanacintamanpi, ch. 1, VV. 26-28.

Y &alpa-sitra, 147, 168, 182 & 227.

"The seven Kulakdras are —Vimalaviahana, Caksusmat, Yasasvin, Abhicandra
Prasenajit, Marudeva, Nabhi—H.R. Kapadia, op. cit., pp. 29-30.

121bid., fns. 3-4.

3 Avasyakaniryukti, 191, 383, 398.

YiRalpa-siitra, SBE, XXI1, pp. 281-85.

Y Roveda, X.102.6—The Satapatha Brahmapa (13.5.4.15) and the Samkhya
Srauta sitra (16.9.8.20) speak of a king named Rsabha who is said to have
performed Asvamedha sacrifices. Another name of Rsabha being the son of
Visvamitra occurs in the Aditareya Brahmaena, 7.17.

Wyisnu, 2.1, p 163 (ed. Wiison); Kirma, ch. 41; Agni. ch. 10; Markandeya,
ch. 50; Bhagavata, V.3 6.

V7 {vasyakaniryukii, 336-37.

‘8 Bhagavata Purdna, V.5,30.

Ibid., V.6.7.

2 Ramdyana, VILIIL10.

21Mbh., V1.9.7.

221bid., chs. 125fT; also XII-128-24.

231bid., 111.85.10-11.

4 Bhagavata Purdna, V. 3-6.

25]bid., 11.7.10.

®¥R G. Bhandarkar, VSMS, p. 42; P. Jash, History and Evolution of Vaisna-
vism in Eastern India, p 98.

¥ Bhagavata Purana, V.3.18-20; P. Jash, op. cit., pp. + 7iL.

*®K P. Jain, Jaina Antiquary, 1, no. 2, 1935, p. 19.

*¥IHQ, VIII, Supplement, pp. 18-32.

3Chanda, Modern Review, 1932 (August), pp. 158-60.

MZimmer, op. cit., p. €0. It may be noted further that Mrs. N.R. Guseva
(Jainism, Bombay, 1917, pp. 38(F) thinks that the great antiquity of this sect is
also known by studying from the anthropological pcrspective. “*An ethnic group
called Thakur lives in western Nepal, whose sect 15 called Pen-po. Members of
this sect believe in God, whom they call ‘leading to the heaven’ (towards the
heaven), compare the designation; Tirthaikara—leading or carrying the being
across the ocean or the joined conqueror’ (compare jcena the conqueror). They
portray this god fully naked, as the Jainas theic tirthaikaras™.

14, IX. p. 163.

334N, 111.373; we may note in this connection that the Majjhima-nikiya
(Isigilisutta) refers to Arittha as one of the twenty-four Pratyekabuddhas who
inhabited on the Sigiri mountain. Again, in the Digha-nikaya (Dialogues of the
Buddha, 111, p. 60) we find the name of Drdhanemi as a Cakkavatii. Elsewhere
the same Nikaya (Dialogues of the Buddha, 11, p. 291) speaks of the king Aritt-
hanemi who is called a Yakkha.

MN.N. Vasu, Introduction to Harivamsa-Purana, p. 6.



42 Some Aspects of Jainism in Béstern India

%Samudravijaya, the father of Nemi and Vasudeva, the father of Krsna, were
sons of Andhraka-vrsni, who had eight more sons. Each of these ten persons is
known as Dasarha.

3 Jaina Harivamsa, 18.12, Bharatiya Jiianapitha, Kashi, 1962.

¥Ibid., 55.1-14.

#1bid., 55-46.

®We learn from the Jaina cononical texts that Réajamati, the wife of Nemi,
who had also renounced the world, was appointed the head of nuns. Rathenemi,
brother of Nemi, also attained salvation —A4 History of the Canonical Literature
of the Jainas, p. 151.

4 Jaina Harivai$a, 55.86-108.

M. Bloomfield, The Life and Stories of the Jaina Saviour Parsvandtha, 1919.

¢*To mention a few individual caritras we have Parsvanatha-caritam by Hema-
vijayagani; Santindtha-mahak dvyam by Sri Munibhadrasiiri; Mallindtha-caritram
by Vinayacandrasiiri and also by Haribhadra; Mahavirasvami-caritram by Nemi-
candra, and so on.

O galpasitra-vr tti by Samayasundra, pp. 164-65.

“SBE, XXII, p- 273.

“Ibid., p. 274.

SUttara. Siat., XXI11.2.

AN, 11, pp. 196ff.

NN, 1, pp. 37141,

“Ibid., pp. 3921

“1bid., pp. 23711.

81bid., pp. 37IfT.

WSamyutta-nikaya, IV.312ff.

*31bid.. 1, 65ff.

s4jataka, 111.1; The Bhagavati-sitra (5.2) mentions the following four monks,
viz., Kaliyaputta, Mehila, Kasava and Anandarakkhiya, belonging to Parva's
school.

_..ugavati-siitra, 1.9.76.
.o miles from Bihar Sariff. Pracina Tirthamala, part 1,

_augavati-siitra, pp. 136ff.

*1bid., 5.2.

YUara-siitra, 23-33.

$1pjsa’s postulation was: not to damage anything living, not to commit any-
thing untrue, and neither to take what has not been given nor to give away. . . .
Pasa’s fourth commandment would correspond with Mahavira’s both fourth
and fi'th (sexuval abstention and non-possession). Schubring, The Doctrine of the
Jginas, pp. 30-31.

2]4, 1X, p. 160.

$15chubring, op. cit., XXIII; SBE, vol. 45, pp. 420ff.

$4C J Shah, Jainism in North India, p. 7.

“SBE. vol. 45, pp. 122-23.

s Nayadhammakahdo, part 11, ch. 10.

*Ibid., para. 148.1L1.



Twenty-Four Tirthankaras and Their Activities and Teachings 43

* Nirayavalika, an upanga; for translation of Jacobi, SRE, 45, pp. 420ff.

#gBE, XXII, pp. 12-13. We have discussed in details later on, see infra.

¢ J. Shah, op. cit., p. 83, fn. 5.

71Notes on Mahivira's life are to be found especially in the Acaranga-sitra
(SBE, XXII, 84-87, 189-202); Kalpa-sitra (SBE, XXII217-70). The Acaranga-
siitra affords us an elaboiate information regarding Mahavira’s life upto his
forty-two vears, that is, the date of his enlightenment; it does not contain any
information about the activities of the last thirty years.

7*The teaching ascribed to Nigantha Nataputta is obscure. It may be said
that though it is not an alien to it. And hence we are sharing the view of Jacobi
about the identification of Nigantha Nataputta with Vardhamana Mahavira.
Jaina-sitra, part Il.

3This place is still called Vasukunda. Proc. of the Asiatic Society of Bengal,
1898, p. 40.

1tShe belongs to the Licchavis. She was the sister of Cetaka who was the head
of a tiibal confederacy.

According to the Kalpa-sitra (SBE, X1I) Devananda saw the following
fourteen objects in her dream—an elephant, a bull, a lion, an anointment, a
garland, the moon, the sun, a flag, a vase, a lotus lake, the ocean, a celestial
abode, a heap of jewels and a flame.

WSBE, XXI1, XXXI.

14, VII, p. 143,

 jcardnga-sitra, p. 193; Kalpa-sitra; W. Schubring, The Doctrines of the
Jainas, pp. 32-33.

» Jearanga-siitra, p. 193.

01pid., p. 199; Kalpa-siitra, p. 259.

s1Kalpa-siitra, p. 259.

0 Jcaronga-sitra, p. 199; Kalpa-sitra, p. 259.

$3Kalpa-siitra, pp. 259-60.

“Mrs Stevenson, op c1t pp. 38-39. Dr. Panchanan Mondal in the Proc. of

’ S e A ' Teaferonce. Vi ram Tlnjversity, 1972, has tried ¢~

.us differ as to
. Digdarsana, p. 44, fn.
_apaura village twelve miles away
. un the little Gandak river to the east of the
.. Law, HGAI, p. 251.
., London, 18438.
_.ording to some authorities Gautama Indrabhiti mever held office,



44 Some Aspects of Jainism in Eastern India

having become a Kevali. Mrs. S. Stevenson, The Heart of Jainism, p. 68.

B SBE, XXII, pp. 286-95.

sty Jacobi, History of Jainism, pp. 43ff.

% [Jydsagadasdo, ed. N.A. Gore, Poona.

% Mae acelate dhamme pannatte.—Thandiga (comm. Abhayadeva), p. 460b.

S"Caujjamao  paficamahavvaiyam.—Bhagavati-sitra  (commn. Abhayadeva,
Agamodaya Samiti, Bombay, 1921), pp. 99aff.

% Sapadikkanan dhammarn padivijjai —SBE, XLV, p. xxxii.

» Jvasyaka-Mila by Bhadravihu, verses 1251

ey vasagadasdo (ed. Hoernle), p. ix [t is to be noted in this connection that
tradition ascribes the compilation of Jaina canon also to a council at Mathura
under Arya Skandila in the ninth century after the nirvapa of Mahavira, i.e.,
c. fourth century AD (Weber, 74, XVII, p. 282) But the final reaction of the
Svetambara Jaina canon was mede in the second couucil of Valabhi early in
the fifth or sixth century ap under Devardhiganin, probably during the reign
of Dhruvasena (Winternitz, History of Indian Literature, pp. 434-35).

8t Glasenapp, Der Jainisinus, pp- 3471f.

12F Leuman, Ind. Studen., XVII, 1885, pp. 91ff.

193 fyasyaka Milabhasya, VV. 14561,

1#4Those who advocated ardhaphdlakas became gradually known as the ortho-
dox group of Svetimbaris (74, VII, pp. 37-38). Tradition avers that Bhadra-
vahu predicted a terrible famine of twelve years in Magadha. So a group of
Jaina monks headed by Bhadravahu left for South India, while others resided in
Magadha. After sometimes, however. the leading monks of this commuaity
met together at Ujjain where famine still persisted and so they allowed monks
to use ardhaphalaka, i.e, cloth to hide shame, while on tour for begging.

1%Jacobi, Studies in Jainism, part 1, pp. 45-46; ZDMG, XXXVIll, 1884,
pp. Iff.

WSERE, Vi1, on Digambara.

19 Sthavirdvai-carita, cant. IX, 55, 39.

1R apson, Cambridge History of India, 1, p. 147.

1991hid., p. 149.

18T hese two vi'ews are challenged and criticised by Gunaratna Siriin h's
Tarkarahasya-dipikd, a commentary on Saddar$ana-Samuccaya of Haribhadra
Suri (pp. 53b-54b and 79b-81a) respectively. The same commentary further
states that the Digambaras are divided into four Sarighas, namely, Kastha,
Miila, Mathura and Gopya or Yapaniya (Tarkarahasya-dipika, p. 45a). .

M4, XVIT, p. 286,

eWinternitz, History of Indian Literature, 11, p. 433.

aphid., p. 466.

MSBE, 1V, Introduction, p. xxxix.

U Rajavalikatha, 14, XXI, p. 157.

- $Winternitz, op. cit., pp. 462-64.

1TMrs. Stevenson. The Heart of Jainism, p. 14.



CHAPTER THREE

Jaina Canonical Texts

AN outline of the disciplinary code of the Jaina monk which he
has to practise for the perfection of his very mahdvrata will also
be helpful to understand the real nature and the characteristic
features of the Parivrajakas belonging to the Jaina order. Except
a few unfit persons enlisted in the Jaina texts.' every individual
irrespective of caste. colour and creed are entitled to be a member
of this heretical order by pursuing and following those five cele-
brated vows® which Mahavira himself laid down as the only
entrance through which man can pass to the ascetic state.

Jainism considers that the true road to deliverance lies in right
knowledge (samyag-jiiana). right faith (samyag-darsana) and right
conduct (samyag-caritra). i.e.. the famous tri-ratna, ‘the three
jewels’ of Jainism. It also stress much emphasis on renunciation.®
It maintains that renunciation is not physical merely, but is
primarily mental. Hence the preparation to lead an ultimately
spiritual life beings early in life. This is responsible for the two
fold classification of duties—the Sravaka-dharma (the house-
holder’s duties) and the Muni-dharma (the duties of the ascetic).
Thus the pragmatism of Jainism consists in prescribing separate
rules of conduct for a layman and an ascetic.

Our purpose is to indicate that the stage of Muni is considercd
to be more advanced than that of the Srdvaka. It is to be noted
that concession is allowed to the Sravaka in the matter of observ-
ing the various virtues. In the case of the Muni. the five virtues
- of satya, ahimsa, asteya, brahmacarya and aparigraha are insisted
to be followed very strictly. No laxity is permitted in the case of
the Muni who played a vital role for the development of the faith
in and outside the Jaina organisation.

After completing the practice of five apuvratas, three guna-
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vratas, four $iksavratas and eleven pratimas, a house-holder secks
permission from his relatives to renounce completely mundane
affairs and became a Jaina monk. Then after worshipping the
parica paramesthins, viz., arhanta, siddha, acarya, upadnydya and
sddhu,* he requests the Ganin to admit him into his order. Being
accepted by the Ganin, he pulls out his hair and becomes a naked
ascetic, according to the Digambara traditions. An illuminating
definition of Jaina $ramana is to be found in the Pravacanasdra of
Kundakunda and the Mildcara of Vattakera which may be regard-
ed as the practical manual for a novice Digambara-Jaina willing to
embrace asceticism. The statement of the Pravacanasdra runs
thus—‘He is a §ramana who has no desires in this world and no
attachment for the next. whose diet and tourings are proper and
who is free from passions. He advises that an ideal $ramana, if he
desires for release from misery, should always live with an ascetic
of meriis or possessing more merits.””®

What apparently distinguishes a Jaina monk from a laity is his
itinerant living with no abode as his own and his having no
possessions or paraphernalia beyond those required for his reli-
gious observances. In their outward form and equipment we find
different schools among the Jaina monks. The Digambara monk,
who goes about naked, has a Kamandalu (a gourd pot) and a
bunch of peacock feathers. But if he belongs to the lower stage,
he has minimum clothing to cover his shame. A Svetambara monk
is clad in white robes; and he is equipped with a staff, a bunch of
wool and wooden pots. They differ here and there in the rules of
outward behaviour which affect their mode of begging. clothing,
touring, eating. residence etc. which we discuss in the subsequent
pages. But the inner religious life- however, is fundamentally the
same. Even in some cases they agree on the qualifications. essen-
tial for monkhood. and other essential requisites. Their means
differ from one another, but their ultimate realisation is identical,
i.e., to achieve liberation.

While qualifying ‘a true sage’. the Acdranga-siitra® mentions
that ““He who in the world, comprehends and renounces the causes
of sin, relating to earth. water, fire, plants, animals and wind is a
true sage.”” He who sincerely performs all duties by these methods,
attains purity and gets of all miseries. The exertion in righteous-
ness consists in seventy-three processes. as preached by Mahavira,
each helping the succeeding one, beginning with samvega (desire
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for liberation). and ending in akarmata (freedom from karman).
It is stated in the Bhagavati-siitra® that desire for liberation (sari-
vega). disregard for worldly objects (nirvega). self-analysis and
confession of faults done, observance of vows. such as. renuncia-
tion of anger. etc., vows of renunciation of harmful and violent
activities, complete control of mind. speech and body: and attain-
ment of knowledge, intuition and of conduct lead ultimately to
perfection.

As an ardent follower of Jaina ascetic order. his one aim is to
stop the influx of fresh karman and to destroy all that has already
bound him. The flow of karmas into the atman (soul) is caused by
the activities of body, speech and mind; so it is necessary for him
to keep these channels under strict control (gupti). It is just
possible that even in performing the duties of a monk the vows
might be transgressed due to negligence. As a precautionary
measure- the monk must be contains in walking. begging. speak-
ing. etc. and in voiding the body (samiti). A monk thus should
know the five samitis® and three guptis® which are helpful for the
practice of religious lifc and for the avoidance of all sins. In fact,
the idea behind the prescription of the samitis is that unless bodily
control is gained. mental control cannot even be thought of. It is
mainly due to passions that the soul assimilates karman; so anger,
pride. deception and greed must be counteracted by cultivating
da$adharma or ten virtues. such as. Ksama (forgiveness). Mardava
(humility). Arjava (straight-forwardness). Nirlobhata (free from
greed or contemplation). Sarya (truthfulness), Samyama (restraint),
Tapa (austerities), 7ydga (renunciation) or Sauca (purity and
cleanliness, according to some sects), Akificinata (absolute want
of greed) and Brahmacarya (celibacy and chastity).

To cultivate the necessary religious attitude he should constantly
reflect on some twelve religious topics (Bhdvand or Anupreksa),
namely,

(i) everything is transitory (Anitya bhavana),
(ii) men are helpless against disease, old age, death, etc.
(Aéarana bhavana),
(iii) the circuit of existence is full of misery (Sasmsara bhavana),
(iv) the soul has to struggle all alone (Ekatva bh@vana),

(v) the relatives and others are quite separate (Anyatva bhd-
vana),
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(vi) the body is impure (Afauca bhavana),
(vii) the karman is constantly inflowing (dérava bhavand),
(viii) the karman should be stopped by cultivating necessary
vittues (Samvara bhavand),
(ix) the karman should be annihilated by penances (Nirjara
bhavana),
(x) the nature of the universe (Loka bhavana),
(xi) the rarity of religious knowledge (Bodhibija or Bodhidur-
labha bhdvana), and
(xii) the true nature of religion (Dharma bhavanda).

The Jaina ascetic must be always awaking and unmindful of
heat and cold and must Iiberal himself from all miseries. To keep
himself steady on the path of liberation and to destroy the
karman, a monk has to bear all sorts of troubles (parisaha) that
might cause him distraction or pain. There are twenty-two troubles
which a wandering mendicant is expected to face unflinchingly at
the time of tour. These are—hunger (ksudhd), thirsty (¢rsa). cold
($ita) - heat (usna)- illness (roga), unpleasant feelings (naisidhiki),
trying circumstances arising out of string (daii$ana). cloth (vastra),
lodging (ararti), women (sfri) etc.'

The inflow of karman is also arrested by observing the five rules
of conduct or carifra.’ Monks and nuns should observe this five-
fold spiritual disciplinc or conduct whose pitch ranges from equani-
mity to ideal and passionless conduct. The Aarman must be annihi-
lated through practising penances or austerities (fapas). The monk
should not be tempted and ceased in the middle by miraculous
powers. ctc.; his ultimate goal is to attain Nirvdna or Moksa,
Penance is of twofold—the external penance and the internal
penance. Of these two groups, the external consists of*? (i) Anasana
(fasting), (ii) Avamodarika (abstinence). (iii) Bhik sacarya (collecting
alms), (iv) Rasatyaga (abstention from six kinds of dainty food,
such as, ghee, milk. curds, sugar. salt and oil), (v) Kayaklesa
(mortification), and (vi) Pratisarmlinati (restraint of senses, passions,
activities and enjoyment of bed and seats). These external penances
demonstrate what a rigorous life of self-denial the Jaina monk leads.
He just sustains the body with minimum feeding and takes maximum
work from it in the attainment of his spiritual ideal. Jainism has
evolved an elaborate technique of fasting. and the Jaina monk trains
himself all along his career so efficiently that when the hour of
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death comes, he accepts voluntary fasting and gives up casily as
one would throw off the old garment.

Internal penance is of six kinds: (i) Prayascitta (expiation of
sins), (ii) Vinaya (modest behaviour), (iti) Vaiyavitya (serving the
Guru), (iv) Svadhydya (study of scriptures),(v) Dhyana (meditation),
and (vi) Utsarga (giving up all attachment for the body).** Expia-
tion of sin is meant for purifying one who has committed sins so
that he may attain mental peace and spiritual upliftment. These
are of ten classes—(a) Alocand (discussicn and confession of one’s
fault), (b) Pratikramana (repentance and retracing from sins), (¢)
Viveka (abandoning impure food), (d) Tapas (austerity), (e) Vyus-
sarga (detachment from the body), (f) Cheda (reduction of monas-
tic seniority), (g) Mila (complete re-initiation), (h) Anavasthapya
(a hard expiation for a serious crime which acts as a bar to re-
initiation), (i) Pdraficika (suspension of monkhood).

Like other system of Indian philosophy, the Jaina ascetic gives
adequate emphasis on dhydna or meditation. It is an important
spiritual exercise for the monks. Through meditation or contem-
plation the soul progresses on to higher gunasthanas and destroys
all the karmas. Attachment for beneficial and aversion from harm-
ful objects have to be given up to attain concentration of mind,
which is the pre-requisite of successful meditation. “The Jaina
dhyana consists in concentrating the mind on the syllables of the
Jaina prayer phrases. The d/iyana however is only practised as an
aid to making the mind steady and perfectly equal and undisturbed
towards all things. Emancipation comes only as the result of the
final extinction of the Kurma materials.”’'* It is of four types:

(i) Artadhyana (concentration of mind on account of anguish)
(i) Raudradhydna (concentration consequent upon anger and
wrath)
(iii) Dharmadhyana (meditation on religious thought)
>iv) Sukladhydna (pure meditation)

However, it is Sukladliyana or pure meditation which ultimately
leads the soul to liberation; there is a complete cessation of Dhysi-
cal, verbal and mental activities and the dafman or the self is
absorbed in himself. With the entire stock of karmans exhausted
the soul shoots up to the top of the universe where the liberated
souls stay for ever,
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A monk should observe the following sixfold'® essential duties
as his daily routine: (i) Samdyika (moral and intellectual purity of
the soul), (i) Catur-viméatistava (adoration of twenty-four Jinas),
(iii) Vandand (obeisance to Guru), (iv) Pratikramana (expiation of
sins), (v) Kdyotsarga (a particular pose of the body), (vi) Pratyd-
khyana (self-denial). The standard of moral discipline and self
control was set by Mahavira who preached five ‘great vows’
(mahdvratas) to regulate the lives of the ascetics, both monks and
nuns. We have already discussed about these five great vows
of Mahavira, viz., ahismsa (non-violence), sunrta (truthfulness),
asteya (non-stealing), brahmacarya (celibacy), and aparigraha (non-
possession).

Of these five great vows ahirisd or non-violence occupies an
important position in the Jaina philosophy, and it thus deserves
some explanations. S.N. Dasgupta thus observes, “‘Great stress is
laid upon the virtues of ahismsd, sunrta, asteya and brahmacarya,
but the root of all these is ahirsd. The virtues of sw.iria, asteya
and brahmacarya are made to follow directly as secondary corro-
laries of ahinsd. Ahirmsa may thus be generalised as the fundamen-
tal ethical virtue of Jainism; judgement on all actions may be
passed in accordance with the standard of ahi msa."t® In fact,
ahirnsd is not something negative but another aspect of daya (com-
passion), a counterpart of Buddhist karund. In Hemacandra’s
words, ahinisd or daya is beneficent mother of all beings, the
elixir for them who wander in suffering through the ocean of
incarnation. The positive ahirnsd is exhibited through the form of
karund-dana or abhaya-dana, the giving protection to all living
creatures.’’

The Jaina Parivrajaka must not commit any wrong to any living
being showing that non-violence is the most essential weapon of
the saints’ knowledge. Moreover, recognition of the equality of all
living beings is the main feature of a Jaina ascetic."® There is no
denying the fact that it is Jainism that has been foremost in up-
holding the doctrine of ahirmsa. Of course, Buddhism has also
been taken it, but it is, in fact, Jainism that has struck to its ideo-
logy more than Buddhism.'* Jaina Parivrdjakas have led an
exemplary life. and as living embodiments of kindness to living
beings they have wandered all over the country professing the
doctrine of ahimsa. It is stated in the Jaina texts that the monk
should not hurt the feelings of others by his speech or behaviour.*
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The Sramana knows fully well that nobody likes sufferings and so
he takes to non-violence (ahirsa) to all beings. He treats his
relatives and enemies alike * To avoid injury to living beings,
however small they be, he regulates even his walking; and move-
ment at night is also prohibited.*

An analytical study on ahirsd as reflected in the Jaina texts
represents the total involvement and intensive care taken by the
Jaina Parivrijakas for the performance of this act both physically
and mentally. Ahimsa is generally associated with ‘acts’ of killing,
injuring, violence. etc.; so the act itself has to be avoided but at
the same time. the intention must be pure. In other words, coor-
dination between the mind and body is considered necessary for
the practice of non-violence. This should be accompanied also by
speech emanating from the heart which knows nothing but love.
The result is that there is absolutely no thought of injury and no
speech of it either. indicating that there is no instigation of some-
body else to commit violence.

The Jaina teacher made hinsa (violence) into two distinct cate-
gories, as mentioned earlier—bhdva-himsad (violence in thought) and
dravya-himnsa (violence by physical action). The former has pre-
dominated in the discussion of ahirsd (non-violence) by the Jaina
thinkers. It is to be noted that even before the definition of ahisisd
given by Umasvati or who in his Tattvirthadiigama-siitra deve.-
loped Jainism into an influential epistemological and metaphysical
system, Acarya Kundakunda (Umasvati’s teacher) who flourished
probably ‘at the beginning of the Christian era.”™ had ordained
that whether was killed or not, a negligent person certainly com-
mitted violence. A vigilant person. on the other hand, who acted
with care. did not suffer bondage by mecre material injury.”* In
fact, the Jaina philosophers thirk over this matter so deeply and
intensively that they classify hisiisd or violence into 108 varieties
80 that the aspirant can detect even the minutest form of violence,
According to them violence (hisisd) may broadly be divided into
three categories—krta (to sact), karita (caused to be done} and
anum dita (applauding). This threefold violence becomes ninefold
as it can be committed either by the instrumentality of mind, speech
and body. The ninefold violence again becomes twenty-seven-
fold for it can have three stages—sdrambha (thinking of violent
action), samdrambha (making preparation for violence) and dram-
bha (actual committance). The twenty-sevenfold violence becomes
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one hundred and eightfold as it could be inspired by either of the
four kdsayas (passions), viz., krodha (anger), mana {(huff), mdya
(deceit) and lobha (greed). The classification thus provides a com-
prehensive glimpses of non-violence as reflected in the writings of
the Jaina dcaryas.®®

The principle of ahimsd, as shown earlier, implies purity of
thought, word and deed and is an outcome of universal love and
sympathy towards all living beings, however tiny and minor they
may be in the scale of evolution. Eliot nicely expresses the Jaina
view of non-violence in the following:

“The beautiful precept of ahirmsé or not injuring living things
is not, as Europeans imagine, founded, on the fear of eating one’s
grandparents but rather on the humane and enlightened feeling
that all life is one and that men who devour beasts are not much
above the level of the beasts who devour one another.”’*

Another point that needs some clarifications is that the practice
of ahisd has often misunderstood and misinterpreted. The doctrine
of it was meant not only for the wandering mendicants or ascetics,
but to the laymen it is prescribed according to his position and
stage of religious progress. This has allowed Jaina kings and laity
to fight on the battlefield for their empire and for their safety as
well as honour. It may be remembered in this connection that the
practical application of the principle by Mahatma Gandhi is only
an extension of the traditional value of ahisirsd. Gandhi himself has
stated that he derived much benefit from the Jaina religious works
as from the scriptures of other great faiths of the world.” To
follow the path of aliirisd is a very tough and rigorous job. Unless
one believes it heart and soul; it will not possible to realise its
subtle nature of diverse dimensions. As mentioned earlier “ahinsd
according to a householder, according to apuvrata, would require
abstinence from killing any animals but according to mahavrata
it would entail all the rigour and carefulness to prevent oneself from
being the cause of any kind of injury to any living being in any
way.”’”8

Without entering further micro studies on the concept and
application of ahimsd to the lives of the Parivrajakas it is an
imperative task before us immediately to know the ordains of the
Jaina dciryas relating to other essential dutics of the Jaina monks,
like touring, habitation, food, lodging, etc.
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Touring

One of the most important characteristics of the Parivrijakas is
to wander from place to place. They wandered alone, or banded
themselves into communities under a spiritual leader—Sattha,Gana-
cariyo, etc.”® A monk can stay for a night in a village and five
nights in a town;™ but in the later period the monks were allowed
to spend a month in summer and winter in a village or a town.®
While walking the monk should follow some principles:

(i) He must have the permission of his guru before undertaking
any tour.

(ii) He should keep silent except during the period of preach-
ing.

(iii) He should walk with all requisites as permissible by the
rules.

(iv) He must not allow any heretic or householder to follow
him.

(v) He must avoid the places, unfrienldy or full of anarchy,
and the ways, full of living beings, seeds, grass, water or
mud.

(vi) He should try to avoid the road through a forest, not
crossable even in five days.

(vii) He should look forward for four cubits and seeing animals,
should move by walking on his toes or heels or the sides
of his feet.

It is also interesting to note in this connection that the monks
wers also asked to confine to the geographical limitations men-
tioned in the texts. The Brhat-kalpa®® warns that monks and
nuns should not wander beyond Anga-Magadha (Bihar) in the east,
Kauéambi (U.P.) in the south, Sthina district in the west and
Kunala in the north. Another interesting account is that the five
rivers, namely, the Ganga, Yamuna, Sarayd, Irdvati and Mahy,
should not be crossed twice or thrice in a month by a monk,
except under special circumstances, like any trouble from the king
ot famine, inundation or other dangerous situat.on.*® The Jaina
monks or Parivrajakas, were wandering in these regions centring
round Bihar, poriions of U.P., parts of Punjab and Haryana
states. Even a Auni is not permitted, after wandering about four
or five leagues, to stay at the place at which he has arrived, but
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must return before night. If unable to do so he must return a
certain part of the way and lodge there.®

According to Mrs. Sinclair Stevenson, “The object of this
custom may have been to avoid levying too great a tax on the
hospitality of the people, and also to prevent the ascetic forming
close or undesirable friendships which might tempt him to break
either his vow o non-possession of goods or of chastity. The rule
was, however, relaxed during the rainy season, when Mahavira,
like his subsequent followers. made a practice of remaining for
four months at the same place.’”®

Regarding touring, habitation, begging, etc., the Kalpa-sitra
contains a chapter on the ‘Rulos for Yatis': “This Institution was
ordained by the adorable ascetic Mahavira at Rijagrha, in the
sacred garden (¢ fi.itya) of Gunaéila, while surrounded by multi-
tudes of male and female ascetics and lay disciples, as well as
gods and g oddesses.”*

Habitation

The Jaina Parivrijakas appear to have been predominantly
eremitical. They have to follow certain norms regarding habitation
and other day to day activities. A mendicant is expected not
to stay in halting places, garden houses, family houses and monas-
teries where many fellow-ascetics are frequently arriving.*” The
Acdranga siitra mentions that “A mendicant may exert himself or
stand or sit or lie in a burying plaice, or in an empty house or
in a mountain cave or in a potter’s workshop.”®® All these places
are congenial for performing meditation. Mahdvira also prescribed
that the monks should reside in a sylvan and solitary place. He
“having given up the town and country of Mithila, his army, . ..
retired from the world and resorted to a lonely place.” A true
monk, according to the Uttardjjhdyana Sutta,'® should live in com-
pany with other monks, upright and free from desire; he should
abandon his former connections and not longing for pleasures;
he should wander about as an unknown beggar. The monk should
rot use a lodging place where house-holder is living or a place
containing the eggs of living beings. Even the monks are asked to
avoid the places visited by women, beasts and eunuchs. They
should not live in a place which is alrcady be set with “many
Sramanas and Brahmanas, guests, paupers and beggars.” The
PariviZjakas or the monks, on the other hand, were always advised
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to live with distinguished and learned (gitdrtha) elders instead fo
remaining alone.*' Thus, in the Jaina texts of the later period
emphasis laid on the life of monks in monasteries (upafraya) in
which they must not allow any outsider (Uvasaga) to spend even
for a night. Monks have to undergo severe punishment, if they
spent threc nights outside vikdra without proper permission.*?

Vassdvdasa or Rain-retreat

An exhaustive account regarding the Vassavdsa of Mahivira is
found in the Kalpa-siitra. The text also mentions the places where
the great teacher spent the rainy seasons since he had renounced
the life of a house-holder.

FEremitical tendencies in course of time gave way to the coenobi-
tic among the Jainas, The institution of the Vassdvasa appears to
have been a contributory factor in this development. To the Jaina
Parivrajakas, like that of the Buddhist as well as Brahmanical,
rain-retreat is compulsory, for it helps the ascetics to abstain from
injury to living beings, even to vegetation lives which grow luxuri-
antly in this season. “When the rainy season has come and it is rain-
ing, many living beings are originated and many seeds just spring
up, the roads contain many living beings, seeds etc. . .. and should
not wander from village to village but remain during the rainy
season in one place.”*® The Mialdcara® also mentions that a monk
should stop touring in the rainy seison and abstain from causing
injury to vegetable beings which grow profusely during this time.
It was so popular and common among the Jainas that the people
criticised the Buddhist monks who did not adhere it at the begin-
ing: “How can these recluses, Sakyaputtiyas. walk on tour during
the cold weather or hot weather and rain trampling down the
crops and grasses, injuring life that is one-facultied and bringing
many small creatures to destruction? Shall it be that these mem-
bers of other’s sects, whose rules are badly kept, cling to and pre-
pare a rains residence, shall it be that birds having made their
nests in the tree-tops. cling to a proper rains-residence. which
these recluses tcample on walking.”* Of course, Buddha fater on
prescribed the rules pertaining to the observance of indoor resi-
dence in the rainy season.

The Vassivisa in Jainism,*® like Buddhism,*” commences on the
full moonday of Asad’a and ends on the full moonday of Kart-
tika. The monks are, of course, permitted to go to another place in
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the rainy season under certain circumstances.*®

(i) to know a religious text, known only to an dedrya who is
on fasting to death (ndna-attayae)-

(ii) to spread the faith (dar sanatthayae),

(iii) to save one from going astray to a bad place (carittattha-
yde),

(iv) to attend the dcarya or the upddhyiya who remains in a
dry-place (ayariya-Uvajjhayana va bahitd veavaccam Karane-
tite); and

(v) if the dcarya or upadhydya is dead (ayariya-Uvajjhdyd va
se Visumbhejja).

The institution of rain-retreat (Vassdvdsa) seems to have origi-
nated in physical necessity, but. later on, it appears to have come
to acquire ceremonial significance in the Jaina, Buddha as well as
in the Brahmanical societies.

As regards food. the Jaina Parivrijakas always gave emphasis
on the non-injury to life  The monk was to avoid “living beings,
mildew, seeds, sprouts, flowers, cggs, layers, and moisture.””*®
Similarly, he was not to accept as alms “‘flatfened grains, grains
containing much chaff. or haif-roasted spikes of wheat etc., or
flour of wheat etc.. or rice or flour of rice ‘recognised as only once
worked.”® The Jaina texts, judging from the stand point of
asceticism. refer to two kinds of food—nirdosa (pure) and sadosa
(impure). Impurity stands because of the following cause:*

(a) Udgama (preparation of food)
(b) Uppadana (how food is secured)
(c) Esand (how it is accepted)

(d) Paribhoga (how it is enjoyed)

A Jaina monk is supposed to fill half of his belly with food, one-
fourth with water, and one-fourth with wind. The maximum
quantity of food to be taken ordinarily is thirty-two morsels
(kavala).®* The terms ekdlpiko, dvalopike, satidlopiko used in con-
nection with the consumption of food by the monks distinctly
demonstrate the restrictions on the quantity of food taken by the
monks. The Cheda-siitras®™ mention the rules about the quantity
of food and the mode of eating. A long list of circumstances under
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which food could not be taken is given in the M#ldcara. If a crow
touches the food or if some one vomits or if the monk happens to
see blood or flesh or somebody crying or if living beings like flies
fall into his food, no food should be received under such circums-
tances. Again. monks should not take food before sunrise and after
sun-set.”* Food must be procured in broad daylight and never in
twilight or night.”® It must not be preserved even for the next half
of the day and stale food was forbidden for the use of the monks.*®
Food from donor of loose morals was also rejected.”” There is
however, reason to suppose that even meat cating was not cate-
gorically forbidden. As a matter of fact, the monks could accept
meat in alms under certain circumstances.”® But this fact goes
against the spirit of Jainism which practises ahirisd; hence the
terms, like ‘marsena’, ‘poggalam’, ‘animisarny etc. mentioned in the
Acaranga-stitra, have been taken by some commentators in the
sense of vegetarian diets.

What is received from the alms is to be distributed among the
fellow monks with proper permission from the teachers. It is thus
stated that “A single mendicant, having collected alms for many,
might, without cornsulting his fellow ascetics, give them to those
whom he list; as this would be sinful, he should not do so. Taking
the food, he should go there (where his teacher etc. are) and speak
thus: ‘O long lived §ramapa! there are near or remote (spiritual)
relations of mine: a teacher, a sub-teacher, a religious guide, a
sthavira, a head of a gana, a ganadhara, a founder of a gana;
forsooth, T shall give it them’. The other may answer him: “Well
now, indeed, O long lived one; give such a portion.” As much as
the other commands. thus much he should give; if the other com-
mands the whole, he should give the whole.”*® It shows that
fellow feeling or feeling for the community as a whole was widely
prevalent among the monks of the Jaina order. Everything was
managed democratically by the monks and there was no such thing
as individual property within the order.

Another interesting point that should be mentioned in this con-
nection is that the Jaina institution regulated the life of the monks
and nuns not only within its order alone but their relations with
the public as well as with the king also. The Jaina teachers were
very careful about the political influences over this Jaina order.
Monks and nuns, therefore, should avoid all political controver-
sies; even they were not allowed to make friendship with the
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kings or persons in authority.*® They should not make any inti-
macy with any householder, although they had to depend on
society for maintaining livelihood.

The question of clothes was a controversial one amongst the
Jainas. The Digambaras believe that Mahavira abandoned clothes
at the time of his initiation, while the Svetambaras hold that he
abandoned them after thirteen months. Anyway, Mahavira was in
favour of nakedness. He felt that an ascetic must have completely
conquered all his emotions, shame amongst others. A true monk
would not feel either heat or cold, and so would not need the
protection from the weather offered by cloths, and he would be so
indifferent to mere appearances as to be unconscious as to whether
he wore raiment or not. In this connection we may mention the
following ebservation: ‘‘Jaina monks are naked because Jainism
says that as long as one entertains the same idea of nakedness as
we do- he cannot obtain salvation. One cannot, according to Jain
principles, obtain moksa, as long as he remembers that he is
naked. He can only cross over the ocean of the world after he has
forgotten that he is naked.... As long as a man thinks and
knows that he is naked, that there is something like good and evil,
he cannot obtain mcksa. He must forget it to obtain nirvana.”®

Regarding clothes and other essential requirements of the Pari-
vrajakas of the Jaina order, we have Jaina manuals mentioning
rules and 1egulations in this context. We learn from the Acaranga-
sittra® that Mahavira used his robe ‘for a year and a month’ and
then he became ‘a naked, world-relinquishing and houseless sage’.
Though Mahavira himself followed the more rigorous practice of
going completely naked, yet he permitted the Niganthas to put on
a single robe. which justifies the reference to them as ‘‘Ekasdtak”
by Goéila.*® But they were also described as ‘a-chela’, i.e., complete
nakedness.® The explanation of this discrepancy must be an actual
discrepancy of practice in connection with clothing among the
early Niganthas. The more ardent followe-s of Mahavira. the Jina-
kalpikas and those Ajivikas who continued to remain within the
Nirgrantha fold®*® seem to have probably followed the principle of
entirely nakedness, while the other probably adhered to the less
rigid but older practice. C.J. Shah observes, “Taking it historically
and literally, we can say that the Svetambaras are more akin to
Par$vanatha than to Mahavira, and Digambaras are nearer the
latter, because Mahavira passed many years of his life as a pro-
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phet in a naked stage, while both Par§va and his followers pre-
ferred to remain dressed.””®® Eliot also holds the same view. But
it is not convincing and justified to connect the Svetambaras with
Piréva and the Digambaras with Mahavira only on the basis of
nudity alone, “‘since it is proved independently that everyone of
the tirthankaras, lived as a naked $ramana.”®

The Jaina texts provide us with enough evidence of the Jaina
monks used little clothing. *“To a mendicant who is little clothed
and firm in control. it will not occur: My clothes are torn, I shall
beg for new clothes.” Elsewhere we have “a mendicant. .. should
wear the clothes in the same state in which they are given him. . ..
After winter is gone and the hot season has come, one should leave
off the used-up (garment of the three), teing clad with an upper
and under garment ... or with no clothes, aspiring for freedom
from bonds.””*® It evidently shows that the rules about dress vari-
ed among the Jaina monks according to season. The Aciranga-
stitra, thus, allows a monk to have in winter from one to three
robes, which, however, must be worn unchanged, unwashed etc.
With the advent of summer new robes may be begged, but less may
be put on, so that even nakedness is permissible.*® A nun is, how-
ever, allowed to use four raiments.™ As to the kinds of cloth, per-
missible are “cloth made of wool, silk, hemp, palm-leaves, cotton
or Arkatiila or such like clothes.”™ But they ‘“should not accept
clothes which the layman for the mendicant’s sake has bought,
washed, dyed, brushed, rubbed, cleaned as perfumed” and also
“very expensive clot! es.”””* Monks received clothes from their
elders according to their status (ahgrdiniyde) and this system of
distribution of clothes reminds us of the same practice prevailing
in the Buddhist Vikira.”™ Another point which comes out from the
above observation is that nudity was not rigidly practised in the
early Jains institution. All that was emphasised on was non-attach-
ment to any worldly objects, like clothing and other things, which
was believed to the fundamental factor leading to liberation {from
bonds.

It will not be out of place to mention here that both the schools—
the Svetambara and the Digambara, did not encourage nudity for
nuns We have carlier referred to that Sivabhiti, the founder of a
sub-sect called Bodiya at Rathavirapura. started nudity among
themselves but he did not allow his sister Uttard to accept it.

According to the Pravacanasdra, a Digambara Jaina text by
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Kundakunda. “Women are forbidden from accepting severe types
of asce ticism, such as, nakedness because they are constitutionally
unfit: there is a growth of subtle living beings in their organ of
generation, between their breasts, in their navel and armpits, their
mind is fickle and devoid of purity, they have monthly courses
and they caunnot concentrate undisturbed.”™ The Jaina teacher
of this sub-sect, thus, prescribes for nuns some ascetic emblems
which were more moderate and less rigorous than that prescribed
for monks.” Women were allowed to be a member of the order
but they could not get liberation in that birth.™®

The begging bowl was another article about which ascetic prac-
tice varied; even in case of the Jaina monks we meet several types
of bowls for different monks and nuns. Bowls of bottle-gourd,
or wood. or clay were permitted.”” A young, strong and healthy
monk might take only one bowl. According to the commentary
this rule applied to the Jinakalpikas etc. while ordinary monks
could have a drinking vessel besides the alms bowl.” The Jaina
texts’® mention the following fourteen requisites, essential and
occasional. the number of which was determined by the rank of
the monks. In other words, the first twelve are meant for the
Jinakalpikas while the entire requisites are allotted to the Sthdvira-
kalpikas: (1) Patta (bowl). (2) Pattabandha (thread), (3) Paya-
tthavana (base), (4) Paya-kesariyia (dust-cleaner), (5) Pudaldim
(Pat-covers), (6) Ravattdnam (dust wiper), (7) Gucchdo (dust-brush),
(8) Paccaga (three cloths), (9) Rayaharapam (broom), (10) Muha-
patti (mouthpiece), (11) Mattaga (earthen pot). and (1) Colapatta
(the loin-cloth). The Jaina manual prescribes ‘“‘clothes, alms-bowls,
blankets, brooms, property meaning wvagrala property, e.g., the
ground which the house-holder allows the mendicant who stays in
his house and straw-mats® as the necessaries of a monk.

The Sixfold Monastic Orders

In terms of spiritual evolution, the Jaina ascetics attained diffe-
rent stages before they finally attain moksa. These are the stages
of the dcarya, upadhydya, sadhu. tirthankara or arhanta and the
siddha. These five grades together with the primary stage of the
Muni, are known as the sixfold monastic order of Jainism. The
Jaina scriptures. viz., the 7Thananga, the Vyavahira, Avasyaka-
niryukti cte., afford us valuable information about the nature
and activities of the Jaina hierarchy. An attempt has been
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made in the following to explain the five stages that ‘more deve-
loped’ than the stage of the Muni who is deemed to be an ordinary
ascetic, of course, more advanced than that of the Srgvaka (house-
holder).

Acarya

The dcdrya is the teacher (guru) in the spiritual sense of the
term. He is described as the head of a Gana, vastly learned, well-
disciplined and master of fivefold dcara, jiana. darsana, caritra,
tapa and virya. Hence he is respected by all.¥ He enjoys the
privilege of initiating pupil known as seha, antevisi, samanera into
the spiritual path. We are told that there were four classes of
acarya: One initiating a pupil; onc confirming him; one doing
neither of these two; and another doing both of them.® It is to be
noted here that Jainism accepts the Brahmanical view that an
dcarya is essential for initiation. The Vyavahdra refers to four more
dcdrya who were responsible to guide monks and nuns in daily
duties.® The duty of the dcérya, accordingly is to guide moral and
spiritual conduct of his pupils. The d@cdryas are also expecled to
possess a thorough knowledge of the Jaina scriptures as also a
knowledge of the various other religions. It is also stated that they
should have at least eight years experience of monkhood.®

Upadhyaya

He is empowered to delivering lectures to a group of monks®
on various spiritual matters. Naturally he is expected to have a
sound knowledge of the various scriptures on which he discourses.
He is expected to have at least three years’ experience as a monk
and with good knowledge of the rules of the monastic conduct.® He
was so-called because he was approached by the monks for instruc-
tion in sacred texts.*” The Avafyaka-nirukti® further explains the
upadhyaya (ujjha) as one who took to meditation with full cons-
ciousness and the term Uvajjhiya as one who destroyed karman by
conscious meditation. “All teaching and studying is a kind of
austerity; if a man studies intentionally to gain merit, he will get
merit (punya); if, however, he studies and teaches to gain and
impart knowledge with no thought of acquiring merit, he will
destroy certain karma (nirjard).”®®
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Sadhu

According to Mrs. Stevenson, “he is just an ordinary ascetic or
sddhu; if he be a Nigambara, he will wear no clothes and live in
the forest, lost to the world and immersed in meditation, eating
only once a day and tearing out his hair as it grows . . .. If he be a
Svetimbara or a Sthanakavasi, he will move from Apasaro to
Apasaro clad in white clothes.”® He is an ascetic who observes
scrupulously the various codes of conduct prescribed for attaining
spirituality in life. He will have to practise the various virtues,
mentioned in the Jaina canons, in his own individual life showing
that before he becomes eligible to deal with spiritual matters, he
should himself have undergone the prescribed course of ethical life
which offers a real insight into the nature of spiritual life,

Tirthankara or Arhanta

This is undoubtedly an advance stage of spiritual life. In this
stage traces of anger, pride, deceit, greed, attachment.- hatred and
ignorance are not perceivable in the monk. ‘The Being” as observes
Mrs, Stevenson. “‘has attained perfection of knowledge, perfection
of speech, perfection of worship, and absolute security, for no
danger or disease can ever come where he is.”’” The mere sight of
an arhunta is considered to have the potentiality to convert
hundreds of people (o the path of spirituality and to destroy scepti-
cal and perversc attitude towards life. The presence of the arhanta,
thus, is always enlightening.

Of the seven categories of arhats, viz., the Puaiicakal yanadhari,
Tinakaly@nadhdri, Dokalyanadhari, Samanyakevali, Satisayakevali,
Upasargakevali and Antakrtkevali, the first three are the tirthankcra
type, while the remaining, the non-tirth:ankara type. In regard to
the spiritual experience. there is no difference at all. The distinction
lies on the fact that the former is capable of preaching and pro-
fessing religious doctrines in order to guide the mundane souls
immersed in the life of illusion, (his sermons are properly worded
by the ganmadharas) while the latter is not permitted to preach
religious faith or principles. but enjoys the sublimity of mystical
experience.®?

*“A meaning often given to the word tirthankara is that of one
who finds a ford (tirtha) through this world (Sarsira) to moksa,
or one who attains a landing on the other side. But many Jainas
say it denotes one who forms four communities (¢irtha) of monks
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and nuns, and male and female lay-followers. When a new tirthan-
kara arises, the followers of the preceding one follow him, as the
followers of Par§vanatha followed Mahavira.”®® We have earlier
mentioned that the number of tirthankaras for every age is believed
to be only twenty-four. It is to be noted that a spiritual aspirant
of the non-tirthankara group can attain the next higher stage
of the siddha by dint of his spiritual attainments which can be
had only through pure meditation or contemplation.” He is an
ideal saint, a paramdtman or god whom the Jainas assign an enor-
mous list of attributes.®®

Siddha

This is the last stage or the final goal of a Jaina ascetic. In this
stage the ascetic is free from karman altogether, he is completely
independent of all exterral objects. *“The siddi:a has the following
characteristics: absolute knowledge, faith, insight, righteousness,
and prowess. He also hLas the power of becoming minute and
gigantic at will, and of moving anywhere unhindered; he is un-
affected by anything, so that neither death, disease, rebirth, nor
sorrow can any longer touch him. He is also without a body; and
this is the reason why Jaina feel they can never pray to a siddha.”
He is described as not being the product of anything nor producing
anything.? **Neither ¢rhat ror siddha has on him the responsibi-
lity of creating, supporting or destroying the world. The aspirant
receives no boons. ro favours and no curses from bim by way of
gifts from the divinity. The aspiring souls pray to him, worship
him and meditate on him as an example, as a model, as an ideal
that they too might reach the same condition.”’

The acquisition of Siddhahood is synonymous with attairing
Nirvana®® where there is no question of his experiencing either
pleasure or pain, or any types of karman. His is a state of infinite,
pure and boundless bliss.”® It is nicely described in the Jaina text—
“All sounds recoil thence where speculation has no room, nor
does the mind penetrate there. The liberated is without body, with-
out resurrection, without contact of matter; he is not feminine,
nor masculine, nor neuter; he perceives, he knows, but there is no
analogy; its essence is without form; there is no condition of the
unconditioned 1%

Thus, the description of the sixfold monastic order of the Jaina
ascetic demonstrates the different stages of perfection of the
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ascetic.

A word may not be irrelevant in this connection about the
position of Jainism in the evolution of Indian religio-philosophical
thought. The fundamental tenets of Jainism can well be epitomised
in two distinct nomenclatures. viz., ahimsa and anekantavada,
the two important principles, philosophically and socially, through
which the followers of the faith express their respect for life
(ahimsa) and the doctrine of open-mindedness (on:kdnta).

An exhaustive study has been made earlier, hence a brief note
on anekanta is required. In fact, anckdntavada or syadvida—the
non-absolutism, is an original contribution of the Jainas to the
realm of Indian religion and philosophy. It means that no object
is absolutely identical; similarly, the differences are not absolutely
scattered. According to the Jaina thinkers the identity or perma-
nence exists in the midst of all the varying modes or differences.
According to them reality is a synthesis of opposites—identity and
difference, permanence and transformation. The philosophy of
anekdanta, needless to say, represents a scientific and sensible
approach of things in a systematised form. The description of a
thing is apparently contradictory, but perfectly true and complete
knowledge. Its humility is seen reflected in its analysis and in the
logic of the seven modes, the sapta-hiangi-naya as it is known to
the Jaina philosophers: syddasti (it is), syanndsti (it is not), syddasti-
ndsti (it is and is not), sradavaktavyam (it is indescribable),
syddasti ca avaktavyam ca (it is and is indescribable} sydnnasti ca
avaktavyam ca (it is not and is indescribable), svadasti ndsti ca
avaktvyam ca (it is, is not, and is indescribable).

Thus, in the logic of sapta-bhangi-naya, certain common points
have been discovered between Jainism, Samkhya. Vedanta and
Buddhism. Similarly, common differences are also to be found
with the Vedic religion. Thus syddasti has a reference to the
satkaryavada of the Sarikhya. while sydr-nasti has a reference to
the §itnyavada of the Buddhas. Similarly, syat-wsti ca nasti ca
has a reference to the VaiSesikas and sydt-avaktavyah has a refe-
rence to the Vedanta view. Anyway, if the Jaina philosophy has;
some similarities with the other Indian philosophical systems, it
has its own peculiarities as well. M. Hiriyana thus observes—
“Though independent of Buddhism, Jainism resembles it in several
respects, e.g. in its repudiation of the authority of the Veda, its
pessimistic outlook on life and its refusal to believe in a supreme
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God. But the differences it exhibits are equally noticeable, such as
its recognition of permanent entities like the self and matter. In
these it resembles Brahmanism, justifying the description that it is
a theological mean between Brahmanism and Buddhism.”'*!

Jainism, as mentioned earlier, accepts certain principles in
common with Brahmanical religion, but this does not make any
constraint for its independent origination and free development of
the philosophy. In view of some of the peculiar tenets of Jainism
the postulate has been advanced'® of a “‘great Magadhan religion,
indigenous in its essential traits, that must have flourished on the
banks of the Ganges in Eastern India long before the advent of
the Aryans into Central India.” The influence of pre-Aryan religi-
ous beliefs and practices on later Vedic thought and on subsequent
religious and artistic devclopments is generally admitted. But it is
difficult to make any specific criteria for differentiating Aryan and
pre-Aryan elements at this advanced and developed stage. Of
course minute analysis will reveal the predominance of the pre-
Aryan thinking in Jainism. So far as Jaina thought is concerned,
the suggestion of Charpentier still seems to be worth-noting: “It
represents, probably, in its fundamental tenets one of the oldest
modes of thought known to us, the idea that all nature, even that
which seems to be most inanimate, possesses life and the capability
of reanimation; and this doctrine the Jainas have, with inflexible
conservation, kept until modern times.”’103
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1According to the Thandrga-siitra (p. 164b), the following persons are stated
to be unfit for the Jaina order: Bala (a child below eight years), vuddha (an
aged), panda (an eunuch), véhia (a sick man), jurigia {a person devoid of
limbs), kiva (a timid person), jaddae (dull-headed), tera (a thief), rayavagari
(an enemy of the king), Unmatta (a mad man), adamsane (a blind), dasa (a
slave), dutrha (a wicked), miigha (a stupid), anatta (one who is in debt), obaddha
(an attendant), bhayai (a servant), sehanipphediya (a kidnapped person), guvvini
(a pregnant), balavaccha (a minor girl or a woman having a small child). The
list shows that persons having unsound health and crippled structures are not
able to follow the rigid rules of the Jaina order; and, they are, thus, exempted
for ethical consideration.

2Ib d., p. 10.

The Jaina texts are full of records relating to the causes for renunciation.
The Thandrga (p. 473b) states the following reasons:

(1) chanda (out of free will);

(ii) rosa (out of anger);
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(iii) parijunna (out of poverty);

(iv) suvind (by dream);

(V) padissuta (for a vow);

(vi) sdranitd (due to sudden reminiscence of previous birth);

(vii) roginita (for illness);
(viii) anadhita (due te humiliation by somebody);

(ix) devasdannarti (due to enlightenment by the god); and

(x) vacchanubandhita (renunciation due to affection for one’s son who had

become tnonk).

There are, of course, other reasons for renunciation. In fact, the same sitra
(pp. 128b and 27tab; enumerates that one (ruydvairta) became monk to avoid
troubles, and the other by conversion {puydvairtd). some by mutual agreement
(sarigdrapavvajja) or by instruction {akkhatapavvajji). 1t is interesiing as well
as significant to note that some became monks to maintain themselves
(ihaloga), or to get good food, or to get rid of debts (moydvaitia), etc. Similar-
1y, the Uttaradhyayana-siitra (XV1) states that people renounced the world
whenever they became tired of this worldly life (Samsara-bhayodvigna). Some=
times the wife and parent followed the husband and son respectively.

The Bhagava!i-sitra (25,7, 803) speaks of two kinds vyufsarga (renunci-
ation): (1) dravyavyut-sarga, i.e., renunciation of physical objects and (ii) bhava-
vyut-sarga . i.e. renunciation of mental states. The first one is again sub-divid-
ed into four —viz., renunciation of gana (society), of body, of articles and of
food and drink. The second category is of three kinds—viz., renunciation of
four passions, of four forms of life and of eight karma-prakrtis.

4Pravacanasdra, pp. 44{t.

31bid., III, 26, 70.

8 Jcaranga-siitra, 1 1.

"Bhagavati-siitra, 17. 3, 601.

8The five samitis are —{a) iryd (going by paths trodden earlier so as not to
cause the death of any living beings; (b) biasa (gentle, sweet and righteous
speech); (O esand (receiving alms in a manner to avoid forty-two faults);
(d) ddana (receiving and keeping of things necessary for religious exercises);
(e) ukkdra (performing the opcrations of nature, in an unfrequented place).

9The Guptis, are as follows:

(i) Mano-gupti i.e., preventing the mind from wandering in the forest of

sensual pleasures by employing it in contemplation, study, etc.;

(ii) Vag-gupti, i.e., preverting the tonguc from saying to ugly things by a vow

of silence;

(iii) Kaya-gupti, i.e.. putting the body in an immovable posture as in the

case of Kayotsarga.

100\ irs. S Stevenson, The Heart of Jainism. pp. 154-56.

M Samayika carita, Chedopasthapaniya-carita, Parihara-visuddhacarita, Siiksma-
sampardya-carita, and Yathakhydta carita.

L2 U tara-siitra, XXX; Tattvartha-sitra, 9.19.

130ttara-sitra, XXX, 6.

148 N. Dasgupta, HIP, vol. I, p, 203.

¥ (Jttara-siitra, XX1X, 8 13.

18§ N. Dasgupta, HIP, vol. I, p. 200.
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1"Hemacandra and other Jaina writers define ahifsa in the following verse:
Save jiva vi icchanti jivium na marijjum |
tamha panivaham ghoram niggantha vajjayanti mam [/
— Dasavaikalika-sitra, verse 219

cf. also R. Williams, Jaina Yoga, p. 71.

B dearanga-sitra, 1.3.3.

%n Buddhism we find that the very intention (will) of committing an evil
action is an act itself. The Anguttara-nikiya (111, p. 415) thus states—Cerana
aham, bhikkhave, kamman vedami; cetayitva kammam karoti, kayena, vacaya,
mansa. )

cf. also ‘Will in Buddhism is the Chief Element of Causation of Karma'—
S.Z. Aung and Rhys Davids, Compendium of Philosophy, p. 235.

* Dasavaikalika, ch. VIL '

2 Qgha-niryukti, 325.

22 Brhat-kalpa, 1.47.

®A N. Upadhe, Introduction to Kundakundacarya's Pravacanasara, p. xxii.

2 Prayacanasdra, 3.17; cf. also Dayanand Bhargava’s Jaina Ethics, p. 106.

BR . Williams (Jaina Yoga, pp. 69f) makes an exhaustive study on more
complex calculations and divisions of ways in which ahifsa is committed.

8Eliot, Hirduisin and Buddhism, 1, p. ivi. For the opinion of D.D.
Kosambi, see, An Introduction to the Study of Indian History, pp. 157-58.

¥ Modern Review, 1916, October, The Letter from Gandhiji.

28§ N. Dasgupta, HIP, vol. I, p. 200.

B Thananga, 439.

® feiranga-sitra, p. 137. “The monks are, however, permitted to prolong
their stay for five or ten days of the winter after the end of the rainy season,
if they find the road containing still mud and many living beings.”

31Brhat-kalpa, 1, 6-7.

$2[bid., 1.51.

88Thananga, p. 308b.

84Kalpa-sitra and Nava-tattva, p. 114, J. Steveason, London, 1848.

#Mrs. S. Stevenson, op. cit., pp. 36-37.

8 Kalpa-sitra and Nava-taitva, p. 114,

¥ Jearanga=siitra, 11, 2, 2, 6, p. 126.

®ibid., 1,7, 2, 1, p. 64.

WYttara-sitra, 1X, 4, p. 36.

1bid., XV.1. ‘

U Nisiha, com., (cdited by Schubring, Leipzig, 1918), 16.29.

131bid., 10.13.

1 fearanga-sitra, p, 136.

WAfilicara, 3, 35-36.

$Vinaya-pitaka, 1.137ff; B.C. Jain, Jainism in Buddhist Ltterature, p. 113.

$pfalacara, 10.18.

“"Vinaya-pitaka, 1.138,

BThandnga, p. 308b.

Y Jaina-sitras, 1, p. 304.

®bid., p. 89.

v dcaranga-sitra, Bk. 11, Lecture 1, pp. 88fF; Bhagavati-sitra, 1.1, pp. 268-69;
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Dasavelaya-siitra commentary by Abhayadeva, 5.1, 28.

M Milacara, 6.72.

83Vyavahdra, ed. Schubring, Leipzig. 1918, 8, 16.

8 Bhagavati-siitra, 7.1, pp. 208-69.

88 Brhat-kalpa, 1.43.

%fbid., 4, 11; 5, 10.

¥ Nisiha, 15, 79-98.

8 Jaina-sitras, 1, pp. 114-15.

SSBE, XXI1, p. 113,

$Nisiha, 16, 16-24.

8tMrs. S. Stevenson, op. cit., p. 35.

82 Jearanga-sitra, p. 79; Elsewhere (p. 56) it states—*Those are called naked,
who in this world, never returning (to a worldly state) follow my religion
according to the commandment.”

S3SERE, 1, p. 265.

8 Uttara-sitra, 11, p. 9; Elsewhere (Urrar., 11.12-13) it is stated that “My
clothes being torn, ‘I shall (soon) go naked’, or ‘I shall get a new suit’ such
thoughts should not be entertained by a monk. At one time he will have no
clothes, at another he will have some; knowing this to be a salutary rule, a
wise (monk) should not complain about it.”

85SBE, XXI1I, p. xxvi.

%8C.J. Shah, Jainism in North India, p. 70.

8'p.V. Kane Volume. Studies in Indol ogy, pp. 228-37.

88 Jcaranga-siitra, 1.7, 4.1.

%1 bid., pp. 67-68.

fbid., p. 157.

" Jaina-sitras, 1, p. 157.

72 Brhat-kalpa, 3, 19-20.

SMakhdavagga, VIIL.99,

" Pravacanasara (ed. A.N. Upadhe, Bombay, 1935), Introduction, p. xxx.

%]bid., 111.25, com., 6-14, pp. 302-5.

78]bid., 111.24, com., 7, p. 302.

7 Jaina-sitras, 1, p. 168.

*%1bid., fn. 2.

" 0gha-niryuktis, vv. 667-69.

» caranga-satra, p. 23.

8 fearafiga, com., pp. 4-5; Avasyaka-niryukti, v. 998.

83 Tpananga, pp. 239b, 240a.

8aVyavaghara, 10, 11-12.

$41bid., 3, 7.

8 4 caranga-sitra, pp. 113, 146.

88y yavahdra, 3, 3-4.

Y Thananga, com., p. 140a; Avasyaka-niryukti, v. 1001.

88 Jyasyaka-niryukti, vv. 1002-3.

8Mrs. S. Stevenson, op. cit , p 240. In Pili, the term nirjara or nirjard is
found mentioned primarily to mean—*‘causing to cease’, ‘to cause to decay’, ‘to
bring to naught’ etc. The Nijjara-sutta of the Ariguttara-nikaya enumerates ten
things (dasa virthiini) which are brought to naught by the cultivation of their
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opposites (AN, vol. V, p. 215, PTS. ed.). cf. Samma-ditthikassa miccha-ditthi
nijjinna; samma-samkappassa miccha-samkappo nijjinno; etc., i.e., ‘the false
vision’ is nullified by the ‘right vision’ and the ‘improper intention’ by the
‘proper intention’.

*Tbid., p- 239.

*1bid., p- 241,

92K .C. Sogani, Ethical Doctrines in Jainism, p. 199.

%3Mrs. S. Stevenson, op. cit., p. 241; see also, supra, fn. 1.

“K.C. Sogani, op. cit., p. 203.

%1bid., p. 242.

% Paficastikaya, 36.

¥Ibid.; cited in K.C. Sogani, op. cit., p. 199. Umasvati or Umisvami, a dis-
ciple of the great Acarya Kundakunda of the first century Ap in his Tafivir-
thadhigama-siitra, ‘The fountain-head of Jaina Philosophy’ (J.N. Farquhar,
ORLI, p. 136) expounded Jaina religious and philosophical thought of the
contemporary age. According to his Ta¢tvartha-siitra, 29, kevala-jiiana is the
full perfect knowledge which is the soul’s characteristic in its pure and unde-
filed condition. It characterises the soul when entirely liberated from the
bondage of matter. On its upward path, the liberated soul is said to rise
vpward and upward like a balloon (H. Zimmer, Philosophies of India, ed. J.
Campbell, p. 258). It rises and rises and ever rises. The psychic point or the
life monad, called the soul, continuously expands in ever widening circles
until it reaches infinite knowledge, power and bliss.

% Niyamasara, 183.

?Ibid., pp. 178-81.

00 fcgranga-sitra, \, 5-6, 3-4.

1M, Hiriyanna, Outlines of Indian Philosophy, ch. VI, p. 155; Hopkins, The
Religions of India, p. 283.

12A N. Upadhe, ‘Introduction of Kundakundacarya’, Pravacanasara, p. xiv.

198Cambridge History of India, 1, p. 161; A4 Comprehensive History of India,
ed. K.A.N. Sastri, pp. 412-13; D.A. Pai (Religious Sects in Ancient India, pp.
23-24) observes, ‘“However, it must be said to the credit of Jainism and its
followers that the organisation of the community, the inflexible conservatism
in holding fast to the original institutions and doctrines, the firm support
which the Jain church continued to receive from its followers, the absolute
refusal to admit change have contributed immensely to its keeping its own
place in the religious systems of India till the present day.”



CHAPTER FOUR

Jainism in Eastern India

Bihar

THE flourishing condition of Jainism in the Vai$ali-Rajgir regions
since the time of its inception is an established fact. We have seen
earlier that Bihar was the birth-place of the three tirthankaras,
Sitalanatha was born on the Kuluha hill in the Chatra sub-division
of Hazaribagh district, where a large number of Jaina antiquities
can be found. According to Stein, “‘Inside (the grotto) is a well-
preserved image of the Jina Par$vanitha, seated and surmounted
by the usual snakehood. Close to the west of this is another small
grotto containing a seated Jina in the conventional posture. As the
citiha engraved on the pedestals is effaced, the Jina intended can-
not be ascertained.”” The twenticth tirthankara, Munisuvrata
born in Rajagrha, modern Rajgir in Bihar, where three great Jaina
Munis, viz., Gautama Svami, Sudharma Svami and Jambu Svamj,
were born and had obtaired their nirvdna. The twenty-first tir-
thankara, Neminatha was born in Mithila which is identified with
the modern Janakapura, a sma'l town on Nepal border, north of
which the Muzaffarpur and Darbhanga districts meet. Moreover,
twenty-two tirthankcras had attained their rirvana in different
places centering round Anga-Magadha regions.”

Rulers of these regions since the days of its organisation rende-
red patronage to the Jaina community, which possibly testifies to
the long acquaintance of its population with Jainism. B.C. Law
makes the following observation on the prevalence of Jainism in
Bihar—“Anga-Magadha, the territories of the Vrji-Licchavis, and
Mallas and the kingdom of Kasi KoSala are mentioned as the
places which became the scene of wanderings of Mahavira and
activities of his Nirgrantha followers in the Buddha’s life-time.
The Buddhist texts specifically mention Réijagrha, Nalandi, Vesali
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(Vaiéal1), Pava, and Savatthi (Sravasti) as places where the acti-
vities of Mahivira and his immediate followers were concentrated.
These texts clearly mention Vesali as the place where the
religion of Mahavira found its staunch supporters among the
Licchavis.”” The Anguttara-nikaya speaks of the Licchavi prince
Abhaya worshipping Mahavira.* Representatives of the dynasty of
Saidunaga-Bimbisara and Ajatasatru, were, as we noted earlier,
related to Mahavira and professed Jainism. The Jaina-siitra®
records how Bimbisara had a debate with a Jaina monk as a result
of which “the lion of kings...together with his wives, servants
and relations became staunch believer in the Law.” The Aupapa-
tika® narrates AjitaSatru’s visit to the place of Mahavira in order
to listen sermon from the latter. The next king of this dynasty,
Udayi, is also said to have built a Jaina monastery at Pataliputra.”
Jainism during this time may have spread rapidly in other places.
Jaina monks had easy access in his palace, and it was a disguised
Jaina monk who assassinated this king.* Again, the Nandas who
had a considerable command throughout eastern India were Jainas.
Candragupta Maurya, founder of the Maurya dynasty, was a
staunch follower of Jainism,® particularly in his later days when
he lived as an ascetic for twelve years and died in Sravana Belgola
in Mysore.

Asoka, according to some scholars, professed Jainism in his
early days and introduced this religion in Kashmir.!® Even if we
do not agree with this account, we have to belicve that Aéoka
interested himself not only in Buddhism which he professed in his
later period, but he took care of all other religious sects in his
dominions. In the fourteenth year of his reign, he appointed some
officials (Dhamma mahamatas) whose duty was to look after the life
of the various communitics, to settle their quarrels, to control the
distribution of their legacies and pious gifts. In the twenty-ninth
year of his reign Adoka thus issuing the following orders: “I have
also employed the High state-officers called Dhamma-mahamatas
on many objects of favour or kindness, which may affect both
ascetics and householders and they are also employed among all
sects (or denominations). With rcgard to the interest of the con-
gregation I have so ordered that they shall remain engaged (in
their good). I have done this with regard to the Brihmanas and
the Ajivikas also, so that they should remain employed (for their
good). So also have I done this with regard to the Nirgranthas
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(Jainas), so that they should remain employed (for their good).
With regard to various (miscellancous) sects too I have done this
that they should remain employed (for their good)....”*' This
shows that the Jainas as an influential sect enjoyed special favour
of Asoka. Had they been without influence and of small numbers
ASoka would hardly have known of them, or at least would not
have singled them out from the other sects. The successors of
Afoka also greatly contributed to the spread of Jainism.

Accordirg to the tradition preserved in Hemacandra’s Pariista-
parvan'® Adoka’s grandson, Samprati, who resided at Ujjayini,
dedicated himself to the cause of Jainism and sent missionaries
to the Andhra and Dramila countries in south India. He is said to
have been converted by Suhastin, the celebrated pupil of Sthula-
bhadra. He is also credited 1o have established numerous Jaina
temples in different places,’® but no remains are extant today.

It is interesting to note in this connection that the Kalpa-sitra
mentions the following places where Mahavira spent the rainy
seasons since he had renounced the life of a house-holder.

(i) Asthigrama—first rainy season
(ii* Campa and Prsthacampa—next three rainy seasons
(iii) Vai$ali and Vanijyagrama—next twelve rainy seasons
(iv) Rajagrha and Nalanda—next fourteen rainy seasons
(v) Mithili—next six rainy seasons
(vi) Bhadrika—next two rainy seasons
(vii) Alabhika—next rainy season
(viii) Panitabhitmi——next rainy season
(ix) Sravasti—next rainy season
(x) Papa—Ilast rainy season

An identification of these places will show that Mahavira spent
almost all the forty-two rainy seasons in several places of Bihar.
Needless to point out that the identification of some places are not
certain. Asthigrama, according to some scholars, was the same
place as Hathigama (Hastigrima) which lay on the highroad from
Vaisali to Piva. But in the commentary on the Kalpa-siitra Asthi-
grama was formerly called Vardhamana. It would perhaps be more
correct to say that Asthigrima was the earlier name of Vardha-
mana (modern Burdwan, West Bengal).™*

Campa was the capital of Anga and was formerly known as
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Malini. Anga was conquered in Mahavira’s time by Srenika Bimbi-
sira and permanently annexed to Magadha. Pargiter pointed out
that the ancient Angadesa where lived the people of the non-Aryan
community that came over sea to eastern India'® comprised the
territory corresponding to the district of Bhagalpur and probably
including Monghyr.'s Kunika, son of king Srenika Bimbisara, left
Riajagrha on the death of his father and made Campa his capital,*’
whose location is marked by two viilages of Campanagara and
Campapur near Bhagalpur.'® Padmavati, the second daughter of
Cetaka (Mahavira’s uncle of the Licchavi dynasty) was married
with Dadhivahana, king of Campa and their daughter Candani®®
headed the big community of thirty-six thousand nuns under
Mahavira. Campa turned to a great cenire of Jainism. In fact “‘the
family of Dadhivahana had a living itterest in the Jaina doc-
trines.”® The Uvdsagadasao®® mentions that a temple called Caitya
Punnabhadra existed at Campa at the time of Suddharman, a
disciple of Mahavira. The Jaina Aupapdatika-siitra refers to this
pompous and well decorated city which was a veritable paradise
on earth full of wealth and prosperity, internal joy and happiness.

The association of the Mandara hill in the Bhagalpur district
and Karnagarh hill near Bhagalpur where several Jaina relics of
much antiquity have been found discloses the existerice and popu-
larity of this faith in this part. In this connection it may be re-
membered that Vasu Piijyanatha, the twelfth tirthankara, attained
nirvdpa atop the Mandara hill which is an object of veneration for
the Jaina community.* Again the Brahmagiri hill to the south of
Gaya town has a small figure with a horse on the pedestal which
Cunningham believed to be a statue of Sambhavanatha, the third
tirthankara.”® Yuan Chwang calls this place Chanp’o mentions that
there were Sangharamas mostly in ruins showing that Jainism lost
its hold in these city. Prstha Campa must have been a place not
far from Campa.

Vaisili was the principal seat of government of the Vrji-Licchavis
who were a great and powerful people in eastern India in the sixth
century BC. It has been identified by Cunningham with the present
village of Basarh in the Muzaffarpur district, in Tirhut, as marking
the spot where stood Vai§ali in ancient days.® This place was
intimately associated with the early history of Jainism, as we have
seen earlier, was known by the designation Vesalie or Vaisalika,
ie. an inhabitant of Vai$ali.*® Vanijyagrama, as name implies,
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was a centre of trade in the suburb of Vai$ali.

Rajagrha (modern Rajgir) was the ancient capital of Magadha.
As it was surrounded by five hills called Isigili, Vebhara, Pandava,
Vepulla and Gijjhakuta (according to the Mahdbharata, the name
of these hills are-—Vipula, Vaibhara, Varaha, Vrsabha and Rsi),
it was also known by the name of Girivraja. According to Jainas,
these five hills are—Vipulacala, Ratnagiri, Udayagiri, Svarnagiri
and Vaibharagiri.*® Archaeological excavations have revealed a
large number of Jaina antiquities of different periods. The Son-
bhandara cave at Rajgir containing an inscription of two lines in
characters of the early centuries of the Christian era at the right
side of the door leading into the cave refers to onc Afuni Vaira-
deva, who died in the 584th year Mahavira’s demise, as Jewel
among the teachcers who caused the cxcavation of two caves for
the Jaina ascetics with images of Jinas installed therein. The ins-
cription reads as follows:*

Line | Nirvana-labhdya tapasvi-yogye, Subheguhe==rahat-pra (i)
ma-pratisthe _

Line 2 Acaryya-ratnam muni-Vairadevah, Vimuktaye=karayad =
dirgha (7Y -teja(h).

In this cave we also find a starding figure of Sambhavaniiha,
which of course belongs to a later period. The Vaibhira hill
temple also contains a seated figure of Neminatha, head much
mutilated, with a fragmentery inscription in Gupta characters and
with two small Jinas seated below in Padmidsana on the two sides
of a standing figure.”® Even the lower half of a small naked male
figure, doubtless an image of one of the Jaina tirtharnkaras, still
can be seen cut out of the rock, close to the inscription.” Moniyar
matha is also deemed to be a sacred place to the Jainas for the
shrine on the top of an artificial brick mound. In 1851-62 General
Cunningham, without destroying the mutha at the top, went down
to the depth of 213 feet in the well and recovered three small
figures. One of the figures was a naked standing figure with seven-
hezded serpent hood which looks like of Parév natha.

Nalanda which is desciibed in the Kalpa-sitra as a suburb
(hahirika) of Rajrgrha was situated on the highroad from Rijagrha
of Vaiéali, at a distance of one yojana,” or half of a yojana’* It
is the present Bargaon, seven miles to the north-west of Rajgir in
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the district of Patna.®® A few sculptural specimens of the ninth cen-
tury AD have been unearthed from this place. A four-armed goddess
(c. nine-tenth century Ap) probably represents the Jaina Yaksl,
Padmavati, a unique iconographic specimen from north India.*

Bhadrika or Bhaddiyanagara, famous city in Mahavira’s time,
lay in the kingdom of Anga. Panitabhimi, Paniyabhtimi in Ardha-
magadhi, was a place in Vajrabhiimi,** a division of the pathless
country of Radha.

Alabhika (Pali, Alavi) is identified by Cunningham and Hoernle
with Newal or Nawal in the Unao district in U.P. and Nandalal
Dey with Airviwa, 27 miles north-east of Etawah.*® Sravasti or
Savatthi or Saheth-Maheth lies on the borders of Gonda and
Bahraich districts of Oudh in the U.P. The city of Sravastr situated
on the bank of the river Aciravati (Rapti) was the flourishing
capital of the kingdom of Kosala in Mahavira’s time. It was
known to the Jainas as Candrapuri or Candrakapurl. It was the
birth-place of Sambhavanitha and Candraprabhanztha.®®

Papa or Papapuri where Mahavira spent his last rainy season
is also known Apapapuri. It was the place where the great teacher
left his mortal existence. Unfortunately, the place has been locat-
ed in different places. According to some scholars it is the same as
Kasia situated on the little Gandak river to the east of the district
of Gorakhpur, U.P.,*” while others believe it to be Pivapuri of the
present day, near Rajgir in Bihar.™

Besides these places of Vassavdsa of the great teacher, there
were several other important sites in Bihar where Jainism flourish-
ed to a considerable extent. Pataliputra (Patna in Bihar), originally
a Magadhan village known as Pataligrama, lay opposite to Koti-
grama on the other side of the Ganges. It figures prominently in
the Jaina literature; and during the tinic of Mahavira it was the
centre of Jaina religion because Pataligrima was one of the halting
stations on the high road extending from Rajagrha (where Maha-
vira spent fourteen rainy scasons) to Vai$ali (the birth-place of
Mahivira) and other places. 1t was also the scene of activities of
great Jaina monks like Bhadravihu and Sthulabhadra at the later
period. The latter monk summoned here a ceuncil nearly two
hundred years after the demise of Mabavira to ecollect the Jaina
canonical texts *® The temple of Sthulabhadra and other Jaina
temples have been discovered by the Archaeological Department of
the Government of India on the site of Pataliputra. A few Jaina



76 Some Aspects of Jainism in Eastern India

bronzes from Chausa near Buxar in Bihar seem to belong to the
first-second centuries of the Christian era. They are characterised
by crude workmanship but vajuable for showing the continuity
and extent of influence of the Mathura school.?® The earliest
specimen of Jaina art is supposed to be a highly polished torso of
a Jina image from Lohanipur near Patna belonging to the Maurya
period.** Another unpublished later torso of a Jina in the kayot-
sarga pose has also been found from this place. Evidently these
torsos represented some tirthankaoras.*® A mutilated head of the
Jaina tirthankara discovered by A. Banerji-Sastri from the same
site is generally placed during the time of the Mauryas.*®

A large number of Jaina antiquitics have been discovered from
different villages of the Manbhum and Singhbhum districts in the
Chotanagpur d.vision, Bihar. Mahivira is said to have visited
Safa in the Manbhum district when he was on tour for the
spread of his faith. It is said that the aboriginal inhabitants of this
place were not very keen to listen to or follow Mahavira and that
he was even molested by them.** But Mahavira with his resolute
and firmness succeeded to cstablish his faith and ultimately his
sense of sobriety and saintliness touched the heart of the tribal
people and many were converted to Jainism.

The Jainas also known by the name of Sravaki were once very
influential in the district of Singhbhum in Bihar. The Saraks or
Sravakas of today are nothing but an extension of the Jaina follow-
ers of ancient times. In this connection O’Malley observes: “The
name Sarawak, Serak or Sarak is clearly a corruption of Sr(iva/(a,
*he Sanskrit word for a hearer, which used by the Jainas for the lay
brethren, i.e., Jainas engaged in sccular pursuit, as distinguished
from Yati, i.e, priests or ascetics. It appears probably that the
latter remained in Manbhum where several Jaina temples have
been found while the Sravakes or lay Jainas penetrated the jungles,
where they were regarded with the discovery of copper, upon the
working of which they must havespent all their time and energy.”*

Hunter has given an account of the prevalence of this faith in
a village named Palma which is situated on the bank of the river
Kasai and is, according to Bloch, close to milestone 10 on the
Purulia-Manbazar road. Hunter “refers to a large mound of a
Jaina temple, covered with stone and brick and with numerous
images of the Jaina tirthankaras scattered about. One of the
images was larger than life-size and was broken into two parts.
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At the feet of each idol are smaller figures with chowris in their
hands and looking up at the principal figure. Round about these
ruins were other mounds covered with cut-stone and bricks. It is
obvious there were here quite a number of Jain Temples indicating
the existence of some settlement of that community nearby. In
1902 Bloch could see only a heap of debris with some stone pillars
and two colossal statues of tirthankaras lying at the site.”%® In
his report Beglar has also recorded the findings of several images
of the Jaina rirthaikaras, viz., Adinatha, Par§vanatha, Mahavira
and others in the village called Pakbira (Manbhum). The most in-
teresti-g and noteworthy of them was a colossal naked figure about
seven and half feet high, representing a Jaina tirthankara, Sreyérhsa-
natha, with the lotus symbol on its pedestal.’” Stone images of the
Jaina deities have also been found in the districts of Hazaribagh,
Dhalbhum, etc., and still there are scveral old remains ‘which
probably mark a former settlement of the Sravaka or lay Jainas.”®®

Bengal

The distribution of the Jaina icons and monasteries and the
availability of the Jaina inscriptions in situ will reveal a great deal
of the spread and influence of this faith in different places of
eastern India. Farlier we have mentioned that Mahavira as a
wandering mendicant destined to be the Kevala, experienced great
hardship in Bengal. According to the Jaina canonical texts the
monks had to lead a wandering life except during the monsoon
(like the vassa of the Buddhist nonks), when they stayed in one
place. Mahavira in his wandering resided one day in a village and
five days in a town. But with the introduction of convents
(Updsraya),” corresponding to the vilidras of the Buddhists, he
extended his staying as Jong as a week in a village, in a town as
long as a month. The Acaringa-siitra while giving a graphic
description of Mahavira’s hardships in Bengal, refers to various
topographical names whose identification is a subject of keen
controversy. However, during his twelve years rigorous penances
he visited different parts of eastern India including the pathless
tracts of the Ladhas (Radhas in West Bengal), through Vajjabhiimi
and Subbabhtimi. An analytical study of these Jaina canonical
texts discloses the fact that ihe sojourn of Mahavira in Bengal was
mainly confined to lonely highlands far away from cities and from
iands rich with corn.
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In fact, the Jaina religion was firmly established in the lower
Gangetic region in the Maurya period. A tradition recorded in
the Brhat Kathikosa of Harisena, composed in AD 931, says that
the Jaina preceptor and saint, Bhadravihu, the reputed spiritual
guide of Candragupta Maurya, was born at Devikota, synony-
mous with Kotivarsa, i.c., modern Bangarh in West Dinajpur
district.®® After Bhadravahu his disciple, Godasa established an
order known as Godasagana. He is said in the Kalpa-siitra lo
have classified the Jainas of eastern India into various branches,
four of which were known as Kotivarsiya, Pundravardhaniya,
Tamraliptiya and Karvatiya after different place-names of ancient
Bengal.®t While Tamralipiika refers to the ancient city-port,
Tamralipta, which comprised modern Tamluk on the Rupnarayana
in the Midnapur district, the other two, viz., Kotivarsa and Pundra-
vardhaniya, undoubtedly belonged to North Bengal covering the
ancient Kotivarsa and Pundravardhana.

Though the identification of Karvitiya has not yet definitely been
determired, it may doubtless be placed somewhere in Bengal.’?
Scholars are not consensus with the exact location of this place,
but it may be identified with the village Disikharbota in the
Midnapur district. It is stated in the Great Epic® that Bhima
while undertakes a hurricane campaign in this land, he reduced to
subjection the lords of Tamralipta or Tamluk and Karvata appa-
rently a neighbouring place. It is thus probable that this Karvata
or Dasikharbota in the Midnapur district, like Tamralipta, Koti-
varsa and Pundravardhana, was also a famous centre of Jainism
where a new branch of this faith had cmerged.

It evidently shows that these places of ancient Bengal had
already gained fame as noted centres of Jainism, so as to lend
their names to important branches of the followers of this faith.
Bhandarkar observes that ‘““while Bihar and Ko$ala were taken by
Buddha and his adherents, Bengal was selected by Mahiivira and
his followers for their proselytizing activities.”** Needless to point
out that the geographical limitation of Bengal undoubtedly includ-
ed portions of Bihar, Orissa and Assam. The activities of Maha-
vira as a wandering mendicant, Bhadravahu and Godasa’s estab-
lishment of different sub-sects of this faith, distinctly demonstrate
that Bengal had come to be influenced by Jainism since its incep-
tion. The imperial Maurya king Asoka was well aware of the
popularity of the religion of the Nirgranthas. The Divyivadana®®
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refers to the Nirgranthas of Pundravardhana during the life-time
of Afoka. The recent discovery of a terracotta votive plaque from
Farakka in the Murshidabad district showing the sacred Wheel
and the tri-ratna flanked by what appears to be a goose reminds
us the symbolic motifs of the Jaina Ayagapattas. On stylistic
ground the object is assigned to the Maurya-Sunga period. Such
was the state of Jainism in Bengal in the pre-Christian era.

As regards the prevalence of the Nirgranthas in Bengal in the
early centuries of the Christian era mention may be made of an
inscription from Mathura which in all probability refers to a Jaina
monk who was an inhabitant of Radha in Bengal."® There are
enough evidences to show that Jainism established its stronghold
in Bengal during the time of the Guptas. The Paharpur (Rajshahi,
Bangladesh) inscripiion dated in the Gupta era 159 (AD
478-79) records a gift of land by a Brahmana couple for a Jaina
vihara® of Vata-gokali ‘which was presided over by the disciples
and the disciples of d sciples of the Nirgrantha-nathacarya Guha-
nandin belonging to the pafica-stiipa section of Benaras.’® Vatago-
hali is identified with the prescnt viliage Goalbhita where the roins
of a big temple have been unearthed. From the rccord of this
inscription we may unhesitatingly conclude that the Jaina vikara
was founded long tefore ap 478-79, as there is a reference to three
generatiors of preceptors {(dcdryas). Ard these preceptors were
affiliated to a Jaina school of Benaras which was undoubtedly a
great centre of Jainism at thut period. It is also interesting to note
further that being a Brahmana couple the endowment has been
made in favour of a Jaina vifiidra. It shows the catholicity and
broadmindedness of the people of the land.

The flovrishing conditior: of this faith in Bengal is attested to by
the account of the Chinese pilgrim Hiuen-Tsang who visited this
country in the first half of the seventh century Ab. According to
this Buddhist scholar of China, the Nirgranthas® firmly establish-
ed their position in the northein, southern and eastern parts of
the country. His narrative also affords us a comparative estimate
of the centemporary religious sects in Bengal. While assessing the
religious condition of Pundravardhana (North Bengal) and Sama-
tata (East Bengal), he observed;

“There were twenty Buddhist Monasterics and above 3000 Bre-
thren by whom the ‘Great and Little Vehicles’ were followed: the
Deva Temples were 100 in number, and the followers of the
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various sects lived pell-mell, the Digambara Nirgranthas being
very numerous.”’®

“It had more than 30 Buddhist Monasteries and above 2000
Brethren, all adherents of the Sthavira School. There were 100
Deva Temples, the various sects live pell-mell and the Digambara
Nirgranthas were very numerous.”®

It is significant to note in this connection that the above excerp-
tion from the narrative of Hiuen-Tsang shows the preponderance
of the Digambara Nirgranthas in Bengal during his time. While
the Svetimbara-Jainas were popular in Mathura region, the
Digambara sub-sect flourished in Bengal. It is probably due to the
merger of the Ajivikas with the Jainas as suggested by P.C.
Bagchi.®”

In the well known perspective of the spread of Jainism in Bengal
close to the epicentre of its early development it is obvious that
the discovery of relevant iconic representations and relics from
different places of this part of the country throws adequate light
on the ideals and traditions of the tirthankaras. 1t also helps to
understand the historical process through which Jainism manifest-
ed itself from its inception in eastern India and ultimately acquired
a universal character. In fact, if explorations are continued amidst
the weoded highlands of West Bengal and also wichin the terrains
of Chotanagpur and its ncighbouring regions in eastern India the
scope of interest in studying their religious significance would be
revealed properly.

In Bengal, a large number of Jaina tirthankara images of the
Pala-Sena period have been discovered from different districts.
They represent icons of Adinatha/Rsabhadeva, Neminatha, Santi-
natha, Par$vanatha and Mahavira. The tirthankara images found
in different parts of Benga! and its adjoining regions are not much
perplexing from the icono-religious point of vicw. The Jaina icono-
graphical texts distinctly ordain that a tirthankara should have
long arms hanging upto the knee, the sri-vatsa symbol and nude
body flanked on two sides by a Yaksa and Yaksini, the presence
of a particular tree (Kevalavrksa) under which he attained the
supreme knowledge and one of the asta-pratiharya consisting of
heavenly tree, throne, umbrella, nimbus, drum, showering blossoms,
chowris and musical instrument. He should sit in padmidsana or
paryankdsana or stand in kayotsarga posture. The tirthankaras and
their attendant deities should also have their respective ldfichana
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(cognizance) usually placed below the image.

One of the earliest Jaina figures hailing from Surchar in the
district of Dinajpur, now preserved in the Varendra Research
Society Museum, Rajshahi, Bangladesh, represents Rsabhanatha,®
the first of the twenty-four tirthankaras of the Jainas. Scated cross-
legged at the centre of the stela on a sismhdsana with hands resting
on the soles of the feet, he is characterised by his lgfichana, the
bull, placed at the lower compartment of the pedestal. Completely
nude, he wears the wrnd, usnisu, and the wheel marks, which are
the well known Mahapurusa laksanas, on his palm and soles of the
feet. He is flanked by two male figures with fly-whisks on either
side and gandharva pairs on either side of the round prabhamandala
which rests under the canopy of a chatra. The importance of this
image is enhanced by the fact that it represents the figures of
twenty-three other tirthankaras, seated in diyana pose within
niches of miniaturc temples arranged in relief on the two sides and
top of the main figure. Fach rirthankara is marked by his distinctive
lafichana shown on the pedestals.® Another Rsabhanatha image is
found from Barabhum in the Midnapur district, and is now pre-
served in the Indian Muscum. In this sculpture the miniature
figures of the twenty-four Jinus are arranged in four rows of three
each on either side of the main image, all standing in Adyotsarga
pose.®?

A similar type of mutilated Jaina image which may be assigned
to a date not later than the eleventh century ap has been found in
a ruined sand stone temple standing at present for the worship of
Siva. The lingu within the temple is of new installation. Originalily
it was a Jaina temple, dedicated to Rsabhanatha, whose image (ht.
32" br. 1'6”) now lies by the side of the linga. Debala Mitra
describes it as such:

“The central figure, remarkable for its beautiful facial express-
ion and jata@ mukuta, st ands against a throne in the usual kdyor-
sarga pose on a double-petalied lotus, below which is his charac-
teristic /aiichana, bull, between two devotees. On cither side of
his'fegs is a standing attendant, wearing ornaments and loin-cloth.
Over his head is a canopy of succession of gradually diminishing
chatras, flanked by a flying couple holding garlands. Over the
chatra are two pairs of hands playing on musical instruments.
The back-sleb is relieved with miriature figures of twenty-four
tirthankaras, arranged in twelve rows of two each. Like the main
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image, they also stand in kdyotsarga pose, with their respective
cognizances carved below cuch.”®® A few more mutilated Jaina
images are also found in this village showing that the village was
once a thriving Jaina centre.®’

A headless image of Rsabhanatha in kayotsarga pose hails from
Mondoil, Rajshahi district, Bangladesh and is now preserved in
the Asutosh Museum of the Calcutta University. The Jing image
stands on a lotus placed upon a paiicaratha pedestal, on which is
shown the bull, his lafichana and a number of devotees. There are
two fly-whisks bearing figures on two sides of the main figure and
the nine grahas with Gane$a are shown in low relief on ejther side
of the stela. Behind the lost head is the decorated prabha-mandaia
upon which is a chatra and on both sides of these there are flying
gandharvas and celestial hards carrying gariands and other offer-
ings. The extreme elcgance of the figure of the Jing and the sensi-
tiveness of its fingers cannot escape admiration.%®

A standing Jina image of Sintinatha in usual pose between two
cauri-bearing attendants is discovered from Ujani in the Burdwan
district ard is now under the possession of the Vangiya Sihitya
Parishad Museum, Calcutta.® On the back-slab are carved the nine
grahas, five on one side and four on the other, and the lafichana
(2n antelope) is shown on the pedestal. This sculpture can be
roughly assigned to the twelfth century ap. Another image of
Saatinatha (ht. I'11") in Aévots. rga pose on a double-petalled
lotus with an attendant on either side of hjs legs is now lying over
the scanty remains of the village Chitgiri in the Bankura district,™
The back-slab is relieved with four more tirthankaras, in the same
pose, and two tlying figuies at top corners. The cognizance below
the pedestal seems to be a deer; and the image may, therefore, be
of the sixteenth tirthankara, Santinatha. Situated in an interior
village of Jhargram sub-division of Midnapur district at Rajpura
two Jaina tirthatikaras were noticed which were being worshipped
as the ‘Buddha’ and ‘Anantu’. The representation of the tirthankara
Santinatha with his usual lafickana, an antelope, and flanked by
the cauri-bearers and asta-graha-devaiis reveals a specimen which
can be attributed to ¢. tenth century AD on stylistic ground. Tt is
now preserved in the State Archacological Gallery, Calcutta, West
Bengal. Another image of the Jaina tirthankara Par$vanitha
standing in Adyetsarga pose having a ¢canopy of a seven-hooded
serpent over his head, is still lying at the site.”
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The village Paresnath on the north bank of the river Kumari in
the district of Bankura, West Bengal, is named after the shrine of
the twenty-third firthaikara, Par$vanatha. “The temple made of
red sand stone, is now reduced to a mere plinth. On the plinth lies
the image of Parévanatha, now in three fragments. The image (ht.
6'8%") stands in kayotsarga pose on a visva-padma under a seven-
hooded canopy of a serpent, the latter’s coil carved on the back-
slab. On other side of his legs is an at(endant standing on a lotus
with a kneeling devotee in front. On the back-slab are miniature
figures, two in each row, of twenty-four tirthankaras, also standing
in kayotsarga pose on lotuses placed on pedestals and relieved with
their respective cognizances. On the two bottom corner-facets are
a naga and nagi by the side of a lion. Over the serpent-hood is his
kevala tree with a flying figure holding a gailand at the corners.””*
Another image of Par$vanatha, standing in kdyotsarga pose on a
lotus, has becn found from the village of Kendua, on the bank
of the river Kamsavati, in the district of Bankura. *“‘The upper
portion of the image, along with the head, is missing. On each
side of the feet is a three hooded ndgl, the left one holding a ghota,
beyond them is a standing attendant holding a cauri. On either
side of the stela are depicted tirthankaras, three in each row.”’"?
That the Jaina tirthankara Pirévanatha was greatly venerated by
the followers of Jainism specially of this district is corroborated
from the prevalence of stone images of this deity enshrined in the
temples at Bahulara and Dharapat situated near Visnupur, and
which are being worshipped in the name of Manasi, the snake
goddess. The seven hooded serpent canopy manifesting over the
head of the tirthaikara has been wrongly taken by the local
inhabitants as that of the ndgachatra of Manasa.™

A large number of Jaina images and Jaina shrines have been
found in the district of Purulia bordering on the state of Bihar.
The village Chatra was a centre of religious activitics for the
Jainas and is well attested from the numerous findings of Jaina
sculptures and architectural pieces including a Coumukhas. It is
to be noted in this connection that the worship of Caumukhas or
Caturmu’has are prevalent and popular among the Jainas of this
part of India It seems probable that the representation of four
different Jinas on the four sides is an advancement or development
of the original and earlier conception of the Jaina tradition of
Samavasarana, square or circular assemblies erected by gods for the
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sermon of the Jina, wherein, on a raised platform in the centre,
sits the Jama on one side with the images of the same Jina installed
on the three remaining sides to make him visible to the entire
audience. The figures of the four firthankaras are usually repre-
sented as the first one, i.e., Rsabhadeva, the sixteenth—Santinitha,
the twenty-third—Parsvanatha and the twenty-fourth—Mahavira, in
four directions. A miniature Jaina shrine (c. eleventh century ADp)
with the representations of four tirthankaras in kayotsarga pose
on the four sides still lies at the site at Badkola in the Bankura
district. Another miniature Jaina shrine carved in sand stone is
also on view in the Chatra village of Purulia district, West Bengal.
The date of the shrine is tentatively assigned to the eleventh
century AD. The four sides representing the images of four rir-
thankaras are not as usual. but six at a time in kdyotsarga pose
along with their respective cognizances (/aficianas)  Similar such
shrines have been discovered from other places also. The State
Archaeological Gallery of West Bengal possesses scveral other
examples of Caumukha images and shrincs.

In fact, the sculptural representations scattered all over the
district of Purulia tend us to believe its strong association with
Jainism According to Bose Jainism was in a flourishing condition
in Telkupi, Boram, Chatra, Lauhara, Punca and other villages of
this district. But among alf these remains p-rtaining to the Jaina
religion, as noticed in the Puralia district, the ruins and relics still
lying at Pakbira (Punca, P.S.), deserve attention on account of
its beautiful sculptural materials.” Besides the Jaina temples (now
standing in a very dilapidated condition), the colossal figure of a
Jaina tirthankara (ht. 7%’) carved in round on chlorite locally
being worshipped as Bhiram, draws the attention of the scholars.
The sixth Jaina firthankara Padmaprabha has been represented in
this sculpture. He is standing in kdyotsarga pose on a low pedestal
on which a (lotus symbol (/giichana) is carved and is flanked by
cauri-bearers on his two sides. The towering figure standing
straight by dedicating himself for the cause of humanity and keep-
ing its head high above the surrounding ruins symbolizes the
spirit of spiritual exaltation amidst trials and tribulations in
worldly life. Among the other sculptural representations of this site
and its adjoining villages, some mutilated but beautiful images
are lying. Of them an icon representing Par§vanatha recognised by
his laiichana snake, flanked by two beautiful cauri-bearers emerg-
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ing from the mouth of snake is worth-noting.’® K.D. Dutta in the
Varendra Research Society Monographs mentions different  Jaina
images found in the Sundarban arca of 24 Parganas. The discovery
of numerous Jaina stone and bronze images from the dense jungles-
of Sundarban (Khari and Chatrabag regions), from Nalgora and
Kantabenia, conclusively prove that Jainism confined to be a
potent force in the once flourishing Jamapadas of the Sundarbans,
now wild and forlorn. Of thesc images, the Par$vanatha image
found in Raidighi is worthy of mention. Standing in kdiyotsarga
pose, this image, which is in a nice state of preservation, has got
twenty-three other tirthankaras shown on the stela seated in dhyina
pose.

Two mo e images of ParSvanatha, one hailing from Deculbhira
Bankura, now preserved in the Indian Museum, Calcutta, and the
other from Kantabenia in the 24 Parganas district are also worth-
mentioning in this connection. In the first one ““the deity is shown
seated in the usual yoga posture, with the seven hoods of a snake
spread over his head. and his characteristic /afichana beneath the
lotus seat; the cauri-bearing figures on either side are present, but
no other Jinas are represented by his side.”””” The latter one, dated
eleventh century Ap, is standing in the kdyotsarga pose with his
usual ldfichana and attendants The miniature figures of twenty-
three other Jinas are also represented in rows of two each, eleven
on its right and twelve on its left.”™

A colossal Jaina image is to be found in the village Babladihi
or Sankarpur under Mangulkot police station of Burdwan district.
Though this image is called by the local people as Nyarte$vara
Siva-thakura, it was originally an image of the Jaina tirthankara,
probably of Mahavira.

The existence of some sculptural represcntations of the Jaina
tirthankaras within the enclosure of the brick-temple of Satdeulia
in the district of Burdwan almost contemporary with Bahulara in
Bankura leads to the inescapable conclusion that it was Jaina too.
A small stone tablet found in the Raina village of the same district
represents images of (wo tirthankarcs side by side. One of the images
represents Candraprabha as would be ecvident from the crescent
moon upon his pedestal. The other one is in much mutilated form,
and thus it can not be identified definitely. Similar stone tablet
representing the images of Rsabhanitha and Mahavira is to be
found in the British Museum.” Rare metal and stone images of.
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the ninth and tenth centuries from Katwa, Ujani, Mangalkota, etc.
preserved in the Asutosh Museum, Calcutta, and Vangiya Sahitya
Parishad Museum point to wide prevalence of Jainism in the
Burdwan district

Orissa

In Orissa, Jainism was known as far back as the eighth century
BC.®® Tradition avers that the eighteenth ¢irthankara Aranitha is
said to have received his first alms in Rayapura which isin all
probability the same as Rajapura described in the Mahabharata®
as the capital of Kalinga.®* The association of Parévanatha with
Kalinga is alluded to in the Jaina texts, such as, the Ksetrasamasa,
Kumbhakcra Jataka, Uttaradhyayana-siitra, the Parévanitha-carita
of Bhavadeva Suri, etc. It is stated in the Ksetrasamasa that Paréva-
natha in course of his wandering visited Tamralipta (Tamluk in
the Midnapur district of West Bengal) and Kopakataka (Kopari
in the Balasore district of Orissa). The Pdarévandtha-carita narrates
the story of the marriage of Par$vanatha with Prabhivati after
her rescue from the clutches of Kalinga Yavana. An abduction
scene in the RanT-gumpha is taken to have represented this episode
of marriage 5

The Jaina Karakandu-carita mentions the miraculous enthrone-
ment of Karakandu in Kalinga. while the Kumbhakara Jitaka and
the Uttaradhyayana-siitra describe him as ruling over Kalinga
contemporaneously with Naggati (Nagnajita) of Ganadhara, Dur-
mukha (Divimukha) of Paficala and Nami of Videha.®® The
Uttaradhydyana-sitra® significantly records that “these bulls of
kings have adopted the faith of the Jainas, after having placed
their sons on the throne, they exerted themselves as Sromanas.” It
thus shows that ParSvanatha wandered over this region and
initiated many people to his faith.

According to the legendary account Mahavira came to this state
as a Parivrajaka and propagated his religion to the people. The
Jaina Haribhadriya-vrtti informs us that the ruler of Kalinga was
a friend of Mahavira’s father; and he invited Mahavira to preach
his faith.*® K.P. Jayaswal® believes that Mahavira personally pro-
pounded his religion in the Kumari hill of Kalinga. The represen-
tations of lion in the sculptures of various caves and on the
several column further strengthens his view that the two hills
were sacred to the memory of Mahavira,
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Kalinga was undoubtedly a part of the Nanda kings of Magadha
as is evident from the Hathigumpha inscription.®® The record twice
mentions a Nandaraja, but his name is not referred to. The iden-
tification of this Nanda king is a matter ol controversy among
the scholars.®® He was possibly the first Nanda king, the destroyer
of all the Ksatriya (Sarva ksatrantcka), Mahapadma Nanda who
is credited by the Puranas with the conquest of Kalinga.* In the
Hathigumpha record it is stated that after defeating Kalinga king,
the Nanda king took away the image of Kalinge-Jina as a trophy
of his victory (Nanda-rajanitam, Kulingi-Jina sainives )M

Opinion differs regarding the identification of the Kalinga-Jina.
While K P. Jayaswal and R.D. Banerji”* identify him with Sitala-
natha and A.C. Mittal with Mahavira, N.K. Sahu takes him as
Rsabhanatha who had great hold in the religions and in the Jaina
art tradition of Orissa.”® We may also assume from this record that
the Nandas were the followers of this faith and they, naturally did
not destroy the image of Kalinga-Jiva as it was preserved till the
time of Kharavela (¢, second half of the first century Bc). The
prevalence of the Jainas in Orissa during the time of Asoka is
known from his Rock Fdict XiIl where he specitically mentioned
that Kalinga was inhabited by the Brahmanas and Sramanas and
it was for their miseries that Adoka expressed his profound sorrow
and deep repentance.

Under the patronage of the illustrious king Kharavela of the
Mahameghavahana Cedi dynasty, Jainism enjoyed its hey day in
Orissa. The Hathigumpha record of this king opens with an appeal
to the arhat and siddha, corresponding to the beginning of the
five-fold form of homage®® still used among the Jainas, and men-
tions the building of temples in honour of the arhat as well as an
image of Jina, which was taken away by the hostile Nanda king.
The record tells us that Khiravela invaded Magadha and brought
back the image of the Kalinga-Jina and that he provided shelters
for Jaina monks on the Kumiri (Udaygiri. Orissa) hill, erected
many pillars and repaired old temples. Another inscription of the
same place also asserts that Khiravela’s wife caused a cave to be
prepared for the ascetics of Kalinga who believed on the arhats.
It evidently shows that royal patronage of the Ced: dynasty helped
the Jaina Munis to spread out their faiths among the common man
of the region.

It is interesting to note in this connection a panel of sculpture
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still existing on the Mafichapuri cave in the Udayagiri hill. T.N.
Ramachandran describes the panel in the following words:

“The most important scene which arrests our attention in this
cave (the Mafichapuri cave) is the central scene on the facade of
the verandah. Though unfortunately mutilated, what remains
shows a throne with a royal group on the proper left consisting of
two men and two women. The first man near the throne is badly
mutilated. He is probably the king, by virtue of his proximity to
the throne. Behind him stands another royal figure with a tiara
resembling the tiara on Mauryan heads found at Sarnath. Let us
call him the prince. Behind the prince stand two women of equal
status. The first may be taken to be the queen, the next as the
princess. Above the king and the prince are two gandharvas hover-
ing in the sky and beating a drum suspended on a pole. .. . Above
the women adjoining the gendharvas there is a representation of
a full-blown lotus which has been readily taken by all to represent
Siirya. While the attitude of the royal party is to adore whatever
was kept on the throne, the flower and the gandharvas over the
party bring out their importance. Shall we take the scene as one
in which the king {perhaps Kharavela), the prince (perhaps
Kudepasiri) and the queen or princess are doing honour to the
image of the Kalinga-Jina which Kharavela recovered from Magadh
and restored to his people?®

If the identification suggested by T.N. Ramachandran is taken
for consideration, it would then mean that the royal patronage
was extended not only by way of financial assistance, or of excavat-
ing caves for the Jaina Afwnis alone, but the involvement of the
royal personnel actively aceelerated and helped the faith to secure a
prime and predominatc position in the religious history of Orissa
just before the closing of the pre-Christian era. The excavation of
several rock-cut caves of Udayagiri and Khandagiri hills in Orissa
in honour of the Jaina Mmi also exhibit adequalte refiection of the
flourishing condition of this faith.

Fabri’s observations on the Jaina caves of Udayagirt and
Khandagiri are worth quoting —“The first patently obvious fact
that emerges is simply this that the sixty odd caves in these two
hills must have taken several hundred years to excavate; they show
such a development of styles ard even if the occupation was not
as long as at Ajanta, where we find a thousand years of artistic
activity, Khandagiri and Udayagiri must have taken some 350
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years to create. There is evidence of Jaina occupation from the 2nd
century BC into the 11th century Ap, perhaps with a gap of a few
hundred years between the 2nd century ab and the 8th.”* In fact,
there had been no significant development of Jainism in Orissa
after second century A till the time of the eighth-ninth centuries
aD. There are several reasons behind the decline of this religion
during this period. Two principal causes—viz., (i) revival of neo-
Brahmanical religion and (ii) the collapse of commercial activities
of the trading communities who were its chief patrons on the
eastern coast, may be considered for a sharp decline of Jainism all
alone the eastern coast soon after third century ap,

Occasional references to the existence of Jainism in Orissa in the
early centuries of the Christian era are not wanting, but these are
too scanty to come to any definite conclusion. The discovery of a
gold coin of Maharaja-rajadhiraja Dharmadimadharasya from the
Sisupalagarh excavation leads A.S. Altekar® to believe that he
was probably a Jaina king of the Murunda family who dominated
this region in the post-Kharavela period. According to Altekar
the Murunda king Dharmadama flourished in the third century
D and ruled over a part of Bihar and Orissa with his capital at
Pataliputra. Even a king of Kalinga, as mentioned in the Datha-
vammda, was converted to Buddhism from Jainism and all the Nir-
granthas being driven out from Kalinga took shelter in the court
of king Pandu of Pataliputia. The introduction of Buddhism in
Orissa temporarily checked the growth of Jainism, but the faith
was not totally rejected by the peopiec as the narrative of Hiuen-
Tsang speaks of the Jainas in Kalinga—“Among the unbelievers
the most numerous are the Nirgranthas”.®® The Banpur plate of
the Sailodbhava king Dharmaraja (c. sixth-seventh century AD)
states that his queen Kalyana Devi granted a gift of land to a
Jaina Muni named Prabuddhacandra for religious purposes. He
was a disciple of Arhiaticarya Nasicandra.® However, the donation
from a royal family not only shows the religious toleration of the
Sailodbhavas but also demonstrates that the Jaina acdryas were
respected in the then society. Another Jaina inscription’® consist-
ing of four lines in east Indian characters of the seventh century
AD found from Ratnagiri hills in the Cuttack district. It refers to
the installation of Jaina images and points to the existence of an
early Jaina establishment on these hills. A large number of bronze
images of different sects, viz., Buddhist, Jainas and Brahmanical
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has been uncarthed from Achutranjpur close to the Banpur Police
station in the Purl district.'™ The representation of at least eight
Jaina figures dating tenth-eleventh centuries AD indicates that
Jainism continued to be a living faith in this region to an appreci-
able extent.

A systematic exploration report of the Prachi valley (on the
eastern bank of the river Prachi, 37 kilometres from Bhuvaneshwar,
Cuttack district) reveals that Jainism along with other religious
creeds also flourished here. A number of Jaina images are lying
scattered in various parts of the valley; even images are kept
inside the Siva temples. Two images of Rsabhadeva of the c. sixth-
seventh century Ap have been kept inside the ruined temples of
Svapane$vara and Nilakanthe$vara at Adaspur.’®® Several other
images of the tirthankaras are also found from various places of
the Prachi valley. The Archacological Survey Report states that:

“A miniature image of Rsabhanatha was noticed in the Vigva-
mitra Aérama near Kakatpur and a similar type of small mutilated
image was lying near the Bharadwaja A$rama (both the A$ramas
situated in a horizontal line of the Prachi valley). It creates an
impression that Jainism of this area was not in the state of decay
when Shaktism predominated the place during the 9th century Ap
and the goddess Mangala (the temple of Mangala near to the site)
was worshipped as the Pistha Devi of the valley from that time.

“A very beautiful image of Parévanitha is to be found inside
the temple of Grames$vara of the Prachi valley, five kilometres
from Nayahat. This image has been disfigured and locally called
as the Kamadeva. Pairs of Yaksa-Yaksini images pertaining to
Jainism is to be found in several sites of the Prachi valley. An
image of Yaksa associated with Neminatha, one of the Jaina
tirthankaras, is to be found in the Antaravedi matha (at the
place where the Prachi, Saraswati and Manikarnika meet) near
Banamalipur of the Prachi valley.”"!"?

The continuity of this faith among the people and the royal
families of this region is shown by the discovery of a large number
of epigraphical and iconographical representations from the early
medieval period onwards. Mention may be made in this connec-
tion two Digambara Jaina inscriptions from Udayagiri-Khanda-
giri caves in Orissa. These two records were issued during the fifth
and eighteenth regnal years of Udyota Ke$arl (c. AD 1040-65)
of the Kesari dynasty of Orissa. The first inscription of Udyota
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Ke$arT in the Lalitendu KeSari cave records that “in the year five
of the victorious reign of the illustrious Udyota KeSari, on the
illustrious Kumara mountain,'® decayed tanks and decayed temples
were caused to shine, (and) at that place the images of the twenty-
four tirthankaras were set up. At the time of the dedication. ..
Jasanandi... in the place (temple?) of the illustrious Parasyanitha
(Parévanatha).”'® The second inscription is found in the Nava-
muni cave refers of Udyota KeSari issuing in his cighteenth year
of reign refers to Khalla Subhacandra as ‘the disciple of the lord
of the illustrious, the dedrya of the DeSigana derived from Graha-
kula, Kulacandra, belonging to the illustrious Arya Samgha.'®® The
bearing of the inscriptions is very significant showing that Khanda-
giri again became the centre of the Jaina activitics in the eleventh
century AD at the time of the Saiva king Udyota Kesari.

The discovery of a large number of Jaina icons primarily
representing the ¢irthankuras in the eighth to eleventh centuries
AD testifies the revival of Jainism in Orissa. Images of Jaina rir-
thankaras are found in Jajpur, Nandanpur, and in Bhairava-
Sinhapura of Koraput district. In the Keonjhar, Mayurbhanj and
Puri districts we have the icons of Rsabhanatha, Parsvanatha and
Mahivira. Of these an image of Ambika and that of Rsabhanatha
and Mahavira in one stela are preserved in the British Museum,
while another, a standing bronze of Adinatha in the Indian Museum,
Calcutta.’®” In the Orissa State Museum there are four beautiful
images of the tirthankaras from the village Charampa in the Bala-
sore district and some of them have a number of double concave
marks on their bodies. The Jaina temple at Cuttack has many rare
specimens of (Irthankaras of mediaeval period as objects of devo-
tion. Among them the representation of Rsabhaunitha and Maha-
vira on a single slab and a wonderful slab containing Rsabhanatha
in padmdsana posc being attended by Bharata and Bahuvali along
with more than a hundred miniature standing figures, are of great
iconographic interest.'"

It is, howevcr, to be noted that inspite of the rise of the Saivas,
the Jainas continued to have survived without any fear of persecution
from the Brihmanical religious system. K.C. Panigrahi observes
that the Saivas do not scem to have developed an antagonism
towards Jainism as is evident from the fact that they have some-
times allowed the Jaina images to be carved on their temples. The
Saiva temple of Mukte$vara at Bhuvane$vara has thus a number
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of miniature Jaina icons on the outer face of its octagonal com-
pound wall.'®®

The two miniature Cuityas containing tirthankaras in their sides
resemble the Caitya described by N.N. Vasu from Bodasahi in
Mayurbhanja district. Jaina images are to be found in the Akhanda-
le$vara temple and inside the Matrka group of temples in Jajpur in
the Cuttack district. Parévanitha is being worshipped as Ananta
Viasudeva in a temple at Narayana Chowk of the town. The image
of Santiniatha (32" x 161} of the Matrkda temple with trilinear
umbrella overhead is in the kayotsarga-pose. The image is
flanked by twenty-four miniature tirthonkaras on its side and two
cauri-bearers, while at the top we find the usual lafichana, two
kalasas on one side and another kalasa and a devotee on the other
side. Another image of Santinatha (45" x22%1") inside the com-
pound of the Akhandale$vara temple is equally interesting to
note. The standing image is surrounded by eight planets carved
four each on the two sides, the ninth planet Ketu being absent.
The image is attended upon by two cauri-bearers and overhead
there are two flying Vidyadharas.

But Jainism did not last long and the subsequent decline of
Jainism in Orissa is most probably due to the increasing hold of
Vaignavism in general and of Jaganniatha worship in particular.
According to some scholars the Jaina influence was so deep rooted
in the religious life of this region that even in the composition of
the Jagannatha cult its influence is clearly visible. The worship of
the trident as a sacred symbol and the ‘all pervading conception of
three into one’, according to scholars, essentially and originally
belonged to Jainism. The epithet “Natha” of Jagannitha is a
characteristic title of Jainism and the figure of Jagannatha is only
a synthesis of the Jaina Baddhamangala and Nandipada, The Jiiana-
siddhi of Indrabhiiti mentions Lord Jagannatha as being worshipped
by all the Jainas. In fact, the absorption of Jainism into the Hindu
religious fold is one of the reasons that paved the way for its
decay. “This Jagannitha cult,...isin reality an amalgam of
different cults and religions, and even of the practices and faiths
followed by the primitive tribes. There was therefore a grand
experiment in the field of religion in this eastern coast of India to
reduce heterogeneity to a sort of homogeneity. The religious
system, thus evolved, still prevails in Orissa without much

change.”’!?
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Like the Buddhists the Jainas too had their stipas with the
usual architectural decorations; but these atchitectural specimens
are very few in eastern India. The worship of the foot-prints of
tirthankaras and preceptors is quite in vogue with the Jainas; their
places of pilgrimage likc Paresnath Hill in Bihar are all marked
with them. The worship of idols is a part and parcel of Jainism,
almost from the beginning. The Jaina temples contain statues of
tirthankaras, ctc., at times more than one. Digambaras worship
nude images; the question of nudity does not arise if the statues
are in a2 seated posture, the idols as such have no dress and
decorations, shown in carving; however, the §vetambaras, now-a-
days, decorate them. Both the sects worshipped the tirthankaras
and many other gods and goddesses. The Jaina sculptures belong-
ing to the period from Ap 600 to 1000 mostly contain the figures
of the tirthankaras with the attendants, Sarasvati, Ambika, Yaksas,
Yaksinis, and the Dikpalas. The introduction of the twenty-four
Yaksas and Yaksinis as attendant of the tirthankaras was a new
development to Jaina icoriography in the eighth-ninth century AD.

Later on, the nine planets on two sides of a tirthankara came
to be figured. The latter practice was first developed in the eastern
school of medieval art.!'?

We have also the figures of the mothers of the twenty-four
Jinas each with a child on her lap. All these sculptures are mostly
in bronze or stone. On the basis of a study of these Jaina icons
U.P. Shah tries to find out the geographical distribution of both
the sects:

“In the period, the Jainas, especially the Digambaras, had
strongholds in the whole of Central India, while in the west the
Svetambaras were growing stronger. South of Bhrgukaccha
(Broach), the Digambaras had an establishment at Navasari while
in the Khandesh, M.P., and the Deccan, the Svetimbaras were
gradually diminishing in number. In the east, in Bihar and Orissa,
Digambara Jainism was still popular whereas in Bengal it was
already on the decline.””?"

Lack of royal patronage in the later part of our period may also
be conside:ed as one of the recasons for the decline of Jainism in
this part of India. Of course. the discovery of a large number of
archacological remnants of the Jainas in eastern India in the
eighth-ninth centuries onwards demoenstrates the revival of the
faith for the time being but it did not last long. It may not be
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unlikely to assume that this was to a great extent conducted with
the influence of the Rastrakiitas who were staunch followers and
great patrons of Jainism. From the Sanjan Copperplate of
Amoghavarsa’'® we come to know that Govinda I1i conquered the
kingdoms of Ko$ala, Kalinga, Vanga, Dahala and Odraka. He
extended his empire upto the Himalayas. The Nilgund stone ins-
cription of the same king records that Amoghavarsa was wor-
shipped by the rulers of Anga, Vanga and Magadha.''* The
Rastrakiita hegemony continued in this part till the time of Krsha
III. In the Deoli Grant of Krsna-1ll, Krsna-1I is said to have
been worshipped by the Angas, Magadhas and others.)!> On
the basis of a copperplate grant at a much later datc (ap 1076) it
is proved that there was a Rastrakiita principality in Orissa. About
the plate D.C. Sircar observes: “The Ristrakiita copperplate ins-
cription in question was found from a village near Bangarh in the
Sambalpur district. It was issued in the year 56 from Vagharakotta
by a Rastrakiita ruler of feudatory rank named Parichakrasalya
who was the son of Dha (Dhva)msaka and the grandson of Ranaka
Chamaravigraha.””'*® 1t is probable that after their invasion the
Rastrakiitas left some of the adventurers in their army to carve out
small principalities in Orissa.'’’ They followed Jainism as their
religion and revived its existence for sometimes.

While mentioning various other reasons for the decline of
Jainism in India in general it may be noted that in Jainism, we
have also a number of deities assimilated in the panthcon which
bear a close similarity with some of the divinities in Brahmanical
faith. These deities are no doubt later absorptions in the sect from
orthodox Hinduism with modified attributes and iconography. But
they have an important place in the hierarchy of gods in Jainism
with definite and important functions assigned to them. Hindu
gods are usually portrayed in the Jaina temples in the form of
small figures before the portrayals of tirthankaras and siddhas.
Thus, while in Jainism the twenty-four tirthankaras, from the highest
object of worship with the Sasana-devaras, showing important and
interesting iconography for each one of them with a religious
legend mostly forming the background, there are others who par-
taking of the character of Yaksas and divinities have been accepted
as popular deities in Jainism.!® Farlier we have mentioned that
every tirthankaras has his own goddess-messenger, connecting him
with the world of the mortals. Goddess Padmavati is thus associat-
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ed with Paréva, Ambika with Neminatha, etc. These deities are
referred to in a number of Jaina texts, but their functions are
described elaborately in the texts of the Digambaras, who have
secret texts devoted to these deities, wherein their forms, names,
symbols, weapons, etc., are described.”'® Even the Jainas agree
with the Brahmanas alone in ascetic self-torture, which Buddhism
vehemently opposes. Not only to these, the Jainas even observed,
of course, in the later period, festivals and fasts which are
distinctly Hindu festivals, viz., Gane$a-caturthi, Ananta-caturdasi,
Divali, Raksabandhana, etc.*® With the fusion of some of these
Brihmanical traditions into it, Jainism gradually lost its followers
and it became ultimately a religion of few mercantile families of
western and southern India. In other states their number is neg-
ligible in comparison to other major sects.
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APPENDIX

On the Ajivikas

THE role played by the Ajivikas in the history of the heterodox
religious systems, in general, and Jainism, in particular, is unique
as well as significant in many respect. It has already been brought
into light! that all the avaidika teachers belonged to the same age
and the same region and they responded and reacted in their respec-
tive ways which were more or less similar to the same stimuli due
to stupendous socio-political and religious transformation. It is,
thus, no wonder that the entire development of religion and phi-
losophy in this period in the Gangetic Vallcy region, from Upani-
sadic gnosis to complcte materialism, was but a reflection of the
non-Aryan rcaction to the Aryan sacrificial system and to the
rigid Aryan social order of the four varpas.® In course of time
these two distinct dominant traditions gave risc (o innumerable
cross-currents, sometimes completely losing their separate identity,
and at other times merging in a confluence, only to re-emerge
again in a new form and dimension, and flow in opposite direc-
tions. The religious history of India is, in fact, the history of the
mutual influence of these two great traditions that resulted in the
transformation of the Vedic religion of the Indo-Aryans into
modern Hinduism.

While writing on the relationship between the Ajivikas and the
Jainas, Jacobi points out that “the greatest influence on the deve-
lopment of Mahavira’s doctrines, I believe, must be ascribed to
Goéila, the son of Makkhali.”® To have a proper understanding
of the faith a brief survey on the origin and early history of the
school and its organisation has bcen taken into consideration in
the following.

The word Ajivika seems to have derived from Ajiviya which
means one who follows some rules with regard to one’s liveli-
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hood.* The Buddhist texts speak of Samyagdjiva as one of the
eight paths to be followed by monks. It leads scholars to presume
that a class of mendicants who lived initially by a profession as a
means of livelihood was gradually known as Ajiviya.

B.M. Barua suggests a broad connotation of the term. It *‘is

used in Indian Literature—

(1) 1in its widest sense to denote the Parivrajakas or Wanderers
as distinguished from the Tdpasas or hermits;

(i) in its narrower sense to denote the religious orders repre-
sented by the five tirthankaras, Purana Kassapa, Makkhali
Gosala and the rest, considered herctics by the Buddhists;
and

(iii) in its narrowest sense to denote the disciples and followers
of Makkhali or Mankhaliputta Gosala.”®

According to Hoernle the word Ajivika or Ajivaka is derived
from the term 4jiva which means ‘“‘the mode of life, or profession,
of any particular class of people, whether they live as householders
... or as religious mendicants.”™

The history of the Ajivikas is very much entangled with the con-
tribution and doctrines of Gos$ala who is designated by the term
Mankhaliputra, i.e., son of Mankhali. His name is spelt variously—
Makkhali Gos$dla in Pali, Maskarin in Sanskrit, Mankhaliputra
Gosala in Ardha-Magadhi, and Markali in Tamil.

The term ‘Mankhalivta’, as applicd to Go$ala means the pro-
fession of exhibiting pictures for collecting alms.” Hoernle placed
much emphasis on the term ‘Makkhali’ in connection with the
origin of the Ajivikas. ““It describes Gosila as having originally
belonged to the Mankhali or Maskarin class of religious mendi-
cants . ... The Maskarin, as a rule, led a solitary life and the
adoption of this manner of life was open to very grave abuses.
Hence some men of commanding personality conceived the task

of regulating the tendency (to absuses)... by organizing the
mendicants into communities governed by strict rule of con-
duct,”8

Panini refers to Maskarin as a Parivrijaka.® The word, as we
have already pointed out, means a mendicant bearing a staff, of
whatever class or order. This historical significance of the word is
well explained in the Mahdbhasya. Patafijali while explains the
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term remarks that “‘this kind of wandering mendicant (Parivrajaka)
was called Maskarin not so much because he carried a staff as
because he professed to have renounced all activities.”’*® The
Arthasastra' speaks of the sect along with other heretical sects,
like the Sakyas (the Buddhists); but no mention is made of the
Nirgranthas or Jainas showing that the Ajivikas were more influ-
ential and powerful or worthy of support than those of the
Jainas, at least, during the time of the Mauryas.

It is not easy to trace the entire course of history and its trans-
formation since the inception of this school of thought with any
great certainty. But it is possible to observe the moments of mutu-
al impacts and consequent adjustments among the different here-
tical schools as reflected in the contemporary literatures, both
heretical and Brahmanical, as well as archaeological objects like
epigraphy, icons, etc.

The Ajivikas emerged as an independent heretical sect in eastern
India as early as the time of Buddha and Mahivira. The first
Ajivika whom Buddha met and conversed was Upaka.!® It is stated
that Buddha in course of his journey towards Saranatha (near
Benaras, U.P.) for expressing his experience of ‘Release’ vis-a-vis
preaching his Dharma to the Puiicavagiya ascetic had come into
contact with the noted Ajivika ascetic apparently near Gaya.
Upaka is said to have encountered with the Buddha in connection
with latter’s enlightenment as well as Buddha’s claim of Jina-
hood.™ “If the legend of Upaka be accepted” as agreed by A.L.
Basham, “it must be taken to imply that Ajivika mendicants roam-
ed the roads of Magadha at lcast a generation before the com-
mencement of Gosila’s ministry.” !

In fact, all these are in a conjectural stage. The history of the
beginning of the Ajivikas like that of the Jainas is shrouded in
many confusions and complications. Of course, a viable chronology
of the history and development of the sect with considerable
amount of certainty can be worked out after Go$ala; but the Pali
texts never depict Gos$ila as the founder of the sect.'” Several
teachers like Nanda Vaccha,' Kisa Sankicca'” and Panduputta'®
are mentioned in the Pali canon and it appears that at least the
fitst two were represented as important personalities in the field of
contemporary religion and philosophy.!® Pirana Kassapa, as men-
tioned earlier,?® had a great difference for these two teachers and
also Go#ila, as he includes them in the sixth or the purest type
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(paramasukha-bhijatas) of men. Elsewhere Buddha®® declares that
although the Ajivikas had existed for a long time, they had only
three reputed teachers, viz., Nanda Vaccha, Kisa Sankicca and
Makkhali Gosala. It evidently shows that Ajivikism was an estab-
lished and well organised school of philosophy atthe time of
Buddha, and Gosala was only one of the distinguished teacher of
the school. His contribution towards the development of this
religious sect and its organisation made him reputed apparently to
the extent of its founder.

It is interesting to note in this connection that the Ajivikas, like
the tirthankara conception of the Jainas, believes in a succession
of ascetic teachers of the same order of Goéala who is the eighth
Ajivika teacher. The Bhagavuii-siura®™ speaks of the following
seven “Ajivika teachers whose spiritual mantle had fallen upon his
(Gosala’s) shoulders.”**

(1) Udai Kundiyayaniya

(2) Enejjaga (Skt. Rnafijaya)

(3) Mallarima

(4) Mandiya

(5) Roha

(6) Bharaddai (Skt. Bharadvaja)
(7) Ajjuna Goyamaputta

Due to paucity of any positive evidences it is rather hazardous
to ascertain the historicity of the entire list of successive teachers
of the Ajivika order prior to Go$ila. A.L. Basham argues that
“the immediate predecessor of Go$ila, Ajjuna Goyamaputta, is
distinguished by a gotra name or patronymic, as Udai Kundiya-
yana, in whose body the migrant soul was originally born: but the
other five names are given without patronymics.””®® This leads
Basham to conclude that the first and the seventh were ‘real’,
while the others seem to have been ‘shadowy figures’.*® It is diffi-
cult to share the logic followed by Basham. On the other hand,
it may be argued that since the list has been prepared by the
staunch enemies of the Ajivikas, therc is, no doubt, about iis genu-
ineness. Secondly, itis not expected from the Jaina writer who
composed Bhagavati-siitra to have an exhaustive record of the vitae
of the personnel of their hostile camp. Thirdly, the account further
shows that “in this ... enumeration ... there is preserved a
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genealogical succession of seven Ajivika leaders, together with a
list of ... successive geographical centres of their activities,”?’
including the period of their missiorary life. According to the
list, Udai Kundiydyaniya, the first of the line, was associated with
Réajagrha and had preached for twenty-two years. This leads the
claim of Udai as the founder of Ajivika school in the celebrated
Rajagrha in Bihar. The geographical location surrounded by the
natural bulworks was congenial for the naked ascetics to practise
their religion undisturbed.

After Udai, Enejjaga who was associated with the town Uddanda-
pura (possibly somewhere in castern India) had preached for twenty-
one years The third teachers, Mallarama who spent his missionary
life at Campa and taught the principles of the Ajivika religion for
twenty years. Mandiya the fourth tcacher was connected with
Varanasi covering a total period of nineteer years in missionary
life. Roha selecied the town Alabhiya (Alovi of the Pali texts),
near Srivast, for preaching his religion for eighteen years. The
last two were Bharadvija and his successor Ajjuna Goyamaputta
covering seventeen and sixtecn years respectively possibly in the
region of Sravasti. ;

In fact, there are several other Jataka legends showing evidently
the antiquity and prevalence of the Ajivikas before Gogala.* Panini
speaks of the A_]lVlde Of course, the system was not in an orga-
nised form in this period. Go$ila moulded it into an organised
and mictaphysical form and made it popular in the realm of con-
temporary religious field. And by the time of the Mauryas as we
shall see later on it included in the catalogue of the well organised
and matured religious systems in India,*®

Gosala is said to have born near Srivasti, and left home for
some unknown reason and became a homeless wanderer. It appears
from the Bhagavati-siitra that Go$ala in his early career accepted
the professional life of h.s father and, at the same time, he develop-
ed some sort ol repugnance against worldly life. In his first
meeting with Mahavira in a weaver's workshop (tantuvayaéala) at
Nalanda, he alrcady attained the third year of asceticism.?® Goéala
was impressed with the power of asceticism of Mahavira and
requested to allow him to be his pupil; but Mahavira did not at
first oblige by initiating Gos$ala as his disciple. In his second
thought Mahavira accepted Gosala’s request at a place called
Kollaga near Nalanda.’!



On the Ajivikas 105

Gosila’s career as a wanderer covers about twenty-four years,
of which the first six he spent at Paniyabhtimi together with Maha-
vira. He parted company with the latter on account of doctrinal
differences, and went to Sravasti, where he attained Jina-hood and
became the leader of the Ajivika sect.” The rcason bchind the
separation of these two religious personalities represents two
schools of ideas, although originally they belonged to the same
group. Subsequently a bitter hostility developed between these two
schools; but in some cases of their doctrines and tenets they have
many points in common. And there is no denying the fact that
Jainism owed in many respect 10 the doctrines propounded by the
Ajivika leader. Godala.®

The Ajivikas, like the Buddhists and the Jainas, formed an
organised sect of religious body, a Samgha, with a corporated and
social life. The communal life of the Ajivikas is known from the
Ajiviya Sebhi at the town of Polasapura. The Uvdsaga Dasdo*
states that Go$ala went to this Sabhd, attended by the Ajiviya
Samgha and surrendered his begging bowl (bhandaganikkhevam
karei). Again, the term Ajivika-scyya indicates the settlement of
the Ajivikas in a monastery or vilira.*® Due to the absence of any
literature meant for the Ajivikas exclusively itis not possible to
sketch any rules and regulations stipulated to the Ajivika monks
during their stay it the vihdre. Still some ideas may be gathered
from the scattered references to them in the Jaina and Buddhist
texts. Regarding the induction into the Ajivika order au indication
of the processes of initiation is stated in the Tittira Jataka® Tt
speaks of an unforturate false ascetic who was prosecuted in the
lion’s court by a tiger and who was described as one having “burnt
his hand by grasping a lump.””® It is explained in the commentary:
“At the time of his going forth as an Ajivika his hands were burnt
by grasping a heated lump” (.ijivika-pabbajjam-pabbajjita-kdla
unha-pinda-putiggalanesa hetticapikivasia daddh@).*® An ascetic
Guna is described in the Moldnigradakassopa Jataka® as “an
ignorant, naked, wretched and blindly foolish Ajivika™ (Ajénantam
nagga-bhoggam nissivikam andha-balam Ajivii-am). The term ‘nagga-
bhoggam’ is interpreted as ‘one whose goods are nakedness’ in the
Pali-English Dictionary, but the word, as aptly suggested by A.L.
Basham, would be taken to mean ‘one naked and crippled.”” The
Ajivikas at the stage of initiation seem to have made themselves
eligible to bear out these painful ordeals. One has to bear up all
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these intolerable and difficult practices before going to be
accommodated in the organisation.

Children were not debarred to get entry into the order provided
they showed their forbearance in accepting various kinds and/or
degrees of penances. A vivid description of an Ajivika, named
Jambuka while still a child, is to be found in the Dhammapada
commentary.®! It is stated that the boy Jambuka was handed by
his parents to a group of Ajivika ascetics and requested them for
his initiation into their order. The boy was placed in a pit on which
planks were set and the Ajivikas, scated on the plants, pulled out
his hair with a piece of the rib of a palm-leaf (gala-ppamane avite
thapetvda, dvinram jattinam upari padarani datv@, tesam upari
nisiditvé, tal’atthi-khandena kesa luficirisu).** The custom of practis-
ing severc penances, and pulling the hairs from their heads was
prevalent among the carly Ajivikas is attested by a famous Tamil
Saivite text of the thirtcenth century Ap, Civafifiana-citt’yar written
by Arunandi Sivacarya.®?

The Ajivikas were known as the followers of severe penance to
the pcople of the Far East. In the Chinese and Japanese Buddhist
literatures the Ashivikas (i.e. Ajivikas)** are placed together with
the Nikendabtras or Nirgranthas. “They both hold that the penalty
for a sinful life must sooner or later be paid and since it is impossi-
ble to escape from it, it is better that it be paid as soon as possible
so that the life to come may be free for enjoyment. Thus their
practices were ascetic-fasting silence immovability and the burying
of themsclves upto the neck were their expressions of penance.*®
Of course, there are several other evidences depicting the Ajivikas
with a pile of matted locks.*® Even Go$ila is said to have torn out
his beard in his last delirium. Upaka and two other Ajivikas are
depicted at Borobudur with carefully set hair."” In fact, the identi-
fication cannot be taken as final and conclusive. What is important
to note is that “the Ajivikas werc not always tonsured or clean-
shaven. The extraction of the hair by the roots, like the grasping
of the heated lump, was probably an ordeal intended to render the
novice oblivious to physical pain, and to test his resolution, and,
as with the Jainas,*® was not usuvally repeated after initiation, or
was only repeated at distant intervals.”**

The inclusion of the female within the organisation of the
Ajivikas was permissible. This can easily be deduced from the fact
that the Ajivikas while describing the six-fold classification of
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humanity, according to their psychic colour, ordains the permission
of women with equal status to enter into the Ajivika order.* How
far constructive and positive role they played for the organisation
cannot be estimated due to lack of evidences.

The order, like Jainism and Buddhism, was also open to mem-
bers of all classes of the society, irrespective of any caste, colour
and status. The Mahgvaméa commentary®® refers to one Janasana,
a Kuldipaga Ajivika in the court of Bindusara who is said to have
been of Brahmana family. Panduputta, an well respected member
of the order, was the son of a wagon-maker,” an occupation of
the lower graded people.”® The Vinaya-pitake®™ speaks of one
unnamed Mahamaitta who was a follower of the Ajivikas. Another
rich and earnest disciple from Sravasti was Ayampula who visited
Goéala during his last delirium.”® Trading and mercantile com-
munities seem to have joined to this faith profusely. Halahala the
great mentor of Gosala belonged to the potter community. Simi-
larly, Saddilaputta an affluent member of the potter community at
Polasapura supported for the organisation of the Ajivika sect.

The Bhagavati-sutra® depicts twelve Ajivika laymen who main-
tained themselves on the principle of non-violence.”” They regarded
Goéala as god, attended their parents and abstained from taking
five fruits, viz., udumbara, vuta (banyan), vora (jujube), satara
(afijira) and pilankhu and also from onion, garlic and bulbous
roots. ~“The Ajivikas” as suggested by A.L. Basham, “like the
Buddhists and the Jainas, werz believers in ahimsa, and usually
vegetarians.”™

The Ajivikas performed several extremist type of austerities
which sometimes lead to put an end of the life. The description of
some of the horrible penances would not be irrelevant in this
connection. Rigid penances like raising his hands high in the
sunshine, rejection of six consecutive meals, living on mere beans
or rice-gruel {(kulmasa) and on one sip of water in the beginning of
asceticism, were performed by Gosila for acquiring the power of
fiery energy at the end of six months.”® The severity of asceticism
of the Ajivika monks is also exhibited in the process and practices
of the following types of penances:®®

(i) Ukkutikappadhana—exerting themselves in a squatting
posture;
(i) Vagguli-vata—the bat-penance, i.e. swinging in the air like
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bats;
(iii)y Kantaka ppasaya—lying on & bed of thorns; and
(iv) Paiica-tapana—the penance of five fires.

The continuity of these acts of self-mortification even today is
to be found among the ascetics of other religious systems. These
are still in practice in the remote villages of castern India in con-
nection with the annual worship of Dharma or the worship of
Siva in the forms of Caraka, Gajana, Gambhira, etc. These horrible
and piercing kinds of penances arc basically the customs of the
indigenous non-Aryan people having magico-religious attributes.®!

The Ajivika mendicants may, according to their mode of beg-
ging and/or performance of penance, be grouped in the following
categories:®

() GharasamudaniyG—those who begged food at every
house;

(i) Dugharantariyi—those who begged food at every third
house;

(iii) Tigharantariya—hose who begged at every fourth house;

(iv) Sartagharantarivg—those who begged at every eighth
house;

(v) Uppala-bentiyi—who, according to Abhayadeva’s com-
mentary, under a special vow employed lotus stalks in
begging (utpala-vrntini  nivama-visesad — grahyataya
bhaiksatvena yesam suntite utpalavyntikih);%

(vi) Vijju-antarivi—those who do not accept alms if there is
a flash of lightning;

(vii) Uttiya-samand—those ascetics who entered large earthen
vessels for performing the highest penance (Ustrikd maha-
mrumayo  bhijana-visesas. Tatra pravistd ye Sramyanti
tapasyvant’iti ustrika$ramandh).®

It 1s, in fact, no exaggeration to presume the influence and
spread of the Ajivika ascetic in Indian religion in general and
monasticism in particular. Their organisational infrastructure was
sound and solid. The mention of different categories of ascetics
makes it clear the existence of a well knit organisation of the
system. Another interesting point emanating from the prevalence
of various kinds of ascetics is the gradation of the ascetics. The
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ascetics of the last category undoubtedly held an important and
prime position, especially for their adherence to a scvere form of
penance when they entered large earthen vessels. Evidences are
not lacking relating to the variation of different types and grada-
tions of austerities performed, possibly by different ascetics accord-
ing to their requirements in various stages.

There is no denying the fact that the Ajivikas stressed much
emphasis on the performance of scvere austerities and moral discip-
line. The Sthananga-sitra mentions that the Ajivikas practise
four kinds of austerities, viz. severe austerities, fierce austerities,
austerities due to abstention from ghee and other delicacies, and
indifference to pleasant and unpleasant food.®” They are also said
to perform the following four-fold brahmacarya:

(i) Tapassitd, i.e. asceticism;

(i) Likhacariyd, i.e. austerity;
(iii) Jeguccitd, i.e. comfort-loathing; and
(iv) Pavivittata, i.c. solitude.

Anyway, these are some of the stray references scattered all over
the Buddhist and the Jaina literatures showing different forms and
stages of austerities performed by the Ajivika mendicants. Even
stipulations were also madc in connection with the acceptance of
the four drinks (panagdim) and the four substitutes for drink apa-
nagdim).®® The followings are the four ‘kinds of liquid suitable to
an ascetic’

(1) Goputthae, i.c. cow’s urine;

(i) Hattha-maddiyae, i.e. water soiled by hand;
(iii) Ayavatattae, i.e. drink heated by the sunshine; and
(iv) Silapabbhatthae, i.c. water dripping from a rock.

Provisions for the substitutes for drink are also found mention
in the texts:

(i) Thalapanae (Sthalapanaka), i.e. water kept in earthen jars,
etc.
{(ii) Taya-panae, i.c. holding an unripc mango or other fruit
in the mouth without drinking the juicc;
(iil) Simbali-panae, i.c. putting unripe simbali-beans or some
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other raw pulses in the mouth without drinking the juice;
and
(iv) Suddha-panae, i.e. the penance of the ‘pure drink’.*

In fact, the Ajivikas in course of their ascetic careers very strictly
followed austerities in every sphere. These are in sum total the
process by which they lead to the ultimate goal. But the most
interesting point as known from the 1ittira-jataka,’® is the intro-
duction of secret magical rites of a repulsive tantric type. A vivid
description of the practice of mysterious secret rites of the Ajivikas
is to be found in the Vayupurana.®

“Roads, rivers, fords, caitya, trees, highways—pisicas (goblins)
have entered all these places. Those unrighteous people the Ajivas,
as ordained by the gods, are the confusers of variia and asrama, a
people of workmen and craftsmen. Goblins are the divinities in
their sacrifices, which they perform with wealth (stolen) from be-
ings who resemble the immortals (i.c , Brahmanas) and (gained by
acting as) police spies, and with much other iil-gotten wealth, and
with honey, meat, broth, ghee, scsamum, powder, wine, spirits,
incense, greens, Arfara (boiled sesamum and rice), oil, fragrant
grass (2 bhadra), treacle, and porridge. The Lord Brahma likewise
appointed black garments, incensc, and flowers to be the oblations
of the goblins at the quarters of the moon.”

It may not be unlikely to presume that the Ajivas, i.e. the Ajivi-
kas of the Vayupurana belongs to a later stage, and, of course, not
of the Buddhist or the Jaina references. This may have been the
plight picture of the Ajivika community in north India during the
Gupta period when ‘the sect itself continued to decline’.”™

Before entering into the doctrinal intricacies of the system we
may have a pause just to make a brief survey about the influence
and spread of the Ajivikas in eastern India. Its origin on the upper
Gangetic valley region centering round Sravasti is an established
fact. Similarly, its later development and extension towards more
easternly regions including the boundaries of lower Gangetic
region is also an accepted view. By the time of Go$ila the Ajivikas
occupied a unique position in the Gangetic valley regions. Its
history thus begins with the early part of the sixth century BC, al-
though B.M. Barua takes it back to the eighth or seventh century
BC.”™ The sect seems to have received royal patronage from the
time of the Nandas whose power and splendour are attested by
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various sources”> and who were possibly the followers of the
Ajivika sect. Mahapadma Nanda was a patron of Ajivikism and
“the Ajivika community certainly existed in some strength in
Magadha at the time, and received some patronage from the
Mauryas, who were the successors of the MNandas.... The
reference in the Bhagavati-siitra suggests that he may have given
his special support to the Ajivika Samgha.”™

The continuity of its spread outside the regions of its origin in
the subsequent period is known from different soutces.” The
Divydvadana™ and the Mahgvamsia commentary™ speak to an
Ajivika mendicant (a Parivrajaka) attached to the Maurya king
Bindusara. His learning towards the religious system is strikingly
attested by a classical reference too.” It is thus a fact to note that
the Ajivikas were patronized by the court of Magadha even before
the introduction of A$oka’s policy of toleration.

The influence of the Ajivikas on the contemporary religious
history is also recorded in the inscriptions of the great Maurya
king, Asoka. The Seventh Pillar Edict™ which was issued in the
twenty-seventh year of Aoka’s consceration, i.e. 237 Bc describes
the duties of the Dharma-mahdamdira. These officers of public
morals “were ordered . .. to busy themselves with the affairs of
the Samgha; likewise others were ordered . .. to busy themselves
also with the Brahmanas (and) Ajivikas; others were ordered . ..
to busy themselves also with the Nirgranthas; others were ordered
... to busy themselves also with various (other) sects; (thus)
different Mahamdtras (are busying themselves) specially with diffe-
rent (congregations).”™ Variovs scholars like Buhler,®” Hoernle 3
D.R. Bhandarkar® have interpreted ‘babhanesu @i j)ivikesy' diffe-
rently. Whatever might have been the interpretations of the term,
one thing is very clear from the above mentioned Pillar Edict as
pointed out by A.L. Basham—*“The Seventh Pillar Edict also gives
some indication of the influence of the Ajivikas at the time. The
Ajivika Sarmgha appears as a fully developed religious community,
on an equal footing with the two other non-Brahmanic systems,
and is not relegated to the last category of the “various heretics’. It
may be suggested that, since ASoka mentions the Ajivikas before
the Nirgranthas, or Jainas, the former scct seemed to the king to be
either more influential or more worthy of suppert than the latter.””®®

In fact, the heyday of the Ajivikas during the time of pre-
Maurya and the Maurya periods in Magadha and its neighbouring
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regions is known from the testimony of Afokan inscriptions as
well as his successor Dasaratha in the Barabar®® and Nagarjuni
caves inscriptions.®® In the Barabar Hill complex there are in all
four caves, viz. Karna Chopar cave, Sudama cave, Vi§vamitra cave
and Lomas Rsi cave, of which three contain Aéokan inscriptions;
while the nearby Nagarjuni Hill contains three similar caves, viz.
Vahiyaka cave, Gopika cave and Vadathika cave, for providing
shelters to the Ajivika ascetics during the rainy season.®®

The prevalence of the sect in castern India in the Christian era
has hardly substantiated by any archaecological remaius. It is rather
difficult to speculate about the exact time and reasons for the total
extinction of this faith from this part of the country. Occasional
references to them are not wanting in Sanskrit literature of the later
period, but these are hardly any positive bearings on the history
and philosophy of the sect.

1t is really curious to note that a sect, a leading representative of
the heretical orders, that emerged with equal stronghold and wide
influence like those of the Buddhists and the Jainas, did not sur-
vive or continue as an independent sect for long in the region of
its origin. It is, however, not an easy task to ascertain the reason/
reasons behind its oblivion from the stage of Indian religion. But
it is certain that by the time of the Viyupurdna the sect seemed to
have ‘struggling for survival as a sort of secret society’; and during
the time of Varahamihira® the Ajivikas survived only as one of the
seven classes of religious mendicants. According to P.C. Bagchi,
“the Ajivika sect had, by the time of Hiuen-Tsang, merged into
the community of the Nirgranthas who were then numecrous in
Bengal. In any case, there is no evidence to prove the separate
existence of the Ajivikas in Bengal.”®® The conjecture put forward
by P.C. Bagchi seems to be possible as the emergence of the mystic
saints and their religious communities like the Avadhiitas, etc. in
the mediaeval period bear ample resembles in respect of activities
and ritualistic performances with the naked Nirgrantha and the
Ajivika ascetics.

Denying the authority of the Vedas, the Ajivikas were also in-
doctrined as the propounder of heretical philosophy. The Buddhists
and the Jainas considered the Ajivikas as amoralists and proceeded
to condemn them as immoral in practice. Buddha is said to have
branded the system of Gosaia among those four groups of ascetics
whom he condemncd as ‘living in incontinency’ abrahmacaryas
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vasa).® He vehemently criticised Gos$ala on cthical grounds for
holding ond practising immoral principles and Go$ala even is
“stigmatised bad man” (mogha-purusa).®® 1t is not much difficult
to understand why Buddha was much antagonist against the
Ajivikas** who were discarded all his ideas and ideals. In spite of
repeated scandal mongering against the tcaching and doctrine of
Gosala a large number of followers from all sections of the society
during Buddha's own time accepted this religion in preference to
the teachings of Buddha and Mahavira.> Infact, occasional lapses
in the individual level of this community are not unnoticed, but,
at the same time, their rigidity in performing severe types of penan-
ces and restrictions of accepting food comparing to other religi-
ous systems cannot be minimised. A strong foundation of sincere
austerities and of moral discipline undoubiedly facilitated the sect
to survive its independent existence for at lcast a few centuries in
the pre and the post Christian era.

It is, however, surprising that the Ajivikas who could lcad such
an austerc life should hold fatalistic views regarding life and
nature. Their teachings as reflected in the Sdamaiifiaphala-sutta
deny action (Kiriyvd), endeavour (Viriya) and result of action
(Kamma). The essence of the Ajivika philosophy, i.e., the theory of
Niyati (Fate), teaches that destiny controlied even the most insigni-
ficant action of each human being and nothing could change this.*

It is to be noted in this connection that the concept of the fatalist
teaching of which the doctrine of Niyati emerged and developed,
was not unknown before Makkali Gosala. ““A belief in fate, the
inevitability of important events, or events with dire consequences,
seems to arise at an carly stage of religious development in many
cultures. Parallel with it arises the belief in the efliciency of magic,
spells, sacrifice, and prayer, to circumvent the effects of fate,””#*
But it was Gosala who moulded it into a methodical and systema-
tic doctrinal shape. His views provide a striking illustration of
the trammels of samisdra and the rejection of individual initiative in
the process of liberation from them.® Denying the action of karma
Gofsala believes in an immutable principle which is the determining
factor in the universe. To his philosophy karma is uneffected by
good conduct, by vows, by penances or by chastity, He practises
a rigid path of transmigration when he says that each and every
soul must run the same course through a period of 84,00,000 great
kalpas before reaching salvation.
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“The are 84,00,000 periods during which both fools and wise
alike wandering in transmigration, shall at last make an end
of pain. Though the wise should hope ‘by this virtue or this
performance of duty, or this penance or this righteousness,
will I make the Aarma (1 have inherited! that is not yet mature’,
and though the focl should hope, by some means, to get gradually
rid of karma that has matured— neither of them can do it
Pleasure and pain cannot be altered in the course of transmigra-
tion, there can be neither increase nor decrease thereof, neither
excess nor deficiency. Just ¢s when a Fall of string is cast forth, it
will spread out just as far as and no farther them, it can unwind,
just so, both the fools ard the wise, transmigrating cxactly for the
allotted term, shall then, and only then, make an end of pain.”*

According to the doctrine propounded by the Ajivikas ail beings
are developed by Destiny (Niyati), chance (sanigari) and nature
(bhava)” as Buddhaghosa would have it for the term parinati
means ‘differentiated”.*® The term bhdva implics svabhava, i.c.
nature which has been exulted to the rank of Niyari. Jianavimala
thus says—'some believe that the universe was produced by sva-
bhava, and that everything comes about by svabhiva only.’®
Hoernle takes saigati to mean ‘environment™""; but the appropriate
translation of the term should be tot’ or ‘chance’ ' It is stated in
the Sttrakrtanga that picasure or pain is but the work chance. it
is the lot assigned to them by destiny”.'"? G.C. Pande nicely repre-
sents it in the following —“the process of sarsdra is like the unalte-
rable working out of a coiled up necessity. Inasmuch as the
process of sazitsdra is moving towards visuddlii or the end of misery,
it may be considered an evelutionary process. As to the nature of
the forces behind it we have the statement ‘sabbe .. . nivatisai-
gati-bhava-parinatd . . . sukha-duhkham patisain vedenti’. According
to Buddhaghosa’s explanation we have here three co ordinate
determinants of experience. the first being destiny. His own expla-
nati. n, however, of the second suggests that it should be considered
subordinate to the first. The third was, in all probability, regarded
as at least the cause of the differential manifestation of Niyari. But
if it was not the solc determinant of Niyati, it is clear that part of
the Niyati—as operative must proceed from a source outside
bhava or the nature of things. Thus partly at least the governing
necessary a sarsara appears to have a transcendental spring-board.
The vehement denial of the freedom of will and the non-mention of
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any divine agency suggest that Niyati itself was considered an
ultimate principle. The denial of any reason or cause behind the
samkilesa or viguddhi of men shows that destiny was considered
‘blind’, i.e. as equivalent to a causeless necessity.””1%?

To the Ajivikas, as noted earlier, Niyati is the ultimate cause of
this universe and the other two sargati and bhdva are but illusory
modifications of the Niyati?®* Hence the theory of Ajivika salva-
tion has been called sometimes in the Jitaka as—samsarasuddhi,!s
i.e. salvation by transmigration because all being in the process of
transmigration get purified. Here is the saying, “There is no short
cut (lit. door) to bliss, Bijaka. Wait on Destiny. Whether (a man
has) joy or sorrow, it is obtained through Destiny. All beings are
purified through transmigration (so) do not be eager for that which
is to come.”"}v¢

In connection with the dealing of the philosophy of this system,
it may be noted that the logic and epistemology of this school had
much in consonance with that of the Trairasikas'®” of the Jainas.
The distinctive characteristic of the system was the division of
propositions into three categories, in contrast with the orthodox
Jaina system, which allowed seven (saptabhangi). The “Jainas”
observes Jacobi ‘“‘borrowed the idea (Jaina doctrine of the six
le§yas) from the Ajivikas and altered it so as to bring it into har-

mony with the rest of their doctrines,”"®
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manner:

““The Ajivika heretics founded by Gosila are likewise called Trairasikas,
since they declare everything 1o be of triple character, viz., living, not living, and
both living and not living; world, not world, and both world and not world; real,
unreal, and both real and unreal. In considering standpoints (naya) (they postu-
late that an entity may be) of the nature of substance, of mode, or of both.
Thus, since they maintain thrce heaps (rdsi), they are called Trairasikas.”
Quoted, HD A, p. 274.

wsepr, XLV, Introduction, xxix-xxx.
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