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PREFACE TO THE SECOND EDITION

It is really gratifying to note that the first edition of Jaina
Community: A Social Survey published in 1939 was received well
by Sociologists, Jainologists and Orientalists from India and
foreign countries like Germany, Russia, England, America and
Tapan. This research publication which was the first of its kind on
the Sociology of Jainism was recommended by many universities
for post-graduate studies in Sociology, was widely quoted by
various reputed scholars from different countries, was regarded as
a standard reference book on Jainras in India and was greatly help-
fal in furthering research in the new field of Jainology under-
taken by Eastern and Western scholars, As a result the book,
within a few years of its publication, became out of print and there
was a persistent demand from all quarters to make it available.

Accordingly, the book was compietely revised in 1973 and was
brought uptodate on the basis of the population data published
by the Government of India in their 1971 Census Repcrts. 1t was
also planned to publish this second revised edition of the boek
during 1974-75, i. ., during Lord Mahavira’s 2500th Nirvana
Mahotsava Year. But for several reasons the printing work
dragged on. I am happy that at lust the work is completed and
this second revised edition is now being published.

.I am further pleased to find that the second edition of Jaina
Commamnity : A Social Survey 1s being published by the same
publishers, viz., Popular Prakashan, Bombay as the second volume
in the series entitled ““Popular Library of Indian Sociology and
Social Thought”. I am indeed grateful to Shri Sadanand Bhatkal
and Shri Ramdas Bhatkal, Directors of Popular Prakashan,
Bombay for the inclusion of this book in this series and for their
encouraging and continuous co-operation during the last 25 years.
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I am also grateful to the Director of Higher Education, Maharashtra
State, Pune, and the Principal, Rajaram College, Kolhapur for the
facilities provided to use the very well-equipped Rajaram College
Library. My thanks are also due to the Maharashtra Sahakari
Mudranalaya, Pune for their neat printing work.

Department of Sociology Vilas Adinath Sangave

Shivaji University, Kolhapur.
January 26, 1980.



PREFACE TO THE FIRST EDITION

The Jaina community is one of the very ancient communities
of India; and from hoary antiquity to the present day, it is
scattered throughout the length and breadth of India. Jaintsm
being an indepéndent rcligion its followers have got their own
and vast sacred literature, distinet philosophy and outlook on
life, and special ethical rules of conduct based on the funda-
mental principle of Ahimsa. Though the Jaimas constitute a
small community they have contributed a great deal to the
development of art and architecture, logic and philosophy,
.languages and literature, education and learming, charitsble and
public institutions and political, material and spiritual weifare of
the people of different regions of India. Apart from these contri-
butions, which seem to be substantial in relation to the meagre
number of its members, the Jaina community is known for another
reason, Aftey the decline of Buddhism in India, the Jainas
remuined as the only represemtatives of $ramana culture in
(ndia and hence we find that there are significant differences
between Jainas and Hindus in their religious practices and social
customs and manners. In spité of these basic differences the
Jainas have for many centuries maintained very close relations
with the Hindus and this continued intimate telationship is a
distinguishing feature of the minority community of Jainas in
India.

It is, therefore, obvious that the Jaina community occupies
an important place among the religious commuaities in India.
But a systematic study of the social institutions, customs and
mianners prevalent among the Jainas was not carried out even
though there was adequate information available about their
religion and philosophy due to the publication of their sacred
books in different languages and the researches carried out by
Western and Indian scholars in Jainology in recent years. With

b
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a view to meeting this need a sociological research project entitled
*Jaina Community-A Social Survey ® was undertaken by me in
July, 1944 and the Thesis based on it was submitted to the Uni-
versity of Bombay in April 1950. The Thesis was approved by
the University in October 1950 for the degree of Ph. D. in Socio-
logy and the same Thesis is now published here. No substantial
alteration has been made in the Thesis while presenting it in a
book form as there has been no significant change in social condi-
tions of the Jainas during the last nine years. Orily the 1951
Census Report furnished some zdditional information about the
Jaina population and an account based on it has been given in
Appendix A, added to the book.

It may be pointed out here that the names of Provinces and
States used in this book refer to the old British Provinces and
lndian States and not to the present States which have been
formed after Reorganisation of States in 1956. The use of old
names was inevitable because the Census Reports have been based
on the old arrangement of Provinces and States and the census
figures about Jaina population according to reorganised States
are not available. It is needless to add that the term *‘ India ™
used in Census Reports upto 1941 and vsed while discussing the
conditions of Jainas in the past, refers to India before Partition,

T had the good fortune and a rare privilege to carry out my
research work for a period of six years under Dr. G. S. Ghurye,
M. ., Ph. D, (Cantab), Professor and Head of the Department of
Sociology, University of Bombay, Bombay. Without his inspiring
contact, constant supervision, thought-provoking discussions and
unusual knack of exacting rigorous work from his students, it
would not have been possible for me to present a scientific
account, the first of its kind, of social conditions prevailing among
the Jainas in India. Words fail to express my deep scnse of
gratitude to him for the able guidance given to me and for the
personal interest hic has been taking in my career asa teacher of
Sociology.

T am highly indebted to the well-known authority on Jainology,
Prof. Dr. A. N. Upadhye. M. A., 5. LITT., Kolhapur, for every kind of
help he so readily gave to me during the preparation of the Thesis
and also in the publication of this book. Iam also indebted to
Pandit Nathuramji Premi, Bombay, Muni Jinavijayaji, Ahmedabad,
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Pandit Sukhalalji Sanghavi, Ahmedabad, Dr. Hiralal Jain, Muza-
flarpur, Shri Kamta Prasad Jain, Aliganj and Pandit Dalasukhaji
Malavaniya, Banaras, the research scholars of long standing in
Jainology, for their encouragement and help extended to me from
time to time.

The extensive bibliogr:;.phy given at the end of the book will
show the names of authors T have consulted in the course of my
studies and I hereby express my sincere gratitude to them. My
thanks are due also to the prominent Jaina leaders and the editors
of Jaina newspapers for extending their whole-hearted support to
carry out a “Social Survey of Jaina Community” on scientific lines
and to the persons who so readily sent their replies to the
Questionnaire ( see Appendix B) issued in this connection, I am’
also grateful to the authorities of Seth H. G- Jain Boarding,
Bombay, for the facilities given by them. -~

I acknowledge my indebtedness tothe University of Bombay
for the grant-in-aid received by me from the University towards
the cost of publication of this book.

T must offer my thanks to Shri V. Y. Jathar, General Manager
of Samyukta Karnatak Press, Hubli, for the neat printing work
executed by him and to Shri Krishna Potdar, Proprietor of
Shrinivas & Co., Dharwar, for providing blocks used in this
book.

I would be failing in my duty if I forget to offer my sincere
thanks to my scveral friends who rendered to me timely help in
one form or another. :

Rajaram College, Kolhapur, Yilas Adinath Sangave
January 26, 1839,
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CHAPTER 1
POPULATION

I. TOTAL AND GROWTH OF JAINA POPULATION
- The population of Jainas in India according to the 1971 Census
is only 26,04,646 in the total population of India of 54,79,49,809,
The distribution of population of India as per Census of India,
1971 among the major religious communities and their percentagc
" to total popu]at:on is given in Table 11

Table 1
" Serial Major Religious ' Population Percentage to total
No. Communities population
I Hmdus 45,32,92.086 82-72
2. Muslims 6,14,17,934 11-21
3 Christians 1,42,23,382 2-60
4. Sikhs ' 1,03,78,797 1-89
5. Buddhists 38,12,325 0-70
6. Jainas 26,004,646 0-47

From the above table it is evident that from the point of view
of popuiation the Jaina community is the smallest among
the six major religious communities of India. Since the Jaina
population is only about 26 lakhs, the Jainas are only 0-47 per
cent in the total popuiation of India. It means that out of every
10,000 persons in India only 47 are Jainas.

In fact this. figure of 26 lakhs of Jaina population in 1971
is much larger than the corresponding figures recorded in the
last ten Census Reports of India, The total Jaina population



2 . Jaina Community—A Social Survey

figures as per Census Reports of India from 188[ to 1971 are given
in Table 2.

Table 2
Census Year Total Jaina Population in India
1881 12,21,896
1891 14,16,177
1901 13,34,039
1911 _ 1248182
1921 11,78,596
1931 12.52,105
1941 14.49,286
1951 16,18,406
1961 20,27,248
1971 26,04, 646

From the above table it could be seen that even though the
Jaina population of 1971 shows a considerable increase over the
Jaina population of 1881, still the increase has not been continuous
throughout these years. On the contrary we find that during
the decade of 1881 to 1891 there was a slight increase in Jaina
population followed by a decline in Jaina population from 1891
to 1921 and that in general there has been a steady and continuous
increase in Jaina population from 1931 to 1971, These variations
in terms of percentage increase or decrcase during cach decade
over the last 90 years are given in Table 3.

Tabie 3
Pecade Percentage Increase or Decreasc in
Jaina Popuiation
1881 — 189t -4 i5-9
1891 — (901 — 5-8
1901 — 1911 — 6-4
1911 — 1921 — 56
1921 — 1931 = 62
(931 — 1941. - {58
1941 — 1951 + 117
1951 — 1961 + 25-3
1961 — 1971 -+ 28-5




Population ' 3

These figures of total Jaina population do not, however,
portray the real demographic situation about the Jainas since
in the census records all Jainas are not enumerated as Jainas for
different reasons. Even though Jainism is a distinct religion
and not a sect of Hinduism, still it is a fact that in the past many
Jainas used to regard themseives as Hindus and were aiso regarded
by others as Hindus. That is why specific instructions were issued
to the census enumerators that “ the Jainas should be entered
as Jainas and not as Hindus, cven though they themselves regard
themselves as such.™ Hence on some occasions mere and on
others less Jainas were incorrcctly returned as Hindus. At the
same time the converse casc of Hindus being returned as Jainas
in census records did not possibly occur. Thus this fact that

~ the Jainas regard themselves and are regarded as Hindus necessarily
vitiates the census figures and obscures the increase or decrease
of the Jaina population from census to census, Again, as a part of
the programme of non-cooperation movement launched by
‘Mahatma Gandhi, the Jainas boycotted the census operations
~of 1931.. Naturally this affected to a very large extent the figures
about Jainas in the Census Report of 1931, Duc to those reasons
incorrect enumeration has always remained as a dominaat fastor
in the census figures of Jainas, But the situation s showing defi-
fite improvement as a result of change in the attitude of the Jainas
towards themselves. The tendency among the Jainas to regard
themselves as Hindus was very prominently noticeable amocng
the Jainas from the beginring of this century and that is why there
was a continuous decline in the Jaina population during the decades
from 1890 to 1921. This tendency has been largely overcome
by various methods adopted during the last fifty years by the Jainas
with a view to reorganizing their community. This is clearly visible
from the census figures of 1941 and 1951. After Indepéndence
there has been a great religious awakening among the Jainas and
nowadays the Jainas definitely regard themselves as Jainas and
not as Hindus. This situation is clearly reflected in the census
figures of 1961 and 1971. During 1951 to 1961 the Jaina popu-
{ation increased by 25.26 per cent and in the next decade of 1961
to 1971 it registered an increase of 28.48 per cent. In spite of
this increase during the last few decades, the Jainas are still sceptical

about the reliability of census figures pertaining to them as they

i
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believe that the census enumerators do not, for political and other
reasons, correctly record the religion of the Jainas even though
the census authorities have issued instructions to the census enu-
merators ““ to record the religion as actually returned by a res-
pondent .2

Taking the census figures as they stand, it can be safely stated
that the Jaina population has been steadily incgeasing during
the last fifty yeurs and that this increase has been quite noticeable
in the last two decades of 1951 to 1961 and 1961 to 197]. The
percentage increase of Jainas during 1961 to 1971 compares very
favourably with the corresponding increase in the other religious
communities as given in Table 4.3

Table 4
Major Religious Percentage Encrecase
Commutities 1961 —1971
T Hindus 2369 )

Muslims 30-85

Christians 32-60

Sikhs 32-28

Buddhists 17-20

Jainas 2848

From these figures it is evident that the percentage increase
of the Jainas during 1961-71 was less than that of the Christians,
the Sikhs and the Muslims, but it was more than that of the
Buddhists and the Hindus. : '

Regarding the steady increase in Jaina population it may be
further noted that this increase is not at all due to the conversion
of persons of other faiths to Jainism as proselytising activitics are
practically conspicuous by their absence among the Jainas during
the last many centuries.

) It is true that the population of Jainas in 1971 (26,04,646)

increased by 1{3-6 per cent over the Jaina population in (881
(12,21,896), but still we find that at presant the proportion of
Jaina population to total popuiation of India is less than what
it was in 1881 or in 1891. The proportion of Jainas per 10,000
of the total population in Indiz during the last 10 censuses is
given in Table 5.t
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Table §

" Year Number per 10,000 of the

: population who are Jainas
1881 48
1891 49
1901 45
1911 40
1921 37
1931 36
1941 37
1951 45
1961 46
1971 47

From the above table it Is clear that the Jaina community now
stands at 0.47 per cent of the total population of India instead
_of 0-48 per cent in 1881 and 0-49 per cent in 1891, In other words
per 10,000 of the total population of India, the proportion of
Jaimis was 48 in 1881, 49in 1891 and 47 in 1970, It means that
during the last 10 censuses the proportion of Jainas to the total
population has not improved but has actually declined to some
extent. In fact this total decline was more marked at the 4 censuses
from 1911 to 1941. Taking inio consideration the more or less
settled nature of the Jaina community, the rate at which the Jaina
population declined during this period was quite alarming. That
is why the social demographers and the census authorities of that
period discussed the problem and tried to give some causes for
it. *“This (gradual decreasc) is probably due in part to the
practice of child marriage and the prohibition of widow remarriage,
and partly also to the small size of the community, which attracting
as it does no adherents from outside, cannot increase at the same
rate as much larger ones. Dr. Guha suggests with some force
that the Jainas have a lowercd fertility and an increased infant
mortality rate on account of their division into small endogamols
groups, some of which in Ahmedabad do not exceed 500 souls.”
The relative significance of these causes for the rclative decline
of Jaina population will be discussed at a greater length fater on.®
But it can, however, be mentioned here that since many of these
causes still hold good for the Jaina community even to the present
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day, it is obvious that unless strenuous efforts are made by the
Jainas to remove these causes, their proportion to gemeral popu-
lation will not appreciably increase.

2. REGIONAL DISTRIBUTION OF JAINA POPULATION

The Jaina community is spread all over India right from
Kashmir to Kerata and from Gujarat to Nagaland. The total Jaina
populiation and the percentage distribution of Jaina population
according to 1971 census and the percentage of the Jaina popula-
tion to the total population, according to 1961 and 1971 censuses, in
the States and Union Territories are given in Appendix IL7 From
this Appendix it is evident that even though the Jainas have dis-
persed over the entire country, they show signs of concentration
in certain States only. The percentage distribution, in the descend-
ing order, of the Jaina population in States and Union Terri-
tories as per 1971 Census is given in Table 6.

From Table 6 it is clear that the Jainas are concentrated
largely in the Western Region of India. The Maharashtra State
has got the maximum population of the Jainas among the different
States and Union Territories of India and this State accounts
for more than one-fourth (i. e., 27-02 per cent ) of the total popu-
lation of the Jainas, Maharashtra is followed by Rajasthan
(19-72 per cent), Gujarat ( 17-34 per cent } and Madhya Pradesh
(13-25 per cent) and these four States account for mwore than
three-fourths (i. e. 77-33 per cent) of the total population of
the Jainas. The States of Mysore (§-40 per cent) and Uttar
Pradesh (4-79 per cent) stand next in importance from the point
of view of concentration of the Jaina population. Thus in these
six States 90-52 per cent of the Jainas are concentrated and the
rest 9-48 per cent of the Jainas are scattered over the remaming
23 States and Union Territories of India.

This distribution of the Jaina population brings out one
fact clearly that the Jainas are concentrated in the Hindu domi-
nated areas and are very sparsely populated in the areas domi-
nated by the Muslims. Jainism is more near to Hinduism
than to any other prominent religion in India and this might have
resulted in the Jainas choosing the Hindus as their neighbours.

A very remarkable feature of the distribution of the Jaina popu-
lation is the practical dearth of the Jainas in the Eastern Region
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Table 6
Sr. No. State/Union Territory Percentage Distribution of
Jaina population
1. Maharashtra 27-02
2. Rajasthan 19-72
3. Gujarat 17-34
4. Madhya Pradesh 13-25
3. Mysore - 8-40
6. Uttar Pradesh 4-79
1. Delhi - 1-94
8. Tamil Nadu 1-58
9. West Bengal 1-24
10. * Haryana 1:20
1. Bihar 97
12. Punjab 0-82
13.+ Andhra Pradesh 0-62
14, Assam . 0-52
15, Orissa 0-23
16. Kerala : 0-13
17. Manipur 0-03
13. Jamumu & Kashmir 0-04
19. Chandigarh 0-04
20, Nagaland 0-02
21. Himachal Pradesh 0-02
22. Goa, Daman & Diu 0-02
23, Tripura 0-01
24, Dadra & Nagar Haveht 001
25, Meghalaya 0-04
26. Pondicherry 0-01
27 Arunachala Pradesh Negligibie
" 28. Andaman Tslands Negligible
29. Laceadive Tstands —

of India, comprising the States of Bihar, Orissa and West Bengal
where the Jaina religion had its origin, and which had come under
the direct spell of Lord Mahavira. It is really surprising to note
that the Jainas are most scarce in Bihar where Lord Mahavira
lived, preached and flourished. Similarly, it is strange to find



8 Jaina Community—A Social Survey

that therc are very few Jainas in Orissa where the caves of Udaya-
giri and Khandagiri bear witness to its early popularity in the
early cenfuries of the Christian era. The same is the case with
West Bengal as there are practically no Jainas among the indi-
genous inhabitants of West Bengal. The continued predominance
of the Jaina population in the past in the Eastern Region of India
could be seen from the Saraka of West Bengal, Chhota Nagpur
and Orissa who are the Hinduised remnants of the early Jaina
people to whom local legends ascribe the ruined temples, defaced
images, and even the abandoned copper mines of that part of
. Bengal. Their name is a variant of Srdvaka, ( Sanskrit == hearer},
the designation of the Jaina laity.® But it scems that the Jaina
religion was not in a position to wield a continuous hold on the
population and later on with the advent of Muslim predominance
in that part of the country even the lay Jainas had no coursc open
but to migrate to other areas and especially to the Western arcas.

The relative absence of the Jainas in Tamil Nadu and Andhra
Pradesh and their comparative insignificance in Southern paris
of Mysore are other noteworthy features in the distribution of
the Jaina popelation. The Jainas reigned supreme in  South
India for a considerable period and there are ample evidences to
show that in every walk of life their influence was felt by all people.
In many places of South India, the Jaina religion was the State
religion and numerous villages and towns seem to have been occu-
piéd by Jainas only, as can be seen from the names of villages or
placcs like °Samana-halli’, or the wilage of the Sramanas
¢ Sravana Belgola® or the white pond of the Sramanas and ‘Savanar’,
“Savanadurga’ cte. But now oaly the temples and the colossal
statues of Gominateshwar bear witness to its great popularity
in the past. This sudden disappcarance of-the Jaina population
from the land where they had a continuous hold for a very long
time can, it seems, be attributed to the vigorous persecutionist
policy followed by the non-Jainas against the Jainas.

Even though the Jaina popuiation is concentrated mainly in the
States.of the Western Region of India, it is pertinent to note that
the Jainas form a very small proportion of the total population
of the respective States. The States and Union Territories in
which 0-25 per cent or more of the population is made up of the
Jainas, as per 1971 census, are given in Table 7.
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Table 7
Sr. No. State/Union Territory Percentage of Jaina popuiation
to total population
1 Rajasthan 1-99
2 Gujarat 1-69
3. Maharashtra I-40
4. Delhi t-24
3 Madhya Pradesh 0-83
6 Mysore 0-75
7 Dadra & Nagar Haveli 0-41
5. Chandigarh ' 0-39
9, Haryana 0-3

From the above table it will be noticed that only in the States
and Union Territories of Rajasthan, Gujarat, Maharashtra, Delhi,
Madhya Pradesh and Mysore the percentage of the Jaina popu-
* lation to total population is more than the corresponding percentage
of 0-47 for India as a whole. Even in these States and Union
Territories we find?®  that the percentage of the Jaina population
to total population of the respective State and Union Territory
shows a greatl variation during the last two Censuses of 1961 and
1971., The increase in Maharashtra was from 1.23 per cent to
i-40 per cent, in Delhi from 1-11 percent to 124 per cent, in Madhya
Pradesh from 0-77 per cent to 0-83 per cent and in Mysore from
0-74 per cent to 75 per cent and the decline in Rajasthan was
from 2:03 per coat to 199 per cent, in Gujarat from 1-99 per cent
to 1'69 per cemt and in Chandigarh from 0.86 per cent to 0-39
per cent.

From the statement*”  showing the distribution of the Jaina
populatien nto States and Union Territories of India at the last
three Censuses of 1951, 1961 and 197] and the percentage increase
of the Jaina population during the lasi two decades of 1951-61 and
1961-71, it will be noticed that the rcgional distribution pattern
of the Jaina population does not show any change during this
period and that the Jaina population reveals a steady increase
in all States and Union Territorics except in the States of Jammu
and Kashmir and Punjab and in the Union Territory of Chandi-
garh. The percentage increase, during the last two decades, of
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‘the population of the Jainas from the States where they are mostly
concentrated is given in Table 8,

Table 8
'Sr. State Percentage Increase of Jaina
No. Population during the decade
1951 to 1961 1961 o 1971
1. Gujarat + 9-31 + 10-21
2," Madhya Pradesh -+ 36-13 -+ 39-24
3. Maharashtra . 4+ 43-86 + 44-88
4.  Mysore ' -+ 24-66 4 25-52
5. Rajasthan 4 13-80 + 25:43
6. Uttar Pradesh + 24-93 + 2-15

From the above table it is clear that in Maharashtra State,
which has got the maximum number of Jainas in India, the Jaina
population registered the highest increase of 43.86 per cent and
44.88 per cent during the two decades of 1951 to 1961 and 1961 to
1971 respectively. The State of Madhya Pradesh comes next
in order in this respect and its corresponding figures are -36.73 ‘per
cent and 39.24 per cent. These figures for the States of Maha-
rashtra and Madhya Pradesh compare most favourably with the
figures of 25.26 per cent and 28.48 per cent increase in the Jaina
population in India as a whole during the decades of 1951 to 196!
and 1961 1o 1971 respectively.l!

Apart from the State-wise distribution of the Jaina popu-
lation it is interesting to consider the district-wise distribution
of the Jaina population in India. Since the small population
of the Jainas is scattered over all parts of India, we find that there
is not a single district in the country in which the Jainas form gven
10 per cent of the population of that district. Only in two districts,
viz., Kutch (6.72 per cent) in Gujarat and Jalor { 5.20 per cent)
in Rajasthan, the proportion of the Jaina popuiation to the total
population of the district exceeds 5 per cent. If we go down to
the level of 2 per cent, we find that there are in all 29 districts in
India in which at least 2 per cent of the population is made up of
the Jainas. The statement showing the names of these 29 districts
arranged in order of the percentage of the Jaina popuiation of the



Populatiorn 11

district to the total population of the district is given in Appendix
Y. The statement also gives the rural and urban distribution
of the Jaina population in each of these 29 districts. If means
that only in these 29 districts in India there is some concentration
of Jainas because in India as a whole the proportion of the Jaina
population to the total population is only 0.47 per cent. Thus
these 29 districts matter most from the point of view of the study
of the concentration of the Jaina population in India. The State-
wise break-up of these 29 districts is given in Table 9.

‘Table 9

ir. No. State Number and Names of Districts

1. Rajasthan

12. Jalor, Pali, Sirohi, Udaipur, Bika-
ner, Barmer, Ajmer, Churu,
Bhilwara, Chittaurgarh, Tonk,
and Jodhpur. :

2. Madhya Pradesh 7. Sagar, Ratlam, Damoh, Indore,
' Mandsaur, Guna and Ujjain.
3, Gnjarat 6. Kutch, Ahmedabad, Surendra-

nagar, Bhavnagar, Jamnagar,
and Banas-Kantha.

4. Maharashira 3. Koihapur, Greater Bombay and
Sangli.
5. Mysore 1. Belgaum.

Regarding the location of these districts it is very pertinent to
note that thesc are situated in the Western Regionr of the country
and that not onlymany of these districts in each State are contiguous
but most of these districts from the adjoining States also are
contignous. These districts, on the basis of their contiguity in each
State, can be divided into specific groups as given in Table 10,

From the Table 10 it will be secen that Group No. I of
Rajasthan is a formidable Group of 10 districts comprising 3,29,425 °
Jainas. The other Groups having more than one lakh of Jainas
are (1) Group I of Maharashtra ( 2,44,721 Jainas ), (ii ) Group v
of Gujarat { 1,71,414 Jainas), (iit) Group II of Maharashtra
(1,52,721 Jainas) and Group I of Mysore (1,10,135 Jainas).
Further it is interesting to find that in the 3 adjoining States of
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Table 10
Sr.  State Group District Taina population
No. No, of the District
1 2 3 4 5
1. Rajasthan I 1. Jalor 34,751
2. Barmer 25218
3. Jodhpur 24,669
4. Pali 44,596
5. Sirohi 19,197
6. Udaipur 78,507
7. Chittaurgarh 23,406
§. Bhilwara 26,511
9. Tonk 14,917
10. Ajmer 37,253
Total of Group I 3,29,425
1i 1. Bikaner 22,266
2. Churu 25,786
Total of Group 11 48,052
2. Madhya | 1. Mandsauar 23,531
Pradesh 2. Ratlam 18,992
3. Ujain 17,380
4, Indore 26,135
Total of Group 1 86,038
T 1. Sagar 37,017
2, Damoh 15,105
3. Guna 15,904
Total of Group 1l ~ 68,026
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Table [0 (Contd.}

Sr.  State " Group Distrigt Jaina population
No, Ne. of the District
i 2 3 4 5
3. Gujarat )| 1. Kutch 57,107
11 1. Banas-Kantha 31,755
I 1. Jamnagar 29952
v 1. Bhavnagar 39,143
2. Surendranagar 28,224
3

Ahmedabad 1,04,047

Total of Group 1V 1,71,414

4, Maharashtra | 1. Greater
Bombay 2.44.721
] 1. Kolhapur 93,264
2. Sangli- 59,457

Total of Group II  1,52,721

5. Mysore I 1. Beigaum 1,190,135

Rajasthan, Madhya Pradesh and Gujarat, Group 1 of (Southern)
Rajasthan. Group I of ( Western ) Madhya Pradesh and Group
II of ( Northern) Gujarat are ‘contiguous to each other. These
3 contiguous Groups from 3 States could be considered to form
a rcgionat pocket of the Jainas in the Western area and could
be conveniently termed as the Western Pocket. Similarly in
the 2 adjoining States of Maharashtra and Mysore, Group I
of ( Seuthern ) Maharashtra and Group I of { Northern } Mysore
are contiguohs to each other, These 2 contiguous Groups from
2 States of Maharashtra and Mysore could be considered to form
a regional pocket of the Jainas in the Southern Arsa and could
be conveniently termed as the Southern Pocket. Betwesn these
two pockets, the Southern Pocket is of great significance from the
point of view of concentration of a coasiderable number of Jaina
population in a limited area as it covers 2,62,8556 Jaina parsons
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. from only 3 districts compared to the Western Pocket which covers
4,47,218 Jaina persons from 15 districts. Thus the Southern
Pocket of Kolhapur, Sangli and Beigaum Districts stands out
as a unique geographical area in the context of the distribution
of the Jaina population in India,

The three districts in the Southern Pocket are also significant
from different aspects of Jaina population like thg total popu-
lation of the district, the proportion of rural population, and the
density of population. The districts having more than 350,000
Jaina population are given in Table 1i.

Table it

Sr. District State Jaina population ol
No. - the District

1. Greater Bombay Maharashtra 2,44,721

2 Belgaum Myscre 1,010,135

3. Ahmadabad Gujarat 1,04,047

4. Kolhapur ' Maharashtra 93,264

3 Udaipur Rajasthan 78,507

6 Sangli Maharashtra 59,457

7 Kutch Gujarat 57,107

From the above table it is evident that the district of Greater
Bombay has got the maximum number of Jaina population
compared to any district in India. But since Bombay is a big-
metropolitan ¢ity and the financial capital of India, the large majo-
rity of Jainas in Bombay are not indigenous persons but are mainly
migrants from other parts of India. The situation in Ahmeda-
bad district is not much different from that of Greater Bombay
district. Out of 1,04,047 Jaina population of Ahmedabad
district, 97,641 Jainas reside in the urban areas—and mostly in
Ahmedabad City-and only 6,406 Jainas reside in the rural areas
of the district. Compared to these two districts, the districts
of Belgaum, Kolhapur and Sangli stand out prominently from
the point of view of the total Jaina population in a district.

Regarding the proportion of rural Jaina population in a

district also, the three districts of Belgaum, Kolhapur and Sangli
compare most favourably with othet districts, The districts
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having ‘morc than 25,000 rural Jaina population are given im
Table 12. : .

Table 12

Sr. Dhstrict State Rural Jaina population-
No. ol the District

l. Belgaum Mysore 90,702

2. Kolhapur Maharashtra 72,859

L Uidaipur Rajasthan 55,790

4, Sangh Maharashtra 44,776

5. Kutch Gujarat 44 476

6. Pali Rajasthan 32,185

7. - Jalor Rajasthan 29877

From the above table it is clear that the Belgaum district.
has got the maximum number of rural Jaina population in a district..
In the total Jaina population of 1,10,135 in the Belgaum district,,
only 19,433 Jainas reside in the urban areas and 90,702 Jainas
reside in the rural areas of the district. The same is the case of”
Kolhapur district which stands next to Belgaum district in this
respecl. The rural-urban composition of the Jainas in Kolhapur
district is 72,859 to 20,405. This unusually high proportion
of rural Jaina population in a district is not found elsewhere In
India.

From the point of view of the density of Jama population
in a district dlso, the three districts of Kolhapur, Belgaum and Sangli
are practically topmost in India. From the statement’® showing.
the districtwise density of Jaina population arranged in the descen-
ding order as per 1971 Census it will be noticed that the Greater:
Bombay District has got the maximum density (i. ¢., 405-84 per-
sq. k. ) of Jdina population in India. But this district is a separate-
category by itseif as Greater Bombay is an entirely urban district
and it is obvious that in a metropolitan centre like Bombay the
density of population is bound to be unusually high. Ahmedabad
district stands next to Bombay in the density of Jaina population
(viz., 11-95 per sg. km.) but there is a great preponderance
of urban Jaina population in this district due to the important
commercial and industrial City of .Ahmedabad. The Jaina
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population of Ahmedabad City alone is 86,318 out of 1.04,047
Jaina population of Ahmedabad District.  The districts of Kolhapur
(11-57 per sq. km.), Belgaum ( 8-2! per sq. km. Y and Sangli
(694 per sq. km.) come next in the districtwise demny of Jaina
population but they stand out very prominently compared to
the other districts in India. The districts of Greater Bombay
and Ahmedabad could not be compared with these three districts
as the former districts are essentially urban in character., The
districts of Kolhapur, Belgaum and Sangli arc not urban-domi-
nated districts but still the density of Jaina population is VeTry
high compared to the other districts which show more concentra-
tion of Jaina population and especially to the districts of Kuich,
Jalor and Puli which show more percentage of the Jaina popu-
latton to the total pepulation of the district concerned 3 In fact
there is a difference of only 0.38 in the density of the faina popu-
fation between Ahmedabad district (11-95 per sq. hm.) and
Kolhapur district (11-57 per sq. km.). The combined . density
of the Jaina population in the three districts of Kothapur, Belgaum
and Sangli works out as 8-75 per sq. km. and this is practically
double the density of the Jaina population in Udaipur district
which comes next to Sangli district in this respect.  Thus the
intense concentration of the Jaina population in the Southern
Pocket cc}nsisting of the threc districts of Kolhapur, Saugli and
Belgaum is a unique feature in the distribution of the Jaina popt-
latien in India.

The various features of the distribution of the Jaina pupu-
lation in India will be cvident from the accompanying map of
India.

3. RURAL-URBAN DISTRIBUTION OF JAINA POPULATION

The Jainas arc cssantially urban dwellers. This is the only reii-
gious community in India whose total numbors in urban arcas
exceeds their number in rural areas.!* Qut of 26,04,646 total
population of Jainas in India as per 197! Census, 15,58.240 Juinas
reside in urban areas and 10,46,406 Jainas reside in rural areas.
It means that the percentage of urban and rural population among
the Jainas is 59-83 and 40-17 respectively. . These figures for all
celigions in India arc 19-90 and 80-10 respsctively.

The urban character of the Jaina population can be noticed



Population 17

from another point of view. The Jainas in India form only 0-47
per cent of the total population of the country. But the Jainas
constitute 1-43 per cent of the urban population and only 0-24
per cent of the rural population of the country.

The Jainas are not only more urbanised persons butf their
preference to live in urban areas is continuously increasing in
this century, The figures showing the percentage of Jainas residing
in the urban areas at the last seven Census Reports are given in
Table 13.

Table 13

Census Year Percentage of urban
Jaina population

1901 30-0

1911 29-6
1921 339
1931 34-6
1941 ' 41-4
1951 not availabie
1961 53-9
1971 59-8

From the above table it is evident that the percentage of
uwrban Jaina population has doubled during the last 70 years and
that therc is an increasing tendency among the Jainas to prefer
to reside in urban areas than in rural areas,

Further. the urban character of Jaina population is not uni-
form over diflerent States and Union Territories of India. From
the statemi:nts showing the distribution of Urbants and Rural®
population of Jainas as per 1971 Census, it will be clear that the
Jainas-are more urban in the arcas where they are fow in number
and more rural in the areas where they are comparatively large
in number. That 13 why the proportion of the Jainas living in
the urban arecas is 99.39 per cent in Jammu and Kashmir, 99-20
per cent in Nagaland, 98.32 per cent in Pondicherry, 91-97 per
cent in Punjab, 86.-08 per cent in Andhra Pradesh, 82.00 per cent
i n West Bengal and 81-29 per cent in Goa, Daman and Diu. It
is obvious that there is a very sparsc population of the Jainas

1.2
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in these States and Union Territories.t” Similarly, the proportion
of the Jainas living in the rural areas is 65-91 per cent in Mysore,
53.54 per cent in Rajasthan, 37-74 per cent in Madhya Pradesh,
36.44 per cent in Maharashtra and 33.74 per cent in Gujarat as
these are the States where the Jaina population is mostly concen-

trated 18

Thus the preference of the Jainas to live in urban areas is
their characteristic feature. This is due to the fact that in any
région with a pronounced majority of one religion it will be found
that persons not of that religion are mainly to be seen in the towns,
A Parsi or a Christian, unless by an accident brought up in a
village, will not find himself at home in rural conditions. This
type. of phenomenon is common all over the world. | Everywhere
the country is homogeneous and native, the town heterogeneous
and cosmopolitan. All minorities thus find their way to and
flourish in towns and that is why the Jaina community is essentially

urban in character.

4, SEX DISTRIBUTION OF JAINA POPULATION

The sex composition of the Jainas reveals a clear deficiency
of females, There are only 940 females per 1000 males in the
Jaina community. The sex-ratio among the Juinas during the
last eight Censuses is given in Table 14 )

Tabic 14
Census Year MNumber of females per
1,000 males.
1901 929
{911 940
1921 931
1931 940
1941 - 930
1951 927
1961 924
1971 940

From the above table it will be seen that the proportion of
females to males in the Jaina community has been varying and
that the proportion of females continvously declined from 193]
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onwards upto 1961. The proportion of females to males became
the lowest, 924, in 1961 and it registered a rise to 940 in 1971. In
this connection it may be mentioned that no definite tendency
is conclusively revealed by these figures and that the alternate
variation in figures at many censuses seems to be the resuft of
incorrect enumeration of females among the Jainas during the
census operations,

The propertion of females to males in the major religious
communities in India as per 1971 Census is given in Table L5.

Table 15
Religious Community Number of females per
1,000 males
" Christians 986
Buddhists 962
Jainas 940
Hindus 930
ALL 930
Muslims 922
Sikhs 859

From the above table it will be noticed that the proportion
of females to males among the Jainas Is less compared to that
among the Christians and the Buddhists but it is more compared to
the Sikhs, the Muslims and the Hindus.

Further ¢ven among the Jainas there is a2 wide variation in
their sex composition from State to State. From the statement!’
howing sex distribution among the Jaina population of d ifferent
States and Union Territories of India as per 1971 Census it will
be seen that the proportion of females to males is largely greater
than the average ( 940) in Pondicherry ( 1026 ), Gujarat { 1021},
‘Rajasthan ( 1010), Andaman and Nicobar Islands ( 1000) and
Jammu and Kashmir (993) and the proportion is much smaller
than the average (940) in Tripura ( 349), Arunachala Pradesh
(392), Nagaland (555) and Dadra and Nagar Haveli (:586).
This difference is mainly due to the fact that the proportion of
females 10 males among the Jainas is generally mnore among the
States ( like Gujarat and Rajasthan ) where they are mostly concen-
trated and it is generally Iess among the States and Union Terri-
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tories ( like Tripura and Arunachala Pradesh ) where they are very.
sparsely popuiated and are settled there temporarily for business
purposes.

There arc various causes which contribute to the deficiency
of females, viz. (i) concealment of females, (ii) excess of males
at birth, (iii) female infanticide, {iv) neglect of female children,
(v) higher female mortality and (vi) rcligious conversion of
males. It is very. difficult to say which of these factars are respon-
sible for creating disparity among males and females in thé Jaina
community. The Jaina population being literate and intelligent
would not indulge in concealing the females at the time of the
census. Since the exact figures of sex of children at birth are
- not available we cannot say whether there is any excess of males
at birth in the Jaina community. The Jainas are sufliciently
advanced and as such there could not be any possibility of practis-
ing female infanticide by them. It is true that in a society where
the female children are considered to be a burden, they are lable
to be neglected, But this neglect perhaps arises out of the eco-
nomic condition of parents and as economic condition of the
Jaina community is comparatively good, there are very less chances
of females being neglected. Female mortality is different at various
age-periods, The death rate among females is higher than that
of males in the 5—-10 years age-group. This is duc to the neglect
of female children which varies to some extent with economic
circumstances and, as said above, female mortality on this account
must be low in the Jaina community. A stpdy of specific death
rate shows that after the age of 5, only in the 40 and over age-
groups; the female death rate is lower than that of male. This
means that the female death rate is higher in age-period 5-40. [f
the female ratioc for any community is declining it might-be due
to the fact that the mortality amongst women aged between 5 and
40 might be more than offsetting the female superiority in the
age groups 1 to 5 years and over 60 years. There is every proba-
bility that female death rate between the age-period 5-4( might
be higher in the Jaina community as many Jaina females are .marricd
at an early age and are called upon to bear children tog early
and possibly too often. But, due to the lack of figures of female
death rate at various age-periods it is difficult to pronounce to
what extent the high female mortality is responsible for the defi-
ciency of females in the Jaina community. No religious conversien
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is resorted to by the Jaina community and we should not, on this
account, assume the excess of males among the Jainas.

With all these factors operating to reduce the number of
females, the female wastage in the Jaina community had been
considerably low as compared with that i other communities.
_Table 16 given below shows the female ratio in the first year of
life as compared to that at all ages censused in 1931, indicating the
comparative wastage of female life from whatever causes.20

Table 16

Females per 1000 males Variation per cent

Community ( of population returned by age) between Columns
: 2 &3

Aged 0—1 All ages
i 2 3 4

Sikh 947 784 ~ 172
* Muslim 999 904 — 9.5
INDIA 1013 941 — 71
Hindu - 1017 953 — 63
Christian 1002 952 — 5.0
Parsi 981 940 — 4.2
Jaina | 972 941 - 32

Tribal 1045 1009 — 3.4

Further, it is gencrally recognised that the ratio of females to
males increases inversely with social standing among the Hindus. 2t
This was well illustrated by figures in the former Bombay Presidency
(in 1931) where the whole Hindu population was divided up
according to education and social status into advanced, inter-
mediate, backward and depressed classes. For the advanced
classes, the ratio- of women to men was 878 per 1000, for inter-
mediate classes # was 935 per 1000, for the aboriginal tribes it
was 956 per 1000, for other backward classes it was 953 per 1000,
while for the depressed classes it rose to 982 per 1000 males. The
Jainas (excepting Chaturtha, Panchama and Shetwal castes there-
of ) were put under advanced class in the former Bombay Presi-
dency at that time. It would be interesting to note the ratio of
females to males in each of the various castes in the Jaina community
and to verify whether the connection that the ratio of females
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- to males varies inversely according to social status is true also
in the case of several castes of the Jaina community. The popu-
lation figures of several castes in the Jaina community are not
readily available and special efforts will have to be made to ascer-
tain the sex composition of various castes in the Jaina community.

5, AGE DISTRIBUTION OF JAINA POPULATION

According to Sundbarg a normal population has about one-
half of its total between the ages of 15-50 and the proportion of
those above that age-group to those below it indicates whether the
population is increasing, decreasing or stationary.*? The youngest of
the three population groups must be double the eldest if the popu-
lation is to confinue to grow, just short of that point it may he'
stationary and if the elder continues to exceed the younger. the
population must be regressive or decreasing. These Sundbarg’s
categories need readjustment before they can be satisfactorily
applied to the Indian conditions as the epidemics and other causes
affect the elder population more in this country and the average
age is lower than what it is in other countries. The distribution
of the Jaina population according to Sundbarg’s categories, as
per 1931 Census, was as given in Table 17. ' '

Table 17 .
Percentage of Jaina population aged
Year
0—15 yrs. 15—50 yrs, 50 yrs. and above
1931 ' 36.7 5147 16
1921 35.5 516 129
1911 336 53.9 12.5

This clearly shows that the Jaina community was progressive
at that time. Figures for the age distribution of the population
-based on religion have not been made available since 1941 Census
Report.

Even though the Jaina communify was progressive in this
respect in 1931, it was the least progressive when compared with
the other communities in India. The popuiation of different
communities arranged in order of progressivencss as determined
from the 1931 Census® returns is given in Table 18.



Paopulation 23

Table 18
. \ Percentage of population aged
Community -
0—13 wrs, 15—50 yrs, 50 yrs. and above
Tribal 43-9 47-8 8-3
Muslim 42-9 45-3 85
Christian 41-7 49-2 91
Jow 37-7 33-6 8-7
Hindu 39-2 56-9 %-9
Sikh . 395 48-2 12-3
Jaina 36-7 517 11-6
Parsi2* 272 56-7 16-]

It would be intercsting to see the age distribution of the Jaina
and other communities. This is required not because there is
any inherent connection between a man’s religious belief and
.the number of years he lives. But in the social conditions of
India religion is a real cleavage of peoples. It is due to the fact
that in the social organization of Indian life each religion is asso~
ciated with several customs and practices of its own which have
a very important effect upon age. From the age distribution2s
of all communities in the Bombay Presidency in 1931 given in
Appendix X1, it is evident that there was very little difference in
the age groupings of Hindus and Muslims, either for males or
females. Jainas had fewer persons in the age-groups from 0-20
years than had either Hindus or Muslims. On the other hand,
Jainas had more persons in the ages above 40. In this respect,
the Jainas resembled the Zoroastrians who exhibited in an extreme
form a lopsidedness in age distribution. Upte the age 20, the
Jaina distribution was the same as that of the Christian. This
tendenuy in the Jaina community to have less persons in the age-
group 0-20 years and more in the age-group above 40 years as
compared with other communities was observed all over India
as could be seen from the mean age of the Jainas which was higher
- than that of the Hindus, Muslims and other people. This is
evident from the statement® showing mean ages by sex for all
religions according to the 1931 Census.?? Moereover, the above
tendency appeared to be persistent in the Jaina community as
would be clear from the statement?® showing age distribution of
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10,000 persons of each sex in the Jaina community in the Bombay
Presidency from "1881-1931.%

6. FERTILITY AND LONGEVITY OF THE JAINAS

As an indication of comparative fertility, the proportion horne
by children of 0-10 years’ age-group to married females of 15-40
years age-group can be examined. Such figures for different religious
communities werc available upto 1931 Census -Report, The
figures for some communities, as stated in 1931 Census Report, 3¢
are given in Table 19,

Table 19
Number of Number of Na, of children
Community children . married women aged 0—10 1o
aged 0—10 aged 15--40 each married
woman aged 15—40
Tribal 24,43,237 12,47,270 196 |
Christian 17,60,983 9,08,570 1-94
Sikh 11,94 ,247 6,21,095 1 -92
Muslim 2,29,72,076 1,28,70,165 1-78
Jaina - 3,19,953 1,95,063 t-64
Hindu 6,61,77,624 4,03,78,332 1-64
Parsi 19,404 12,142 1-60

Even though the fertility of Jaina womecn was low as compared
with that of Christian, Sikh and Muslim women, it did show some
signs of improvement as seen from Table 2031 given below :-—

Table 20
Number of Number of No, of chitdren aged
Year children matried women (—190 to each married
aged 0—-10 aged 15—40 woman aged 15—40
1931 3,19, 953 I 95 063 1 64-
1921 - 2,79,748 1,71,458 1-63
1911 2,593,714 1,96,754 1-49

Sz:rmlar]y the proportion of persons agud 60 and over to
thosc aged 15 to 40 is an indication of comparative longevity.
Such figures®2 for some communities according to 1931 Census
are given in Table 21 in the ascending order of comparative

longevity.
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Table 21
Number Number aged Percentage
Community  Sex . aged 60 - 15--40 of Col.
and over 3t04
1 2 3 4 5
Tribal M 1,23,846 14,55,660 8-5
F 1,39,208 15,29,419 9-1
Hindu M 47,82,296 5,00,89,524 85
F 50,44,122 4,83,54,902 10-4
Muslim M 15,47.638 1,61,79,065 96
F 12,77.130 1,50,11,484 8-5
Jaina M 28,276 2,660,275 10-6
F 30,340 246,619 12-3
Sikh M 1,47.828 9,63,229 15-3
F 1.06023 7,19.448 14-7
Parsi M 3,957 24,150 16-4
. F 3730 : 23,348 16-0

~ The comparison of these figures of fertility and longevity
suggests that fertility and longevity, though not quite in inverse
ratio, approach such a position. Moreover, from the figures
of longevity given above, it would be seen that ouly among the
Tribal, Hindu and Jaina communities the longevity was more
among females than what was among males and that the difference
was more marked among the Jainas. The longevity figures of
Jaina males and females from 1911 to 193], as per 1931 Census,
are given in Table 22,

Table 22
Year Sex Number aged Number aged Percentage of
60 and over 15 to 40 Col. 30 4
1 2 3 4 5
1631 M 28,276 2,66,275 06
F 30,340 2,46,619 .
1921 M + 31,498 2,51,201 12-5
F 35,499 2,25.803 15-7
1911 M 29,747 2,79,635 .
F 35,177 2,533,854 13-9
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_ From the above table it could be mnoticed that no definite
conclusions or tendencies could be drawn from them except the
fact that the marked difference between the longevity of males
and females remained unaltered.

7. DISTRIBUTION OF JAINA POPULATION BY CIVIL CONDITION

Information regarding the distribution of the Jaina population
according to the threc well-known categories of *civil condilion,
viz. unmarried, married and widowed, was used to be supplied
through the Census Reports upto 1931, This information was
very useful in realising the correct position in different communities
about the various aspects of marriage like the age of marriage,
the proporttion of the widowed, etc. Such information has not,
been made available since the Census Reports of 1941 and hence
it becomes very difficult to draw definite conclusions regarding
the distribution of population by civil condition applicable to the
present time. But in the case of the Jaina community the in-
formation about civil condition vpto 1931 serves a useful purpose
in the sense that it is the only source which gives a proper picture
about the nature and extent of civil condition among the  Jainas
till 1931. On this basis we can have some idea in the matter
pertaining to the Jainas at present as there has been no appreciable
change in the marital practices of the Jainas during the last forty
years.

The distribution of 1,000 of each sex of various communitics
according to their civil condition as per 1931 Census is given in
Table 23, . _ '

Table 23
Community Sex Unmarried Married Widowed
INDIA M 476 4710 54
F 388 505 157
Hindu M 463 480 5t
F 324 307 169
Jaina M 503 415 82
F 337 442 221
Sikh M 550 370 80
F 411 475" 114
Muslim M 500 456 : 44
F 358 513 129




Population 27

From the above table it would be seen that the Hindus, except
‘the Muslims, had got the highest number of females married
and the lowest number of females unmarried. The Jainas had
fewer unmarried fernales except the Hindus, fower married females
and more widowed, both male and female, than the general figures.
The proportion of unmarried females was nearly the same in the
Hindu and Jaina communitics, but the difference was more promi-
nent in the disparate proportion of married females and widows,
on account of the high proportion of widows amongst the Jainas.
This vwnusually high proportion of widowed, especially among
the females, seemed to be the predominant feature of the Jaina:
community upto 1931 as could be seen from the statement given
in Table 24 '

Table 24
Unit Year Sex Urmarried Married Widowed
INDIA 1931 M 503 415 82
‘ F 337 442 221
1921 M 507 392 101
F 327 420 253
1911 M 493 418 89
F 301 446 253
1901 M 473 436 91
F 299 470 231
Bombay 1931 M 472 457 71
F 327 471 202
1921 M 480 434 86
F 307 456 237
1911 M 466 452 82
' F 281 474 245
1901 M 454 470 76
F. 272 499 229
1891 M 459 480 61
F 269 516 215
Rajasthan 1931 M 517 390 93
F 321 432 247
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From the above table it would be seen that the proportion
of widows had continued to increase upto 1921 and it suddenly
fell in 1931. This did not mean that the situation had improved
but it was the result of comparatively greater increase in the propor-
tion of married persons due to the fear of the Child Marriage
Restraint Act, popularly known as the Sharada Act. The chiid
marriage seemed fo be quite common among the Jainas as would
be evident from the statement given in Table 25 below showing
the number of females per 1000 aged 0—15 who were returned as
married for the six decades upto 1931.

Table 25

Married females aged 0—15 per 1000 females of that aue

Community : —
1881 1891 1501 1911 1921 1931
Hindu 208 193 186 184 170 199
Muslim 153 i41 131 i23 111~ 186
Jaina 189 172 164 130 117 125
Sikh 120 143 101 88 72 80

Christian 33 37 . 38 37 32 43

From the statement3® showing the distribution by main -
age-periods of the 10,000 unmarried, married and widowed in the
five main religions and all religions together for 1931 in the Bombay
Presidency, it would be seen that the Jainas had 497 females per
10,000 married under 5 years of age, Hindus had 360, Christians
294, Muslims 166 and Zoroastrians 36. In the 5-10 years age-
group, 'Hindus had 2,498 females married, Jainas 1,925, Christians
1,085, Muslims 985 and Zoroastrians 67. Between the ages
10-15, Hindus had 4,613 females married, Jainas 3,998, Muslims
2,637, Christians 1,756 and Zoroastrians 185. Thus it would
be clear that the Jainas had the highest number of infant girls
married and that both Hindus and Jainas had very high figures
for marriages of girls under the age of 15,

Again, from the same statement it would be seen thal - the
highest proportion of married persons was found for all religions
in the 40-60 age-group for males { 8,094 per 10,000) and in the
15-20 age-group for females ( 8,604 per 10,000). In the case of
Jainas the highest proportion of married persons was found in the



Populan'bn ' 29

20-40 age-group for males (7,421 per 10,000 ) and in the 15-20 age-
group for females (8,650 per 10,000).

Further, from the above statement it would be clear that the
difference in the proportion of males and ferales in the last
age-group in respect of c¢ivil conditions was considerable in the
various. communities. Of (0,000 males aged 60 and over, 866
Zoroastrians were unmarricd, 496 Christians, 331 Jainas and 297
Muslims as against only 186 Hindus. Of widows aged 60 years
and over, there were 8,954 per 10,000 amongst Jainas, 8,434 amon-
gst Hindus, 8,037 amongst Muslims, 7,605 amongst Christians
and, 6,308 amongst Zoroastrians. - In every community the majo-
rity of males in the 60 and over age-group were married, and the
majority of the females were widows. The disproportion between
the married men and widowers in the last age-group was least in
the case of Jainas, who had 5497 married males as against 4,172
widowers,

Apart from the fact that the Jainas were an carly marrying
community one could expect that due to the impact of wesiern
ideas, there would not have been married persons upto the age -
of 10. But from the statement,** showing the distribution of Jaina
population in the Bombay Presidency by civil condition of 1,000
of each sex and main age-periods from 1881 to 1931, it would be
seen that there were persons married as well as widowed in the
early age-groups and moreover their number had not been appre-
ciably reduced as was expected in the case of the Jaina community
which was considered to be more advanced, well-placed in the eco-
nomic life and having a high proportion of literate population.
Further, in respect of the proportion of widows it would be seen
that the Jainas continued Lo top the list of widows, Ia Rajputana,
where the Jaina population s mostly concentrated, thcre were 247
widows per 1,000 females, This means that out of four females
one female was necessarily a widow. There is not much change
in this regard in recent times. Due to this unusually high pro-
portion of widows, who are effectively debarred from marrying
again, the sex composition of the community becomes very un-
balanced. The ban on widow remarriage considerably reduces
the proportion of females in the reproductive period. Obviously
this situation very adversely affects the rate of incréase in the Jaina
population as compared to the rate of increase in population of
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other communities. Along with the sex ratio the practice of religi-
ous conversion also scrves as a contributive factor in affecting the
rate of increase in population of a community. For example, the rate
of increase in population of Christian community is highly influe-
nced by the inclusion of converts in the community. In the case
of Jainas there is no possibility of increase in the population due
to the factor of additions of newcomers to their religion as the pra-
ctice of religious conversion is never resorted by the TJainas. On
the contrary there are indications of Jainas being converted to
other religions. Thus, if conversion is not practised, the removal
of ban on widow remarriage appears to be the most pressing and
urgent need for the growth of Jaina population.
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APPENDIX 1]

Statememt showing the mumber per 10,000 of the population whe are
Jainas ai the Censuses from 188} ro 1941

Province or Number per 10,000 of the population who are Jainas

State
1881 1891, 1901 1911 1921 1931 1941

INDIA 48 49 45 40 37 - 36 37
Provinces 23 22 21 19 18 17 19
Madras 8 8 7. 7 6 7 6
Bombay 132 1271 ety 1081 1 1L 127
Bengal { 1 1 3 2 2
u, P. 8 18 18 16 15 14 19
Punjab 211 218 218 200 17 15 13
Bibar 1 1 1 f 1 i
L, P. & Berar 55 52 56 50 49 © 50 50
Assam 2 3 3 5 3 7
Ajmer-Merwara 528 497 418 405 372 48 323
Coorg 6 7 6 6 12 5 2
Dethi 96 84 124
Panth Piploda . 18
" States and Agencies 140 140 136 114 104 101 96

Baroda 2i4 208 247 214 203 198 164
Lentral India 54 87 74 , 76 76"
Deccan .o 302
‘Gwalior 122 128 131
Hyderabad B 24 18 i6 15 15 i5
Kashmir &

Feudatorics 2 B 1 2. 2 2
Mysore 26 27 25 30 15 45 45
Rajputana 375 338 349 3i6 284 268 247
Western India 564 535 509 434

I. Includes Sind.
2. Includes Delhi.
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APPENDIX II

Statement showing distribution of Jaing Population 1971 Census

Statef/Union Jaina Percentage Pefcéntagq,_ 6_1'. Jaina

Territory population  distribution population to total
of Jaina population
population

1961 C 1971
1 2 3 4 5
INDIA - 26,04,646 100,00 0.46 0.47
States )
1. Andhra Fradesh 16,108 0.62 0.03 0.04
2. Assam . 12,917 0.50 0.08 0.09
3. Bibar 25,185 0.97 0.04 0.04
4. Gujarat 4,351,578 17.34 1.99 1.69
5. Haryana 31,173 1.20 0.34 0.31
6 Himachal Pradesh 626 0.02 0.02 0.02
7. - Jammu & Kashmir 1,150 0.4 0.04 0.02
8. Kerala 3,338 0.13 .02 0.02
2. Madhya Pradesh 3,45,211 13.25 0.7 0.83
10. Maharashtra 7,03,664 27.02 .23 1.40
11. Manipur 1,408 0.05 0.10 0.13
12. Meghalaya 268 0.01 0.02 0.03
13, Mysore, 2,18,862 2.40 0.74 0.75
14, Nagaland 627 0.02 0.07 - 0.12
15, Orissa 6,521 0.25 .01 0.03
16. Punjab 21,383 0.82 0.19 0.16
17. Rajasthan 313,548, 19.72 2.03 1.99
18, Tamil Nadu: 41,097 1.58 0.09 0.10
19, Tripura 375 0.01 0.02 0.02
20. Uttar Pradesh 1,24,728 4.7% 0.17 0.14
21. West Bengal 32,203 1.24 0.08 C0.07
Union Territories
1. Andaman & Nicobar .
Islands . 14 0.00 0.01 —
2. Arnunachal Pradesh 32 0.00 N. A, —_
3, Chandigarh 1,016 0.04 0.86 .39
4. Dadra & Nagar Haveli 303 0.01 0,21 0.41
5. Delhi 50,513 1.94 1.11 1.24
6. Goa, Damans & Diu 556 0.02 0.01 0.06
7. Laccadive, Minicoy & _—
Amindivi Istands — —_ T
8, Pondicherry 237 0.01 0,02 0.05

1.3
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APPENDIX III

Statement showing distribution of Jaina Population among the Jormer
British Provinces and Indian States accovding te Censuses from
1911 ro 1941

Province or State 1911 1921 1931 1941
INDIA 12,48,182 11,78,596 12,532,105 14,49,286
Provinces 4,58,578 4,55,855 4,53,569 578372
Madras 29,995 25,493 31,206 30,136
Bombay 2,10,725 2,12,867 1,98,670 2,66,231
Bengal 6,206 12, 863 9,167 11,126
U. P. 75,427 . 67,887 67,954 1,02,768
Punjab 39,637 34,432 35,284 38,233
Bihar 4,282 4,213 3,626 4,602
C, P. & Berar 70,258 68,286 11,895 84,593
Assam 2,398 3,397 2,636 6,639
N, W.F. P 4 3 — 1
Orissa 158 98 108 139
Sind 1,349 i,534 1,144 3,687
Ajmer-Merwara 20,302 18,422 19,497 18,827
Andaman-Nicobar — — —_ —
Baluchistan 10 17 iz 7
Coorg 97 202 83 34
Dethi : - 4,098 5,345 11,287
Panth-Pipioda — — e &2
States and Agencies 789,604 722,741 7,898,536 8,70,914
Assam . 110 106 107 201
Baluchistan — — — —
Baroda 43,462 43,223 48,408 46,866
Bengal 576 506 502 582
Central India 87471 44,431 50,268 571,374
Chhatisgarch —_ -— — 2,158
Cochin — 101 210 358
Deccan {& Kolhaput} — — — 84,226
Gujarat ) - -— — 5,540
Gwalior — 38906 45,079 52,714
Hyderabad 21,026 18,584 21,543 24,853
Kashmir & Feudatories 345 529 597 910
Mysore 17,630 20,732 29,613 32,858
N, W.F. P, — — — 1
Orissa — — — 9
Punjab 7,138 6,889 7,448 6,243
Punjab Hill — — 408 449
Rajputana 3,32,397 2,719,722 3,00,748 3,41,788
Sikkim —_ 7 2 7
Travancore — 33 41 62
U. P. 308 224 214 210
Western India — —_ 2,031,626  2,12,796
150 — 31 21

Madras
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Statement showing distribution and percentage increase of Jaina Papuiaﬂm
(1951, 1961 and 1971 Censuses )

Pefcentage intrease

State/Union 1951 1961 1971
Territory 1951 to 1961 to
1961 1971
INDIA 16,18,406 20,27,248 2604646 4 25,26 + 28.48
States
1. Andhra Pradesh 4,891 9,012 16,108 + 84.26 + 78.74
2. Assam 4,169 9,339 12,917 +124.01 + 38.31
3. Bihar ' 8,165 17,598 25,185 +115.53 -+ 43.11
© 4. Gujarat 374,867 409,754 451,578 + 9.31 + .10.21
5. Haryana — 25,844 31,173 — 4 20.62
6. Himachal Pradesh 34 463 626 +1261.76 1+ 35.21
7. Jammu & Kashmir -— 1,427 1,150 — — 19.41
- 8. Kerala 1,398 2,967 3,336 +112.23 + 12.44
6. Madhya Pradesh  1,81,328 247,927 345211 + 36.73 + 39.24
10. Maharashtra 3,37,593  4,85,672 703,664 + 43.86 + 44.88
11. Manipur 150 778 1,408 +413.67 4 80.98
.12. Meghalaya — 129 268 —  +107.78
13. Mysore 1,39873  1,74,366  2,18,862 + 24.66 + 25.52
14. Nagaland 76 263 627 +246.05 1-138.40
15. Orissa 1,248 2,295 6,521 + 83.8%9 +184.14
16, Punjab 45,006 21,507 21,383 — 352.31 — 0.58
17. Rajasthan 3,59.772 4,09417 513,548 4+ 13.80 + 25.43
18. Tamil Nadu 22,165 28,350 41,097 + 27.90 + 44.96
19. Tripura - 36 © 195 375 +441.67 + 92.31
20. Uttar Pradesh 97,744 1,22,108 1,24,728 + 24.93 4+ 2.15
21. West Bengal 19,607 26,940 32,203 + 37.40 + 19.54
Union Territories
1. Andaman & Nicobar
Islands 1 3 14 +200.00 +366.67
2. Arunachal Pradesh — N A 39 — . N A
3, Chandigart! — 1,035 1,016 — —1.84
4, Dadra & Nagar Haveli — 120 303 —  +152.50
5. Delhi 20,174 29,595 50,513 + 46.70¢ + 70.68
6. Goa, Daman &
Diu — 68 356 — +717.65
4. Laccadive, Minicoy
& Amindivi Islands — — — — -
8. Pondicherry — 76 237 — 4 2148I.
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APPENDIX VI
Statement showing districtwise density of Jaina Population
(arranged in descending order). 1971 Census '
. District.  Jaina Density of
Sr. District State area in  poputation Jaina
N sq. km. of the population
district per sq. km.

1. Greater Bombay Maharashira 603 2,44,721 405.84
2. Abmedabad Gujarat 8,707 1,064,047 11.95
3. Kolhapur Maharashira 2039 93,264 11.57
4, Belgaum Mysore 13,410 1,10,135 8.21
5.. Sangti Maharashira " 8,563 59.457 6.94
6.  Udaipur Rajasthan 17,267 78,507 4.55
7. Ajmer Rajasthan 8,479 37,253 4.3%
8. Ratlam M. P. 4,859 18,992 3.91
5. Sirohi Rajasthan 5,135 19,197 3.74
10. Indore M. P. 3,910 26,135 3.68
11. Sagar . M. P. 10.246 37,017 3.61.
12, Pali Rajasthan 12,391 44,596 3.60
13. Bhavnagar Gujarat 11,155 39,143 3.5
4. laler Rajasthan 10,640 34,751 3.27
}5. Ujjain M. P. 6,081 17,380 2.86
16, Surendranagar Gujarat 10,488 28,224 2.69
17. Bhilwara Rajasthan 10,450 26,911 2.58
i8. Banaskantha Gujarat 12,702 31,755 2.50
19. Mandsaur M. P. 9,726 23,531 2.45
20. Chittaurgarh Rajasthan 10,858 23,406 2.16
21. Jamnagar ~Gujarat 14,125 25,952 2.12.
22. Damoh M. P. 7,301 15,105 2.07

. Tonk . Rajasthan 7,200 14,917 2.07
4. Churu Rajasthan 16,829 25,786 1.53
25. Guna M. P. 11,017 15,904 1.44
26. - Kutch Gujarat 45,612 57,107 1.25
27, Jodhpur Rajasthan 22,860 24,669 1.08
28. ' Barmer Rajasthan 28,387 25,218 089
29, Bikaner . Rajasthan 27,231 22,268 9.82
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APPENDIX VII
Statement showing distribution of Urban Population of Jainas, 1971 Census

Urban population Percentage
State/Union Total of urban
Territory population  Males Females Total population
to total
population
INDIA 26,04,646 8,138,878  7,39,362 15,58R240 59.83
States :
1. Andhra Pradesh 16,108 7,921 5,944 13,865 86.08
2. Assam 12,917 5,112 3,110 8,222 63.65
3. Bihar 25,185 9,432 8,160 17,592  69.85
4. Gujarat 4,51,578  1,52,145 147,051 29919 66.26
5. Haryana 3LLt73 11,091 10,471 21,562 69.17
6. Himachal Pradesh 626 _198 163 1 57.67
7. Jammu & Kashmir 1,150 570 573 1,143  99.3%
8. Kerala 3,336 1,090 879 1,969  59.02
9, Madhya Pradesh 3457211 1,12,76% 1,02,176 2,14945 62.26
10, Maharashira 703664 239659 207609 447,268 -63.56
il. Manipur : 1,408 571 419 990  70.31
12, Meghalaya 268 74 47 121 45.15
13, Mysore 2,18,862 40,361 34,266 74,627  34.09
14. Nagaland 627 400 222 622 99.20
15. Orissa 6,521 2,053 1,781 3,834 . 58.79
16. Punjab 21,383 10,181 9,484 19665  91.97
17. . Rajasthan 513,548 1,20,924  1,17,646 2,38,570 46.46
18, Tamil Nadu 41,097 15,806 12,682 28,488 69.32
19. Tripura 375 105 55 160 42,67
20. Uttar Pradesh 1,24,728 46,161 40,935 87096 69.83
21. West Bengal 32,203 15,171 11,237 26,408 . 82.0¢
Union Territories
1. Andaman & :
Nicobar Islands 14 2 3 5 3571
2. " Arunachal o
Pradesh 39 19 11 30 76.92
3. Chandigarh 1,016 542 474 1,016 100.00
4. Dadra & Nagar
Haveli 303 — — — —
5. Delhi 50,513 26,162 23,638 49,800 98.59
6. Goa, Daman &
Diu 556 244 208 452 81.29

7. Laccadive, Minicoy .
& Amindivi Islands — — — — _
8. Pondicherry 237 115 118 T 233 98.32




Population

APPENDIX VIII
Statement showing distribution of Rural Population of Jainas. 1971 Census

39

10.
.
12.
13.

14.

15.
16.

17,

18.
19.

21,

8

oo

Rural population

State/Union " Total
" Territory population
INDIA
States
Andhra Pradesh 16,108
Assam 12,917
Bihar 25,185
Gujarat 4,51,578
Haryana 31,173
Himachal
Pradesh 626
Jammu &
Kashmir 1,150
Kerala 3,336
Madhya Pradesh 3,435,211
Maharashtra 103,664
Manipur 1,408
Meghalaya 268
Mysote 2,18,862
Nagaiand 627
Orissa 6,521
Punjab 21,383
Rajasthan 5,13,548
Tami! Nadu 41,097
Tripura 375
Uttar Pradesh 1,24,728
West Bengal 32,203
Union Territories
Andaman &
Nicobar Islands i4
Arunachat Pradesh 39
Chandigarh 1,016
Dadra & Nagar
Haveli 303
‘Delhi 50,513
Goa. Daman &
Diu 556
Laccadive, Minicoy
& Amindivi Isiands —
Pondicherry 237

Males Females Total

26,04,646 523992 522414 1046406 40.17

1,174 1,072 2,243
2,701 1,994 4,695
4,012 3,581 7,593
78,331 81,051 1,52,382
4972 4,639 9,611
139 126 265

7 — _

708 659 1,367
67,646 62,620  1,30,266
1,31,177  1,25,219  2,56,396
198 220 418

38 59 147
73,459 70,776 1,44,235
3 2 5
1,364 1,323 2,687
898 820 1,718
1,34,487 140491 2,74.978
6.184 6,425 12,609

. 173 42 215
19,462 18,170 37,632
3,183 2,612 5795
5 4 9

9 — 9

191 112 303
362 351 713
60 4 104

2 2 4

Percentage
of rural

population
to total _
population

13.92
36.35
30.15
33.74
30.83

42.33

40.938
31.74
36.44
29.69
54 .85
65.91
(.80
41.21

8.03
53.54
30.68
57.33
30.17
18.00

64,29
23.08

104.00
1.41

18.71

1.68
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_ APPENDIX 1X

Statement showing number per 1,000 of the Jaina Population who live in
towns according to Census Reports from 1901 to 1941

Province .or State 1941 1531 1921 1911 1901
INDIA 414 346 339 296 300
Provinces . 439 373 7 388 154 16
Madras 215 229 164 196 .81
Bombay ' 471 azxn 4191 369! L3
Bengal 794 616 650 592 545
U P 483 458 397 397 271
Punjab 770 613 530 533 5432
Bijhar 520 496+ 3125 378 —
C. P. & Berar 405 321 247 255 C.P.260
Berar 349

Assam 444 334 342 233 287
N.W. F. P — — 1006 750 —
Qrissa 309 —_ — — —
Sind 112 — —_ - —
Ajmer-Merwara 463 333 340 283 266
Baluchistan — 1000 529 900 —
Coorg 706 602 203 670 —
Delhi 954 . 857 822 Not given =~ —
States and Agencies 363 331 302 262 276
Assam 940 844 764 973 —
“Baluchistan — — — — —
Baroda . 499 421 406 388 446
Benigal . 875 711 609 351 — .
Central India 435 363 311 230 1 7]
Chhattisgarh 583 — — — -—
Cochin 1000 995 1000 992 | 1000
Decean

{ & Kolhapur) 206 — — — —
Gujarat 710 — — — —
Gwalior 420 377 250 — —
Hyderabad 348 285 268 182 - 229
Kashmir and

Feudatories 882 995 994 977 991
Madras 1000 1000 1000 927 ) —
Mysore 276 252 311 201 250
Orissa 1000 - —_ _ —
Punjab 566 507 464 508 —
Punjab Hill 782 _ — — —
Rajputana 340 308 280 235 246
Travancore 1000 1000 1000 1000 —
U P 833 579 589 578 —
Western India 397 375 — — —
Bihar & Orissa States —_ 3 50 132 —
Bombay State — 228 06 283 —_—
C. P. State _ 495 464 399 —_

Punjab State Agency 498 — —

I. Includes Sind.
2. Includes N. W, F. P,
3. Includes Orissa.
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APPENDIX X

Statement showing Sex distribution of Jaina Population. 1971 Census

State/Union
Territory

R R R R R Y

INDIA

States
Andhra Pradesh

. Assam

Bihar

. Gujarat

Harvana

. Himachal Pradesh
. Jammu & Kashmir
. Kerala

. Madhya Pradesh
. Maharashtra

. Manipur

. Meghalava

. Mysore

. Nagaland

5. Orissa

. Punjab

. Rajasthan

. Tamil Nadu

. Tripura

. Uttar Pradesh

. West Bengal

Union Territories

. Andaman &

Nicobar Islands

. Arunachal Pradesh
. Chandigarh
. Dadra & Nagar

Haveli

. Delhl

. Goa, Daman'& Diu
. Laccadive, Minicoy

& Amindivi Islands

. Pondichecry

_ No. of
Total Males Femates females per
1000 males
26,04,646 13,42,870 12,61,776 940
16,108 9,092 7016 e
12,917 7,813 5,104 653
25,185 13,444 11,741 873
4,51,578 2,23,476 228,102 1,021
31,173 16,063 15,110 240
626 137 289 857
1,150 577 573 993
3,336 1,798 1,538 855
3,45,211 1,80,415 1,64,796 913
7,03,664 3,70,836 3,32,828 897
1,408 769 639 330
| 268 162 106 654
"2,18,862 1,13,820 1,05.042 922
627 403 - 224 555
6,521 3,457 3,104 908 ot
21,383 11,079 10,304 930 o
5,13,548 2,55,411 2,58,137 1,010 v
41,097 21,990 19,107 869
375 278 97 349
i,24,728 65,623 59,105 901
32,203 18,354 13,849 754
14 7 7 1,000
39 28 11 392
1,016 542 474 874
303 191 112 586
50,513 26,524 23,989 904
556 304 252 829
237 117 120 1,026
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CHAPTER 2

¥

RELIGIOUS DIVISIONS IN THE JAINA COMMUNITY

1. EARLY HISTORY OF JAINA RELIGION

“Jainism’ is a religion propounded by Jina, i. e., one who
has conquered the worldly passions and Jainas are the followers
of Jina. According to the Jaina tradition Lord Rshabhadeva
was the first Jina of the present age who was born in very primitive
times when people were illiterate and did not know any art. It is
believed that Rshabhadeva was the first person fo initiate the
people into various arts and crafts like cooking, writing, making
pottery, painting and sculpture and to establish the social institu-
_tions like marriage, family, Varna or class, education, etc. He
taught the people how to behave in society, introduced social
customs and manners and showed the way of performing religious
practices. He was also known as the first Tirthankara, i. €., one
who guides the people to attain liberation. Rshabhadeva was
followed by 23 Tirthaskaras and they tried to reform the society
and preach the religion as handed over to them from the times of
Rshabhadeva.

Even though, according to the above tradition, the Jainas claim
to have a hoary antiquity, it should be remembered that so far no
historical evidence has been brought forward to establish beyond
‘doubt the real existence of the first 22 Tirthankaras. The last two
Tirthankaras, viz., Parévanitha, the 23rd, and Mahavira, the 24th,
are proved as historical personages.! There are various literary
evidences in the Jaina and Buddhist texts which presuppose the
-existence of a Nirgrantha Order headed by Parivanatha before the
advent of Mahavira and, therefore, it can be said that there is
much truth in the Jaina tradition that Mahavira was no more than
promulgator of an older Nirgrantha Order.?
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Parsvanatha flourished towards the end of the ninth century
B. C., i. e, 250 years before Mahavira, He was a religious teacher
of great eminence and had to fight against the Brahmanic tyranny
of caste system and the preponderance of ‘ Aimsz * (1. . killing ) of
animals in Vedic sacrifices which was gradually filtering into the
East from the Western part of India. He, therefore, threw open
the doors of his religion to all persons without any distinction of
caste, creed or sex. Both males and females could enter the Order
of Parsvanatha on the basis of equality. He preached the four
great vows, i.e., * Alissa ’ (i.e. non-injury ), ‘ Satya’ (ie. truth),
* Asteya’ (i.e. abstinence from stealing)} and ° Aparigraha’ (i.e.
non-attachment to worldly things } and emphasised the necessity
of observing strict asceticism as a means for the attainment of
salvation. Moreover, Pirsvanatha divided the followers of Jaina
religion into four categories according to sex and the strictness
“with which the members practise the injunctions laid down by
the Jaina religion, viz., (1) Yatis or Sadhus or Munis, i.e.,
male ascetics; (ii) Arjikas or Sadhvis, i. e., female ascetics;
(iit) Sravakas, ie., male laity and (iv) $ravikas, i. e., female
laity. This foundation of four orders in the community with their
leaders to look after and supervise the conduct of members com-
prising the order shows that there was a pretty good arrangement
to govern and organise the Jaina community from the earliest
times. In fact, this is one of the important reasons put forward
for the survival of Jainism in India as against its rival Buddhism.?

After Parsvanatha, Mahavird became the leader of the Jaina
Church., The religion preached by Mahavira was substantially the
same as preached by his predecessor Parivanatha. It is said that
Mahavira added © Braimacharya’ (ie., chastity, perhaps already
included in Aparigraha) as the fifth great vow to the four great
vows already preached by Parsvanatha®. Mahivira continued
further the practice of fourfold division of the community and it
is stated that at the time of his death there were 14000 Yatis,
36,000 Sadhvis, 1,59,000 Sravakas and 3,18,000 Sravikas.S Mahavira
had in all eleven Ganadharas. They were all religious teachers well-
versed in Jaina scriptures. After the nirvana of Mahavira, the
fifth Ganadhara Sudharman became the head of the Jaina Church,
others either having attained salvation or ‘ Kevalinship’' (i e.
omniscience ) before the death of Mahavira. Sudharman is said
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to have narrated the Jaina Canon to his disciple Jambasvami in
the manner he had heard from his Master. The Nirgrantha
Sramanas of the present time are all spiritual descendants of the
monk Arya Sudharman, the rest of the Ganadharas having left no
descendants.$

From the history of Jaina religion upto Mahavira it appears
that sects and sub-sects had not arisen till that time. . But later on,
we find that various schisms arose in the Jaina community as a
result of which Jainism was divided into scveral sects and
sub-sects. There were various reasons which contributed to the
splitting of Tainism in small sects and sub-sects. In the first place
it may be mentioned that during the lifetime of Mahavira the
spread of Jainism was limited and Jainism did not seem generaily
to have crossed the boundaries of the kingdoms of Anga and
Magadha, comprising modern Bihar, Orissa and Western Bengal,
where the Teacher mainly lived and concentrated his attention,
but after the death of Mahawvira, his successors and followers
succeeded to a large extent in popularising the faith throughout the
length and breadth of India, so that it did not fail to enlist for a
long period the support of kings as well as of commoners. As-the
number of adherents to the Jaina religion fast increased and as
they were scattered practically in all parts of the country, the
Ganadharas and religious pontiffs must have found it very difficult
to look after and organise their followers. Naturally, different
conditions, customs, manners and ways of life prevailing in
different parts of the country in different periods might have
influenced in giving rise to various religious practices which might
have ultimately resulted in creating factions among the followers
of Jainism. Secondly, the religious doctrines, principles and tenets
as they were enunciated and taught by Mahavira were not
committed to writing during the lifetime of Mahavira or imme-
diately after his death. The religious teachings of Mahavira were
memorised by his immediate successors and they were thus handed
down from one generation to another till they were canonised at
the Council of Pataliputra in the early part of the 3rd century B.C.
By this time much water had flown down the Ganges and what
was canonised was not acceptable to all, who vigorously maintained
that the canon did not contain the actual teachings of Mahavira.
Again, there was the guestion of interpreting what had been
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canonised. As time passed on, differences of opinion regarding
the interpretation of many doctrines arose and those who differed
established a separate school of thought and formed themselves
into a sect or sub-sect. Thirdly, it may be maintained that sects
and sub-sects arise as a direct result of the revolt against the
actions and policy of ruling priests or heads of the Church.
Those who are at the helm of religious affairs are likely to swerve
from their prescribed path and debase themselves or they are likely
to be too strict in maintaining and preserving the religious practi-
ces in a manner they think it proper, without taking inte account
the needs of the changing conditions. In both the cases natural
indignation is bound to occur on the part of the thinking popula-
tion and there should not be any surprise if his accumulated
indignation and discontent take a turn in formulating and organi-
sing a separate sect. Martin Luther revolted against the high-
handed policy of Popes and Priests in the Christain religion and
founded the section of Protestants in that religion.

2. THE GREAT SCHISM

The history of the Jaina Church is full of references to the
various schisms that had taken place from time to time and some
of these schisms contributed to the rise of sects and sub-sects in
the Jaina religion. There is no unity of opinion on the manner
and nature of such schisms. According to Svetambaras, there were
eight schisms, of which the first was caused by Mahavira’s son-in-
law, Jamali; and eighth, occurring in 83 A, D, pave rise to the
Digambara sect. But the Digambaras seem to be ignorant of the
earlier schisms.? As the first seven schisms® were comparatively
unimportant, we may deal with only the eighth schism which
ultimately split the community into two rival sects. In this conne-
ction it should be remembered that in order to prove the antiquity
of their sect, both the sects have put forward their own theories
regarding the origin of the other sect?. As regards the origin of
the Digambara sect, it is ascribed by the Svetithbaras to.
Siva-bhiiti,?® who started the heretical sect of the Bhotikas in 83
A.D. This report is denied by the Digambaras; they maintain
that they have preserved the original practices, but that, under
the 8th successor of Mahavira, Bhadrabahu, a sect with laxer
principles arose, and that this sect, which was called that of the
1.4 '
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Ardha-phalakas, developed into the present sect of Svetambaras
in 80 A, D.Y Recent researches in Jaina history tend to prove
the real existence of Ardhaphalaka sect and to consider the
Ardhaphilakas as forerunners of the Svetimbaras,!?

Really speaking, one cannot arrive at any definite conclusion
from all these mutually conflicting traditions, amd hence, it is
almost impossible to fix an exact date for this great, schism in the
Jaina community, The main point of difference between the two
sects was the question of considering whether the practice of nudity
was an absolute necessity for achieving salvation, Taking into
consideration these facts it seems probable that the separation of
the sections of the Jaina Church took place gradually, an individual
development going on in both the groups living at a great distance
from one another, and that they became aware of their mutual
difference about the end of the 1st century A. D.33  In view of this

“it can safely be asserted that the origin of the two sects ¢annot be
_attributed to any specific incident!® which instantly divided the
community into two opposite camps.

3., THE TWO MAIN SECTS

It is now necessary to see what is the exact difference between

these two sects. Literally Digambara means °sky-clad” and

dvetarmbara means ° white-robed’, i. e, the monks of the

Digambaras are naked while those of the Svetambaras wear white

clothes. In fact there is very little difference between the two

branches as regards the essentials of doctrine, For example, the
most authoritative book of the Digambaras, viz., Tattvarthidhi-
gama Sutra by Umasvati, is onc of the standard books also of the

Svetarmbaras. However, there are some major as well as minor

tenets on which the two sections are opposed to one another. The

major points of difference between the Digambaras and

Svetambaras are as follows :

(i) While the Digambaras believe that a monk who owns any
property, 1.e., wears clothes, cannot attain salvation :
the Svetambaras assert that the practice of complete
nudity is not essential to attain liberation.

(ii) The Digambaras hold the view that woman is not entitled
to Moksha in this life. On the contrary -the Svetanbaras
believe that women can reach Nirvana in this life.
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(#i) According to the Digambaras, once a saint had attained
* Kevala Jniana’ i. . omniscience, needed no food, but could
sustain life without eating. This view is not acceptable
to the Svetambaras.

Leaving aside the trivial differences in rituals, customs and
manners'®, the following are some of the minor points on which
the two sects do not agtree :

(i) The Digambaras maintain that the embryo of Mahivira,
the last Tirthankara, was not removed from the womb of
Devananda, a Brahmin lady, to that of Trisala or Priyakarini,
a Kshatriya lady, as the Svetambaras contend.

(i1) The Digambaras believe in the complete disappearance of
the ancient sacred literature of the Jainas and as such dlSOWn
the canonical books of the Svetimbaras.

(iii) The Digambaras assert that Mahavira never married but
according to the Svetambaras Mahavira married Yasoda and

. had a daughter from her by name Anojji or Priyadariana.

(iv) The Svetambaras consider Mallinitha, the 19th Tirthari-
kara, as a female but the Digambaras state that MaHmatha
was a male.

{v) According to Digambaras, the Tirthankaras must be re-
presented as nude and unadorned, and with downcast eyes,
This need not be so according to Svetambaras.!¢

4. THE MAJOR AND MINOR SUB-SECTS

.The division of the Jaina Church into two sects mentioned above
was only the beginning of splitting the religion into various sects.
Each of the two preat divisions again got sub-divided into different
major and minor sub-sects according to the difference in acknow-
ledging or interpreting the religious texts,* These major and
minor sub-sects ‘gradually sprang up for the most part on account
of different intetpretations the pontiffs put on the canonical texts
from time to timsz,
The Diganibaras are divided into following sub-sects :

(a) Major sub-sects :
(i) Bisapanthi.
(i) Terapanth:. .
(iii) Tarapapanthi or Samaiyapanthi.
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{(5) Minor sub-sects :
(i) Guminapaunthi.
(ii) Totipanthi.

The Bisapanthis worship the idols with flowers, fruits and
sweatmeats. In their temples they keep the idols of Kshetrapila,
Bhairava and other deities along with the idols of, Tirthankaras.
They perform  Arati’ (i. e., waving lights over the idol ) and offer
sweatmeats {i. e,, Prasada) in the temple even at night. While
worshipping they sit and do not stand. They consider Bhattarakas
(i. e., ascetics below the order of Yaris or monks ) as their religious
teachers (i.e.,, Dharma-gurus), and heads of the religion (i. e,
Acharyas. ) 3 :

Terapanthis worship the idols not with flowers, fruits and
other green vegetables ( known as Sachitra things ), but with sacred
rice called © Akshata’, cloves, sandal, almond, dry cocoanuts,
dates, etc.’*. In their temples they do not maintain the idols of
Kshetrapila, Bhairava and other deities. They neither perform
‘ Arati’ nor offer sweatmeats in the temple. While worshipping
they stand and do not sit, They do not treat Bhattarakas as their
religious teachers or heads. The last characteristic of Teraparithis,
i. e., non-recognition of the Bhattaraka system, is the main and
important difference from Bisapanthis. From this it'is clear that
the Teripanthis appear to be reformers. They oppose fo various
religious practices, as according to them these are not real Jaina
religious practices. Digarhbara Teripanthis have no connection
with Svetambara Terapanthis, Among the Digambaras Bis panthis
and Terapanthis are so proud of their practices that they do not
visit the temples of other Panthas or sccts. Blsapanthis are
more in Rajasthan and Gujarat and Terapanthis in Rajasthan,
U. P. and M. P.!* Terdpantha arose in 1683 V. S. as 2 revolt
against the Ioose conduct of Bhattarakas and now it claims
practically two-third members of the Digambara sect as its
followers. Terzpantha had performed a valuable task of rescuing
Digambara sect from the clutches of Bhattirakas and hence the
Terapanthis occupy a peculiar position in the Digambara Jaina
community.* ’

The sub-sect Taranapantha is known after its founder Tarana
Svami or Tarana Tarana Svami. This sub-sect is also called Samai-
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yapantha because its followers worship Samaya, i. €., sacred books.
The population of Taranapanthis is nearly 40,000 and they are
mainly found in Bundelkhand, Madhya Pradesh, former
Central Indian States - and some parts of Khandesha District.
Members from the following six castes, viz., Paravara,,
Asaiti, Golilare, Charanagare, Ajudhyabasi and Dosakhe
Paravara, are the followers of this sub-sect. Tarapasvami
(1505-1552 V. 8. ) founded the sub-sect .in the latter part of
the 16th century of the Vikrama Era. He died at Malharagarh,
in former Gwalior State, and this is the central place of pilgrimage
of Taranapanthis. They do not worship the idols but they do wor-
ship their own sacred books. Even though at present there are
six castes among the Tarapapanthis, they were really against the
caste distinctions. Taranasvami was looking with equanimity
towards all persons and in fact he threw open the doors of his sub-
sect to Muslims and low caste people. Ruiramana, one of the
main disciples of Taranasvami, was a Muslim. Further, Tarana-
panthis gave more importance to spiritual values and the study
of sacred literature. That is why we find a complete absence of
outward religious practices among them. These three main fraits
of Taranapanthis, viz., hatred of idol-worship, ban on caste dis-
tinctions and removal of outward religious practices, were evolved
as a revolt against the religious practices and beliefs then pre-
vailing iri the Digambara Jaina Church and it appears that Tara-
nasvami might have formulated these principles under the direct
influence of Islamic doctrines and teachings of Lookasaha, the
founder of non-idolatrous sub-sect among the Svetambaras. 2

Gumanapanthis and Totipanthis are not so important and
very little is known about them. Guminapantha fluorished of
late in the 18th century A. D. and was so called from the name of
its founder Gumana Réama.

In.the Digambara sect, in recent years, a new sub-sect known
as Kanaji Pantha, consisting of the followers of Kanaji Svami, is
being formed. Kanaji Svami, a Svetarmbara Sthanakvasi by birth,
has largely succeeded in popularising the old sacred texts of the
great Digambara saint Acharya Kunda-kunda of South India.
But Kanaji Svami’s efforts, while interpreting Acharya
Kunda-kunda’s writings, to give more prominence to Nischayanaya
(i.e., realistic view point) in preference to Vyavaharanaya (i. e,
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practical view point) are not approved by the Digambaras
in general as they consider that both the view points are of equal
importance. However, the influence of Kanaji Svami is steadily
increasing and Sonagadha town in Gujarat has become the central
place of varied religious activities of Kanaji-panthis.??

Like Digamibaras, the Svetarnbaras are also split up into
following sub-sects :

(i) Pujera or Murtipujaka or Deravasi or Mandmamrgl

(ii) Dhundiya or Bistola or Sthanakavasi or Sadhumargy,

(iii) Terapanthi. .

The original stock is now known as Martipujaka-Svetambaras
as they are the thorough worshippers of idols. They offer fruits,
flowers and saffron etc. to their idols and adorn them with rich
clothes and ornaments. Their ascetics cover their mouth with strips
of cloth while speaking, otherwise they keep them in their hands.
Again their ascetics have no objection to wearing yellow clothes,

The Sthinakavisis do not believe in idol-worship at all. Their
ascetics gover their mouths with strips of cloth for all the time and
they do not use the cloth of yeliow or any other colour (of
course, except white}. The Sthanakavasis arose not directly from
the Svetambaras but as reformers of an older reforming sect, viz.,
Lonka sect, The Lonka sect was founded in about 1474 A. D.
by Lonkasiha, a rich and weil-read merchant of Ahmedabad, and
the main principle of this sect was not to practise idol-worship,23
Later on, some of the members of the Lonka sect disapproved of
the lives of their ascetics, declaring- that they lived less strictly than
Mahavira would have wished, A Lonka sect layman, Viraji of
Surat, received initiation as a Yati and won great admiration on
account of the strictness of his life. Many pepole of the Lonka
sect joined this reformer and they took the name of Sthanakavasi
(i. . those who do not live in temples but in Apasara ) whilst their
eneraies called them Dhundhiya (i. ¢. Searchers. This title has
grown to be quite an honourable one ). Except on the crucial
point of idol worship, Sthanakavasis do not differ much from other
Svetambara Jzinas? and nowadays they invariably call themselves
as Svetarmbara Sthanakavasis.26

It is interesting to note that the two non-idofatrous subsects
—Taranapanthis among Digambaras and Sthanakavasis among
Svetambaras—came very late in the history of the Jaina Church
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and to some extent it can safely be said that the Muhammedan
mfluence on the religious mind of India was greatly responsible
for their risc. In this connection Mrs. S, Stevenson observes :
“If one effect of the Muhammedan conquest, however, was to
drive many of the Jainas into closer union with their fellow idol-
worshippers in the face of iconoclasts, another effect was to drive
others away from idolatry altogether. No oriental could hear a
fellow oriental’s passionate out-cry against idolatry without
doubts as to the rightousness of the practice entering his mind.
Naturally enough it is in Ahmedabad, the city of Gujerat thatf .
was most under Muhammedan influence, that we can first trace
the stirring of these doubts. About 1452 A. D.27 the Lonka sect,
the first of the non-idolatrous Jaina sects,-arose and was followed
by the Dhundhiya or. Sthanakavasi sect about 1653 A. D., dates
which coincide strikingly with the Lutherian and Puritan move-
ments in EBurope.” 28

The foundation of Terapanthi sub-sect was laid by Svami
Bhikkhanaji Maharijain V. S, 1817, He was formerly a Sthanakavasi
and. when he perceived some difference in the religious practices of
Sthanakavast ascetics, he began to convert the people to his own
views. As he laid stress on the thirteen religious principles, viz.,
five Mahavratas, five Samitis and three Guptis, his sub-sect was
known as the Terapanthi sub-sect.? About 150 male ascetics,
300 female ascetics and one lakh ordinary laymen are the followers
of Teripanthi sub-sect. Teripanthis are non-idolatrous and
are very finely organised by their. Achiarya (i.e. religious head)
- and every yedr on the 7th day of the bright half of the month of
Magha a festival known as ‘ Maryada Mahotsava’ is celebrated
when all ascetics and lay disciples, male and female, meet
together and discuss the various problems of Terapanthis. 'The
penance of Terapanthis is considered to be very severe.30

The Terapantha is known for its disciplined organisation
characterised by one Acharya (i.e., religious head ), one code
of conduct and one line of thought. The Terapanthis are consi-
dered reformists as they emphasise simplicity in religion. For
example, the Terapanthis do not even construct monasteries for
their monks, who inhabit a part of the house which the householders
build for themselves3! Recently their religious head, '
Acharya Tulst, has started the Anuvrata movement which attempts
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to utilise the spiritual doctrines of the Jainas for moral uplift of
the masses,32
5. RISE OF SECTIONS AND SUB-SECTIONS

Apart from the splitting of the Jaina Church into various sects
and sub-sects, we find that every main sect was further divided into
several sections and sub-sections like Sarhgha, Gana, Gachchha
and Sakhi. In the Digambara sect, there arose a' number of
Saraghas, viz.,, Mula (i. e., original) Samgha, and others like
Dravida Samgha, Kashtha Samgha, Mathura Samgha, etc. The
Mula Samgha was further split up into four small Samhghas for
very trivial reasons. On this subject the following stanzas occur
in the ‘Nitisara’, a work of Indranamdin :
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The Guru Arhadbalin effected the excellent organisation of
Samghas : the Simba Sargha, the Narmdi Samgha, the famous Sena
Samhgha and the Deva Samgha were well-known as they were dist-
"inguished by the places of their establishment. Thus those who
used to keep their rainy season’s retreat in the den of a lion formed
mto a Simha Samgha, those in the lower part of a tree of the-
Namdi species, Namdi Samgha, those urder the bushes, Sena ]
Sanigha and those in the house of a courtesan named Devadatta,
Deva Saingha. Further, in the Sarghas there were small sections
like Ganas and Gachchhas, e. g., the Namdi Saingha had Balstkira
Gapa and Parijata Gachchha. :

Even though there were sections and sub-sections among the
Digambaras, really there was no difference in them regarding reli-
gious practices and beliefs and it should be remembered that this
fact was impressed on lay disciples. In this connection ¢ Nitisara®
observes that :
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The Ganas, Gachchhas and others that have arisen from them, are
the grantors of eternal bliss. -There is between them no difference
whatever in their monastic and other practices. If a man imagines
any differenice in the four Samghas, he has travelled beyond the
truth and is gone completely into the world. In them ther: is no
difference of images nor of penitential observances, mor is there
any distinction in their rules and readings.®?

A number of Gachchhas came into being in the Svetambara
sect also. They originated from the different Jaina teachers, who
assumed themselves as heads of their own Gachchhas, alleging
differences in religious practices and holding different interpreta-
tions of the texts of the Siitras, i.e., holy scriptures. The literature
of Svetiarmbara sect has preserved the list of the Suris or hierarchs,
right from Arya Sudharman, Mahavira’s successor as head of
Jaina Church, noting down the important events during their
time. Therein, we find that after Udyotana Suri, his eighty-four
disciples started eighty-four Gachchhas as all of them were ‘created
Acharyas®* by him. This happened in 937 A. D. ata place
named Teli near the famous Mount Aby, The following is a list
of the pames of the Gachchhas’® commonly found and most of
them have become now extinct.

1. Agama 18. Bidyadhara ‘ 35. Ghoghera
2. Afichala 15. Bijaya 36. Ghoshavala
3. Anpuri . 20. Birgjivala 37. Gubela
4. Bagheravala 21. Boresimgha " 38. Guptaubi
5. Baherha - 22. Bramhana 39. Hamsaraka
6. Bapana 23, Chitourha 490. Jalori
7. Barhgachha 24. Chitravala 41, Jamgorha
8. Barodiva 25. Dashiya 42, Javaharaka
9. Belid 26. Dekacharha 43. Jheramtiya
10. Bharuyachha 27. Dhamdhusha 44, Hravala
11. Bhataners 28. Dharmaghosha 45, Chhapara
12. Bahavaharsha  29. Dobamdanika  46. Kachhela
13. Bhaverndra 30. Dokarha 47. Kamalakalasa
14, Bhavaraja 31, Gachhapila 48. Kamboja
15. Bhimapalli 32. Ganadhara 49. Kamdobiya
16. Bhimasena 33. Gamgesara 50. Kapurasimgha

17. Bhinmala 34, Ghamghodhara 51. Kattakapura
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52, Kavala 73. Nagarakata 94, Sagara

53. Khambhyata 74. Nagaravala 95. Sanchara
54, Kharatara 75. Nagemdra 96. Samderaka
55. Koramtavala 76. Nagori 97. Safijata

56. Koshipura 771. Nagapura 98. Sarasvati
57. Krshnarshi 78. Nanavzla 99, Saravila
58. Kuchora 79. Narhiva 100. Sard¢hapunamiya
59. Kutubapura 80. Jithara 101. Sevantara -
680, Lumpaka 81. Nigama 102. Siddhamta
61. Madhukara 82. Palanapura 103. Siddhapura
62. Mamdaliya 83. Pallikiya 104. Soratha
63. Mandharana 84. Pallivala 105. Surana

64. Mandovara 85. Pafichabahali 106. Tanavala
65, Manghosha 86. Pirévachandra  107. Tapi

66. Maladhora 87. Pippalaka 108. Thambhana
67. Masena 88. Puarnatalla 109, Trengaliva
68. Mathura 89. Purima 110. Tirbhaviya
69. Muhasorarha  90. Rimasena 111. Upakesa
70. Murarmdavila 91. Rangavijaya 112. Ustavala
71. Nadola 92. Revati 113. Utabiya?®
72, Nagadraha 93. Rudrapalhiya .

Like Mirtipijaka $vetambaras, the Sthanakavasi Svetimbai as
also have been sub-divided into 32 Gachchhas.®’

6. ATTEMPTS OF RECONCILIATION

From the above discussion it will be seen that the Jaina
Church which was one and undivided at the time of Mahavira has
now been split up into sects, sub-sects, Samghas, Ganas, Gach-
chhas, etc. Apart from the religions divisions existing at present
there might have been other divisions in the past. Such divisions
must have flourished in the past but it appears that they could not
survive upto the present day for want of followers or some other
reasons. As an instance the name of *Yapaniya’ or ‘Yapya’ Samgha
can be cited. This Samgha was established by Sri Kalasa
Acharya at Kalyana town in Gulbarga District in Karnataka.
Like Svetarmbaras, it recognised the existence of sacred books and
believed that women could attain salvation and saints could take
food after attaining omniscience; but at the same time it was, like
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Digambaras, against using clothes and it followed the rules and
regulations of Digarhbara ascetics®®. Neither its literature?? nor
any of its followers is existing today. It appears that this Samgha
was a connecting link between the Digambaras and Svetambaras
or probably it was a solution to iron out the differences between
the two sects. But this solution was not, it seems, accepted by
the people and as such it had to remain as a separate Sarhgha and
vanish within a short period for want of following.t® Afterwards
no attempt worth the name was made in the long history of the
Jaina Church to cement the outstanding differences between-the
sects and among the sub-sects within a sect. On the contrary itis a
pity that more importance was attached to small differences of
practice and this ultimately gave rise to various Samghas, Gacha-
chhas, etc. The main diffcrence between the Mala Samgha and
Kashtha Samgha of Digambaras lies in the fact that while the
ascetics. of the former use the bunch of peacock feathers for
warding off insccts, those of the latter use a tuft of cow’s tail's
hair. There was a third section which did away with the use of
a bunch or tuft and hence it was called “ Nihpichchhika Samgha.’
Even though the differences were meagre, the Mula Samgha
declared the other two Samghas as Jainabhasa, i. e., false Jaina
Samghas. Exactly on the same lines varions Gachchhas like
Kharatara, ATichala, Paurnimiyaka, Katuka, etc. arose among the
Svetambaras due to little differences and there was practically
constant rivalry among them. Books like Kupakshakausikasaha-
srakirana, Tapomatakuttana, Afichalamatadalana, indicate this
. spirit of rivalry.#1  Thus it will be found that there is nothing like
unity in the Jaina Church but on the contrary thers is a vivid
tendency to magnify the differences and to split up the Jaina
Church into small sections spread all over India. Moreover there
was not during the last 2000 years even a single powerful person-
ality in the Jaina community who could iron out the differences
between the two main sects which insist more on their mutual
differences. It goes without saying that this unusually large
number of religious sections or divisions in a small Jaina
community can hardly servc as an incentive for unity in that
community,
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CHAPTER 3
SOCIAL DIVISIONS IN THE JAINA COMMUNITY

1. INTRODUCTION

Just as there is an unusually large number of divisions in the
religious sphere of a small Jaina community, we witness the same
phenomenon, possibly.in an aggravated form, in the social sphere
of that community; We have scen that these religious divisions
have created rival sections and sub-sections in the community to
such an extent that sectarian feelings get an upper hand ‘and make
their adherents to forget the important fact that the Jaina Church
was one and undivided up to the time of Lord Mahavira. Further,
we have noticed that various sub-sects arose very late in the history
of the Jaina Church and that in many cases their rise was inevitable
in the sense that they were created with a view to meet the demands
of the changing conditions in different parts of the country and to
correct the laxity in the religious practices of several religious
heads and pontiffs. Moreover, the influence of teachings of other
important religions on the religious practices and behaviour of
. the Jainas was but natural and catnot be over-looked; and in this
connection we find that the Islamic doctrines were more or less
responsible for creating the non-idolatrous sub-sections in the two
main sects of the Jaina Church. It is proposed in this Chapter to
show the manner in which the Jaina community was divided and
sub-divided in the social field.

1
2, JAINA CONCEPTION OF VARNAS OR CLASSES

During the Vedic period (2000 B. C. to 300 B. C) Parsvanitha
was the first person to launch a successful attack against the religious
beliefs and practices of Brahmanism and the same policy was
vigorously followed by Mahavira. The latter succceded in getting
a Jarge number of followers whom he organised into a compact
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social order quite distinct from that of the Brahmanic social order
of the Vedic period.

The Vedic society was composed of four classes, viz., Brahmana,
Rajanya,"Vaitya and Sidra. They are said to have come from
the mouth, the arms, the thighs and the feet of the Creator. The
particular limbs ascribed as the origins of these divisions and the
order in which they are mentioned probably indicate their status
in the society of the time, The fact that the four classes are described
as of divine origin could be taken as a sufficient indication that
they were of long duration and very well defined.! Not omly the
four classes were distinct and separate, but they were also affected
'by the spirit of rivalry among themselves. Even in early Rgvedic
times the Brahmanical profession had begun to set up claims of
superiority or sacredness for itself and accordingly we find that
different rules were prescribed for different classes. Thus the
Satapatha Brahmana lays down different modes of address for
the four castes, differing in degrees of politeness, as ehi, agachchha,
adrava and adhava. The Taittiriya Brahmana recommends
the spring season to the Brahmins for the performance of sacrifices,
the summer to the Kshatriyas, and the autumn to the Vaisyas.
The Atharva Veda proclaims in the stronrgest language sin, peril
and ruinous comsequences of insulting Brahmins and robbing
them of their property.? This inordinate extension of thc preten-
sions and prerogatives of the sacerdotal class naturally created
cleavages in the society, The Kshatrivas were assigned a position
next to Brahmins, and Vaiyas and Stdras were comparatively
neglected. '

. The Rgvedic people, including the Brahmins, were fond of
meat-cating and practically all the important ceremonies and
sacrifices were attended with the slaughter of animals. The princi-
ple of * Ahisusa® or pon-injury to animals was then unknown to the
Rshis or ascetics. Offerings of flesh were frequently made to the
gods, and the worshippers, including the priests, ate the offerings.
The meat of cows and bulls does not seem to have been excluded.
It was a custom to entertain a distinguished guest with the meat
of a bull or a barren cow. At the wedding ceremonics oxen were
slain, evidently for the feeding of the invited guests. From the.
Brahmanas we learn that the sage Agastya slaughtered one hundered
bulls at a sacrifice. In fact, the sacrifice of cows and bulls- was
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not only optional as in the case of the arrival of a guest, the Ashiaka
sacrifices offerd to the Fathers, and marriage, but compulsory
on certain occasions and ceremonies. At Sraddhas, or periodical
oblations to the manes, the sacrifice of cows is recommended, as
subtsances like rice, barley, sesamum, fruits, etc. keep the manes
satisfied for a month, the flesh of goats for six months, while beef
satisfies them for a veat.? Meat was almost compulsory at the
Annaprasana (or first feeding with solid food ) ceremony of a
child and from then tiil death and cremation, sacrificing of animals
was necessary on most of the ceremonial occasions of life.

In the latter part of the Vedic period women had practically
been reduced to the status of Sudras. Like the latter, they were
_ debarred from the right of initiation and investment with the

sacred thread. They were considered to have no business with
sacred texts. In many passages we find that woman and Sudra
were bracketed together. The sight of women was considered as
inauspicious and people were asked to avoid seeing women, Sidras,
déad bodies, etc,* From this it appears that woman had practically
no place in the religious life of the society and as such she was
neglected and degraded by the people.

Thus the Vedic society was class-ridden in the sense that
unusual importance was given to the Brahmin class fo the detriment
of other classes and nobody was allowed to change his class. People
widely indulged in meat-eating and the sacrificial rites were the
main religious rites. Women were completely excluded from
the religious field. Against these glaring draw-backs of the Vedic
. society, so far as the historical period is concerned, Parsvanz-
tha and Mahavira had to fight. They recognised the division
of society into four classes but based them on activities and not on .
birth. They gave full freedom to one and all, including women and
Sudras, to observe religious practices and admitted-them into their
religious order They launched an attack against meat-eating
and the perfotmance of sacrificial rites. In this connection Dr.
N. K. Dutt observes : “Animal sacrifice had been of so long stand-
ing among the Aryans and such was the respect for ithe authority
of the Vedas which made it obligatory to sacrifice with flesh offerings,
that the abolition of sacrifices, even of cows, became a very slow
process, affecting only a very small minority, the intellectual section
ofjthespe(:)p]e, and might not have succeeded at all if Jainism and
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Buddhism had not over-whelmed the country and the mass of the
people with the teachings of Ahirasa and inefficacy of sacrificial
rites. 6. The doors ‘of Jainism were thrown open to all and equal
oppoertunity was given to everybody to practise religion according
to his capacity. Those who followed religion as house-holders
were known as Sravakas and Sravikas and those who observed
it fully by leaving their houses were called as Sadhus and Sadhwis.
After Parévanitha and Mahvira, various Jaina Athiryas made

no distinction whatsoever among people in the matter of following
religion and conceived that the Varna system, that is, the division
of society into four Varpas or classes, is based upon differences
in professions. In their view birth played no part in determining
the class or Vama of a particular person. As regards the division
of the society into four Varpas Jinasena Acharya states? in the
following manner :

wgewTaREa s |

fedisr & aciem, Tgfaeafimrad o

HTGIVT ATTERIUT, iSarn: TRIRO !

s st FET FeREsE |
The whole mankind came into existence due to the rise of Jati
Nama-Karma; and the mankind was divided into four categories
of Brahmana, Kshatriya, Vaitya and Sadra according to the
differences in the vocations they followed for their livelihood.
Those who observed * Vratas® (i. e., religious injuctions to a greater
degree) were known as Brahmanas, those who carried weapons
as Kshatriyas, those who acquired wealth by just means as Vais’yas
and those who maintained by resorting to low professions as Stdras.

In the same way Acharya Ravishena asserts8 that it is not

birth but activities that determine one’s class in the sociely.

wfpEnfzmal o WA e |

ATETO URIAA @ g qafwaEr |

A Jfgafear ifag T FEYINETO |

AqeqA(Y F1veS I 3 " &g U

LTS TATIE ATVRIBIR e ¢
: . gaATAIcRa sfafE ya s
The Brama-lahood of best ascetics as well as of ordinary people is
considered on their actions and not on their birth in the Brihmana
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class. No class has been despised. The actions alone lead to
good prosperity. Gods regard a Chandala, i. e., an oufcast, as
a Brahmana if he follows religious mode of life. The epithets ox
classes and Chandala which are applied to mankind are famous
in this world due to the difference in their ways of lLife. '

Acharya Amitagati attaches no importance to birth and considers
one’s mode of life as the determinant of one’s class.”

HTARATAN A SUAAT AEFeqA |
7 arfasteeafen faaar &ifg aifeasl |
gEglaal agmiRft e |
oag st Sufag=ERw e u
FiBaeat T Eqi A 8 1
FAT A6 SET: stegaRAra: |
o o srfrleR RS
TAETR T wET GASALE IC 1L
srfamraAz: FAT 9 Aecanae: |
| SEeaRRE: Shg: FRn DeqErT N _
The idea of differentiation of classes comes in only because of
differences in the ways of life. No single class has been settled as
that of the true or real Brahmin class. Really there is only one class
of four divisions, viz., Brihmanas, Kshatriyas, Vaisyas and Sadras
and that is the class of human beings. They have been divided
because of differences in the ways of life. People of good conduct
had. attained heaven even though they were born in low families
and on the contrary men devoid of good conduct and restraint
had gone to hell in spite of the fact that they had taken birth in
high familics. A class is formed by following a particular mode of
life and it perishes when that mode is left and that is why wise
people should respect ways of life only. The good people should
not have pride in any class as it leads to degradation but they
should observe good conduct which might give them high position.’®
It is clear that the Jaina religion as such is not concerned in
dividing the sociely into classes. The division was effected by the
people with a view to facilitate their living* The classes were not
hereditary but they were based on the ways of life. It naturally
follows that as a class is composed of persons observing a particular
mode of life, if that mode is changed a person has automatically
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to change his class. There was no restriciion to change the class.
On the contrary it was for each person to decide in what class to
enter. Jainism has enjoined upon a person to perform fifty-three
rites (i. e., Kriyas) in his life and among those the 18th rite is that
of Varpa-labha, i. e, getting into a class.1?2  After completing
his education and marriage ceremony, a person should approach
some leading members of the class and request them te admit
him into their class. The leaders also reciprocate his wishes and
allow him to get into their class. Thus admitted he attains the
same status as that of the others.13 - This is what is known as Vargpa-
labha Kriya.

From the above discussion it will be seen that the society as
envisaged by Parsvanitha, Mahavira and other Acharyas was a
society wherein classes were not watertight compartments and
complete freedom was granted to the people to change to the class
* of their own aptitude. The society was not divided into distinct
separate sections and no differentiation was made in the status
of the classes. AH were considered as different ways of life and
utmost importance was attached to individual character and mode
of behaviour. There was no room for anybody to feel that he was
neglected or degraded as he was free enough to follow any profes-
sion he liked and he could observe all religious rites and practices
along with others. It is important to note that Brihmana, Kshatriya,
Vaisya and Sidra were the main divisions and nowhere in ancient
literature even a mention has been made of the castes existing
as at present in the Jaina community. The caste system is a compa-
ratively later development in the Jaina community and it appears
that the castes might have arisen from the former four classes.l*
It is stated that the persistent Brahmanical tendency to give a here-
“ditary character to occupational distinctions by birthright led to
the formation of castes and castes within castes, Even though
the early records of the Jainas, along with those of the Buddhists,
reveal a powerful movement of thought counteracting this rapidly
increasing tendency,!S still it is a fact that later on the Jainas formed
in their community a large number of castes and sub-castes.

We now turn to the discussion of castes in the Jaina community.
3. SOME IMPORTANT THINGS ABOUT JAINA CASTES
At the outset we should remember some important things
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about castes in the Jaina community. In the first place, the cxact
number of Jaina castes is not available. Proverbially it is said that
there are eighty-four castes in the Jaina community. As regards
the number 84 it is believed that once a rich Jaina of Padmavati
town invited at his place members of the Jaina community
from all places to consider the possibility of establishing one Vaisya-
Mahasabha (1. e.. Central Association of Traders) and in response
to this invitation Jaina representatives from 84 places participated
in the function, From that time representatives of different places
ware considered as belonging to different castes and as the representa-
tives came from 84 places there became 84 castes in the Jania com-
munity. The names of these castes and the places from which
they originated are given in Appendix .16 There is another list
of B4 original castes in the Jaina community and they
are entered in Appendix 1127 If we compare the names of castes
included in the two Appendices, it will be found that the first 26
caste names are common 1o both and the remaining names of castes
in the one are not found in the other. This means that the number 84
cannot be rfelied upon. Moreover these two lists are not exhaustive.
There is a prayer in the name of 84 castes known as * Chavaryamsi
Jiati-Jayamala *® and many of the caste names mentioned
in this prayer are not found in the lists given either in Appendix [
or Appendix II, for example, Kumbada, Rohinivala, Vayada,
Bhateri, Ayavala, Mahalavila, Saharu, etc. Again a list of names
of 84 Jaina castes is given by Prof. H. H. Wilson!® (Appendix III)
and it will be noticed that many of the castes from this Hst are mot
- found in the lists mentioned above.® Further, it is believed that
in the original 84 castes in the Jaina community as a whole, other
groups of Jainas were admitted as separate castes according to
circumstances ig different provinces, and in this way some provimces
came to have their own 84 Jaina Castes. The Appendix IV and
Appendix V gwc the names? of Jaina castes from Gujaratha and
Deccan respcctwely Similarly a long Hst of Jaina castes in
Gujaratha and Marwar is given by Lt. Col. William Miles.?2
All this shows that several castes arose in the Jaina community
in_various parts of the couatry.

Secondly, apart from exclusive Jaina castes (i. e. castes in
which all members are Jainas ) we find that there are Jaina sections
or divisions in several Hindu castes. These are mainly occupational
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castes some members of which happen to follow the Jaina religion
and as such they form into distinct groups or sub-castes in those
castes. It camnot be definitely said whether these small sections
were converted to Jainism or they continued to follow the Jaina
religion while the rest of the caste members changed their religion.
In any case it appears that these sections are of sufficiently long
standing and they have a fixed mode of behavipur with other
sections of the same caste. Among the Devamgas, also known as
Hatakaras, Koshtis or Salis, there are 33 endogamous divisions of
which the 10th is a Jaina division.2® Jaina Guravas, an endogamous
division of Guravas, resemble local Brahmins in matters of religion
and custom. They abstain from flesh and liguor and do not take
food and water from any Hindu caste, even from Brahmins. They
are mainly servants in village ‘temples which, though dedicated
to Brahmanic gods, have still by their sides broken remains of Jaina
images. This, and the fact that most of the temple land grants
date from a time when Jainism was the state religion, support
the theory that the Jaina Guravas are probably Jaina temple servants
who have come under the infldence partly of Limgayata religion
and partly of Brahmanism. They are found mainly in Malvan
Taluka of the Ratnagiri District.2* In the north Gujaratha a few
Malis are Jainas and form a separate division of Jaina Malis.2s
In the Uttar Pradesh there are Jaina sections among Rajputs
and Unai or Unaya caste.28 According to the 1911 census there
are more than 125 Hindu and other castes among whom there are
Jaina followers?” Thus we find Agaravalas among Jainas, Hindus,
Sikhs, Buddhists and Mussalmans. Moreover some Jaina castes
completely merge into Hindus and consider themselves as Hindus.
There was a sub-caste of Jaina Kaliras in the former Central
Provinces, but they are said to have gone to Hinduism. 2

Thirdly, as a small Jaina community is divided into more
than 100 castes, we find that each caste forms a very small -group.
Excepting a few castes like Osavala, Stimila, Agaravala, Khandela-
vila, Saitavala, Paravara, Chaturtha, and Pafichama, the rest claim

-3 meapie strength.  Since all these small castes are endogamons,
many have necessarily to remain unmarried and as such their
population is fastly declining. There are nearly sixty castes whose
population is less than one hundred. There are seventeen castes
which are on the way of being wiped out. The population: of
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‘Disavala ’ caste according to 1901 census was 971, it fell to 355
in 1911 and by this time it might have possibly ceased to exist.
There was * Kukekari * caste in Berar but now there is not even
a single person belonging to that caste. The same is the story of )
*BaRjara * caste.®® It seems that this is the reason why many
castes mentioned in the lists are mot found at present. There '
are, no doubt, new castes which are not found in the lists mentioned
above and their rise in recent times is explained by the fact that as
the practice of rc-admitting ex-communicated members into the,
caste aficr some sort of fine or penance has fallen into disuse, such
out-cast persons, finding no other way, join together and form
into a separate group.®® Ladava or Paficha Srimals, Chau Sake
Paravaras are instances in point. :

Fourthly, along with the decline of population of Jaina castes
we find the assimilation of one caste into another. Various causes
can be attributed to the assimilation of one caste into another but
the main reason seems to be to save the persons of declining castes
from joining another religion. The present Athasake Paravara caste
might be a combination of two castes, viz., Ashga—éﬁkhﬁ and
Paravara. The Ashta-Sakhi caste is not existing at present but
there are historical evidences which go to show the prior existence
of that caste. It is likely that for some reason both the castes
might have mixed together and formed a new caste of © Ashia-
dikha Paravara. 31 In the year 1906 of Vikrama Era the Simhapura
caste was incorporated into the Narasimhapura caste.3? . Seeing
the declining population of ** Bijavargi 7 caste, the Khandelavalas
incorporated them into their own caste. At times ~ even
gon-Jainas were converted to Jainism and assimilated into another
caste. When members of ‘ Padmavati Poravila’ caste found
that Vaishnava Brahmins were not ready to perform their marriage
rites, they converted Gauda Brahmins to Jainism and maintained
close relationghips with them, by resorting to inter-dining and
inter-marrying with them. Recently there was a proposal of
incorporating * Budhela * caste into * Padmavati Poravala’ caste.
Some scholars think that in the social history of the Jaina community
there might have been many instances of such assimilation.®® But
at present the assimilation is mot resorted to. On the contrary
any such proposal is resented. The move of assimilating
Panchabisas into Golalares was turned down.34
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Fifthly, Jaina religion as such does not recognise the castes
in the Jaina community, They were not found in the Jaina com-
munity from the very beginning. They are comparatively of a
recent growth. If they were existing, they would have been men-
tioned by the Jaina Achiryas in their biographical or other works.
But it is a fact that no mention is made of them by the Jaina
Achiryas. The Jaina books do not give more importance to
them than to consider them as a social practice. The castes are
therefore not ancient at all; and it is most likely that they might
have been formed during the last one thousand years3® This is
the view of Digambara Jainas. In response to a question whether
the castes following the Jaina religion are according to the Jaina
sacred books or not, when they were formed, Svami Atminanda,
a Svetambara Jaina ascetic, declared that the Jaina castes were
organised by the Jaina Acharyas of their own accord and that they
were not found formerly at all3% The Sthinakavas: Jaina ascetics
also made it clear that the caste-system was not sanctioned by the
Jaina religion3? In this connection Mrs. N. R. Guseva asserts
‘that “ judging from the traditions which have come down from
- record of mouth and the works of Jaina literature, a numberless
subsects and castes. arose mainly in the medieval period, commenc-
ing from the second half of the Ist millenmuum.”38

Sitxhly, it is imteresting to note that only a few castes like
Osavala, Poravada, Humbada., WNarasimgapura and Nema are
common to both the Digambaras and the Svetambaras. There
are as many as 87 castes and sub-castes recorded among the Digam-
baras®® and 38 among the Svetarmbaras®®. When a small community
is divided into several sections, naturally the latter are composed
of a very few members. According to the Digambara Jaina Direc-
tory, out of 87 castes there are 41 whose population js less than
500, 12 whose population is between 500 and 1000, 20 whose popu-
lation is between 1000 and 3000 and there are only 15 castes whose
population is more than 5000. There are some castes whose
population is merely 2, 3, 4, 8, 16, 20, etc. The same is the case
with the Svetimbaras. Excepting the castes of Srimala, Osavila,
Poravada, Nima, Bhavasara and Bhojaka, all the remaining castes
have a population less than 500 in Gujaritha, where the Svelarm-
baras are mainly concentrated, and there are sevéral castes whose
- population is merely 1, 2, 3, 4, 7, 9, 10, 15, 16, 21, etc. The names
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of castes and sub-castes, with their population figures as given
by the Digambaras and Svetarhbaras are emtered in Appendices
VI and VII respectively. As many castes in the Jaina community
" are engaged in commercial activities, they are spread over a wide
area, especially in big commercial towns and ports. In cities
like Bombay, Calcut:a, Dethi, Nagpur, etc., nearly fifty Jaina
castes can be easily found. As regards the mames of different
castes found in each Province, Appendix VIII gives the names of
the Digambara Jaina castes with their population according to
Provinces.#?  Even though castes have spread over a wide area,
vet there are different places where different castes have been,
concentrated. Thus Srimabs witl be found mainly in Gujaratha
and Kathiawar, Osavala in Guiaratha and Marwar, Khandelavalas
in Marwar and Malavd, Agaravala in the U. P. and Delhi, Hum-
badas in Marwar, Paravaras in Bundelakhanda, Saitavila in the
former C. P. and Berar, Chaturthas and Pafichamas in Karnataka
and former Deccan States. This is the reason how they could
keep up their identity up till now.

4. JAINA CASTE SYSTEM

We have seen that the caste-system among the Jainas is a
social, and not religious, institution. Jainism does not recogmise
castes as sich and at the same time the Jaina books do not speci-
fically obstruct the observance of caste rules by the members of”
the Jaina community. The attitude of Jainism towards caste i8
that it is one of the social practices, unconnected with religion,
observed by people; and it was none of its business to regulate-
the working of the caste system. Naturally the Jainas evolved a
caste system of their own which is more or less similar to the caste
system found in the Hindu society. This was bound to occur
soomer or later because the Jainas were surrounded on all sides by
the Hinduw, and at times they were recruited from the Hindus, and.
as such they could not escape from copying the most important
characteristic of the Hindu society, viz., its caste system. Practi-
cally all noteworthy features of the caste system among the Hindus.
found a place, to more or less extent, in the caste system among
the Jainas. It is therefore necessary to see what are the prominent
features of the Hindu caste system and to what extent they are:
discernible in the Jaina caste system.
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Uptil now many efforts have been made by various scholars to
give a workable definition of caste with a view to present its all
‘Temarkable aspects.  But the system is such a peculiar and complex
‘thing that no satisfactory definition, it seems, is possible and no
unanimity on the subject could be expected. Senart states that
a caste is a close corporation, exclusive and in theory, at any rate,
Tigorously hereditary. It is equipped with a certain traditional
and independent organisation, including a chief and 2 council;
meeting on occasions in assemblies endowed with more or less
full authority. Often united in the celebration of certain festivals,
it is further bound together by a common occupation and by the
practice of common customs which refate more particularly to
‘marriage, food and questions of ceremonial pollution. Finally, it
rules its members by the exercise of a jurisdiction the extent of
which is fairly wide and which by the sanction of certain penalties,
especially of exclusion, either absolute or revocable, from -the
group, -succeeds in enforcing the authority of the communify.*?
According to Sir H. Risley, a caste may be defined as a collection
of families or groups of familias bearing a common nama: sluiming
common descent from a mythical ancestor, human or divine; and

. regarded by those who are competent to give opinion as forming a
single homogeneous community, The name generally denotes
or is associated with a specific occupation. A caste is almost
invariably cndogamous in the sense that a member of the large
circle denoted by the common name may not marry outside that
circle, but within the circle therc are usually a number of smalier
<circles each of which is also endogamous.®®  Sir E. A. Gait obscrves
that the main characteristics of & caste are the belicf in a common
origin held by all the members and the possession of the traditional
occupation. It may be defined as an endogamous group or collec-
tion of such groups bearing a common name, having the same
traditional occupation, claiming descent from the same source,
and commonly regarded as forming a single homogeneous com-
munity.#* Dr. S. V. Ketkar considers caste as a social group
having two characteristics (i) membership is confined to those
who are born of members and includes all persons so born; (ii)
the members are forbidden by an inexorable social law to marry
-outside the group. Each one of such groups has a special name

by which it is called. Several of such small aggregates are grouped
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together under a common name, while these larger groups are
but sub-divisions of groups still larger which have independent
names.$5 Without attempting to make a comprehensive definition
Dr. N. K. Dutt states that the most apparent features of the present
day caste system are that the members of the different castes canmot
have matrimonial connections with any but persons of their own
caste: that there are restrictions, though not so rigid as in the matter
of marriage, about a member of one caste eating and drinking
with that of a different caste; that in many cases there are fixed
occupations for different castes; that there is some hierarchicat
pradation among the castes, the most recognised position being
that of the Brahmanas at the top; that birth alone decides a man’s
connection with his caste for life, unless expelled for violation
of caste rules, and that transition from one caste to another, high
or low, is ot possible. The prestige of the Brahmana class is the
corner-stone of the whole organisation.® Taking imto account
the views cxpressed by various. scholar$, the outstanding features
of the Hindu society when it was ruled by the social philosophy
of caste, unaffected by the modern ideas of rights and duties, are
discerned by Dr. G. S. Ghurye to be six, viz., (1) Segmental divi-
sion of society; (ii) Hierarchy; (iii) Restrictions on feeding
and social inter-course; (iv) Civil and religious disabilities and
privileges of the different sections ; (v) Lack of choice of occupa-
tion: and ( vi ) Restrictions on marriage.*

By segmental division of society it is meant that a society is
divided into a mumber of social groups known as castes. Unlike
" other social associations, membership of a caste depends not on
social position or calling or wealth or aptitude for a particular art
etc. but on birth alorre. A person automatically becomes a member
of a caste when he is born in it. These castes have regular standing
councils known as Pafchiyatas for dealing with offences com-
mitted by their, members. Such offences cover a wide range of
subjects like behaving against the established religious practices,
violating marriage rules, refusing to act up to caste-customs, non-
payment of debt, etc. Puaishment is meted out to defaulters and
it generally consists of ex-conumunication, temporary or permanent,
or fine or both. As far as these matters are concerned members _
of a caste cease to be members of the community of which they
form a part. Thus in this caste-bound society, community-feeling Is
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restricted as the members owe moral allegiance first to the caste
- and then to the community. It is but natural that due to diversities
in laws administered by different castes, different moral standards
are set up in various castes, and distinct segments are formed in a
communjty. We find the same process in the Jaina community.
The community is divided into a large number of castes, each
having its own Patichdyata regulating the life of its members accord-
ing to its established rules and pratices.#® There Is a vast difference
i the moral standards adopted by various castes. Generally
speaking while the Jaina castes in the North did not allow widow
remarriage, some of those in the Deccan alfowed and practised it.
There are particularly different rules and regulations for each
caste regarding birth, marriage, death and other. ceremonies.
Whether it is 2 question of marriage or of disposal of dead, the
help of caste fellows alone is sought. In this way what is known
as:a cultural gulf is formed between the castes. Srimali, Agaravalas,
Paravaras, Saitavalas and others differ very widely in their caste
customs. Thus the Jaina castes have created segmental divisions
in the Jaina community.

One of the principal characteristics of caste society among
the Hindus is the hierarchy of the groups. The Hindu ¢astes can
be arranged in 2 more or less definite order of social precedence
with Brahmins as the head of the hierarchy. The highest positicn
given to the Brahmin caste is considered as the corner stone of the
caste organisation in the Hindu society. It was against this supre-
macy of Brahmins, Jainism, as we have secﬁ, rose in revolt and
therefore in the Jaina community we find that even though there
are numerous casles, no prominent position is assigned to any
caste, not even to the Jaina Brabmanas. As the highest rung of the
ladder is not fixed, naturally the question of arranging castes in
an order of social precedence does not arise. All castes are wreated
on a footing of equality by the community and no differentiation
is accepted between castes as regards social prestige. But among
some Jaina casies we find a feeling of superiority over other castes
or particular divisions of a caste due to differences in moral
standards, social practices, customs and manners. Thus the
¢astes which do not allow widow marriage consider themselves as
superior to those which alow and practise widow marriage. In some
castes like Srimalis, Poravadas, Humbadas and others there are
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subdivisions like Visa, Dasa, Paficha and Adhicha; and these are
treated in a descending order of social respectability. Ameong the:
six castes of Terapanthis, the Charanagare caste is considered respe~
ctable as many religious and learned men happened to be from this
caste.?® Similarly in the former Nizam’s Dominions Sravagis are
regarded as superior in rank to the Poravadas because of the great
regard the former eatertain for animal Jife5* Ina small Lamechc
caste there are two divisions, viz. UTichd and Nicha which suggest
that a sense of high and low is present in them.5? There are three
divisions of the Jainas in the North Kanara District, viz., the
Chaturthas, the Tagara-Bogaras, and the Priests. But the Chaturthas
and Pawchamas hold along from the Tagara-Bogaras,. whom
they look upon as inferiors though they do not differ from them in
religion.®? - It should be remembered that all these are trivial and
mdividual differences mainly found within caste or between a few
castes and there is nothing like even a faint plea of arrangement of
castes as a whole according to social precedence in the Jaina
community.

Among the Hindu castes there are minute rules as to what
sort of food or drink can be accepted by a person and from what
castes. For this purpose all food is divided into two classes.,
“ Kachcha * and “ Pakka ’, the former being any food in the cooking
of which wnater bas been used, and the Jatter all food cooked in
clarified butter without the addition of water. In general a man
of higher caste cannot accept * Kachcha ® food from one of the
lower, though the latter may regale himself with similar food offered

-by a member of one of the castes accepted to be higher than his
own.”®  These . restrictions, strictly speaking, have no place
in the Jaina community for the simple reason that in it there is no
hierarchical organisation of castes and as such there is no ban on
dining with any other member of the Jaina community irrespective
of his caste. Recently Svami Atmananda declared that as Jainism
considers all its followers as equals there should be no objection
in taking food from any Jaina and in fact this was practiced in
the past.3* From the inscription at Sravana-Belagola in Mysore
it appears that even though there were several castes, ouly a slight
difference existed in reality between them in the 14th century of
our era.’ But later on, the Jainas, possibly due to the influence of
the Hindus with whom they were closely in touch, introduced
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restrictions on feeding as a result of which inter-dining is prohi-
bited in many castes.’® Even now when casie feasts are given
members from other castes are gemerally not invited.

. Along with the restrictions on feeding there are also restric-
tions on social inter-course based on the plea of transmission of
impurity by even the touch of a Jow caste person. Believing in this
idea certain inhibitions were put by Hindus on Sudyas and other
Jow caste people. Theoretically, the touch of a member of any
caste lower than one’s own defiles a person of the higher caste.
This belief was not copied by Jainas from Hindu and in the Jaina
community there are no restrictions whatsoever as regards social
inter-course  between members of several castes. This might
possibly be due to the fact that majority of the Jamas consider
themselves as Vaisyas and there are practically no Sudras among
Jainas.

When once the castes were graded according to degrees of
respectability certain restrictions, social as well as religious, were
put on, and cerlain privileges werc granted to different castes in
the society, Amongst Hindus we find that some low castes are
segregated and made to stay outside the villages. At times castes
have been allotted distinct quarters of the village and calied by the
name of the caste, for example, Brihmna-ali, Sonara-ali, etc. This

- tendency is not marked among Jainas. When Jainas were popu-
lous in the past it is not known whether they reserved some localities
for particular castes among them. Most probably they must not
have done this because castes are comparatively of a recent growth’
among them; and they do not accept the hierarchical order. How-
ever from the ancient Jaina literature it appears that some groups
of people were despised and isolated from the civilised castes of
the people. Amongst them are mentioned the peacock-tamers,
acrobates, hunters, pole-dancers, fishermen, cobblers, etc3? These
names suggest that the despised people were mainly flesheaters
and as such they might have been isolated from the rest.

The re]igious disabilities among Hindus centred reund in
denying some religious rites to certain castes, The Vedic ritual
was meant for high castes and the Puranic for low casies. The
Sidras were not allowed to study the most sacred literature. The
innermost recesses of temples were reserved only for the Brahmias
and no caste could employ any other priests than the Brahmins.
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In spite of the fact that Yainism allows any person to follow the
Jaina religion and to observe its religious practices, in reality we
find that many persons have been debarred from practising certain
religious rites. In some castes which have been divided into Visds
and Dasas, at certain places the latter are not allowed even at present
to perform worship in the temples. The ascetics decline to take
foed at the hands of people who practise widow remarriage.
According to the Digambara sect the Sidra cannot give food to the
Jaina ascetics, they are not entilled to Moksha (1. e. liberation ),
they cannot become ascetics of high order and they are possibly
not ailowed to worship.5®

Considering the importance attached to the Brahmins and the

prominent position they occupied in the Hindu society, many
privileges were granted to them. They were made to be respected
by others, exempted from capital punishment and paying taxes,
“allowed to use some services free of charges, could get their lands
assessed at distinctly lower rates and could avail themselves of
lenient treatment when imprisomed. Even though the superiority
of the Brahmins over other people is not recognised by the Jainas
and generally the primary position is supposed to be assigned to
the Kshatriyas instead of the Brahmins, the latter were still held in
respect and esteem by the people. King Bharata is said to have
fed them daily and distinguished them from others by putting the
mark of Kaikimi—jewel on their person. They were receiving
gifts from the kings. Other people also gave away charity to them,
Besides, the Brzhmins enjoyed certain other privileges, such as
immunity from paying taxes and capital punishment.’?

Along with civil and religious restrictions there were restric-
tions on the cheice of occupations. Members of a particular
caste were not allowed to follow any calling they liked. Occupa-
tions were considered as hereditary and it was mot proper for
2 person te abandon his occupation in favour of another, even
though the latter taay be more profitable. Like castes occupations
were also graded as high and low and naturally members of high
castes were barred from following low occupations for fear of
degradation of the whole caste. It was not only the moral restraint
and the social check of one’s caste-fellows that acted as a restraint
on the choice of one’s occupation, but also the restrictions put by
other castes, which did not allow members other than those of
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their own caste to follow their callings.® We have sesn that the
Fiina castes were nmamed mainly after the places of their origin.
Srimilis were so called because they came from Srimala; Osavalas
from Osia, Agaravilas from Agroha, Khandelavalas from Khandela.,
etc. In the circumstances no particular occupation can be assigned
to these castes as hereditary occupation. The Jaina castes were
_not occupational in character. Members of a castes were allowed
complete freedom -to follow any occupation thcy liked. Later
on when some members of a caste followed a particular occupation,
divisions or sub-castes named after that occupation were formed
in that caste. Among Dasa Srimalis there is a division by mame
¢ Chanapahua’! which suggests that its members might be following
in the past the occupation of selling grains and parched rice. More- .
over, there are a few castes among the Svetarmbaras which are
known after their occupations, viz., Kandvi (sweet-meat sellers),
Sutara ( carpenter ), Darji ( tailor ), Modha-ghaTichi ( oil-crusher ),
Kachhia ( vegetabie dealer ), etc
One of the important restrictions observed by members of a
caste is regarding the extent to which the members are allowed to
contract their matrimomial alliances. For this purpose generally
a castz is divided into smaller groups known as sub-castes and
members were enjoined to choose their partmers from their own
sub-castes. This is what is known as the rule of endogamy and
if this rule is violated expulsion from the membership of the group
is generally the penalty which the offending parties have to suffer.
Thus the Brahmins from Maharashtra are divided into Desastha,
Konkanasthe, Karhada, etc. Brahmins and as a rule a Desastha
person cannot marry a Konkanastha lady and so on. Among the
Jainas the castes are endogamous where there are no subdivisions
in the caste. Saitavalas, Chaturthas, Pafichamas, Khandelavalas,
etc. marry among themselves. In other castes there are sub-
divisions which are treated as endogamous groups. Practicaily
every important Jaina caste in the Gujaratha is divided into Visa
and Dasa and some are even further sub-divided. Thus the Srimalis
are divided into Visi Srimilis, Dasa Srimalis and Ladava Srimalis.
Among the Viss Srimalis there are seven minor divisions and
among the Dasa Srimalis there are three. The three main divisions
with their sub-divisions do not inter-marry.®® Further, among
the Visa and Dasi Srimalis territorial limits have been put for
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contracting matrimonial alliances. To illustrate, in the consti-
tution of the Visa Srimill sub-caste from Saurdshtra (i. ., mainly
from Junagadha, Dhoraji, Vanathali, and Jetapura Talukas) it is
laid down that their members should keep matrimonial relations
with the Visa Srimalis living up to Bhavanagar, Veraval, Porbunder,
Jamanagar and Mangrol and pot beyond this limit even though
the other party may be a Visd Srimali, Moreover a bridegroom
from Bhavanagar and other places must be below 25 years, a condi-
tion which is not applicable to the bridegrooms from proper
Saurashtra.® '
From the above discussion it will noticed that excepting a -
few features of the Hindu caste system all other features were
more or less present in the Jaina caste-system. Among the Jaimas
the castes were not arranged in a hierarchical order of respectability,
no restrictions were put on social inter-course between different
caste members and there was no lack of choice of occupation.
In all other respects we can perceive and gauge the influence of
the Hindus on the Jaina caste system. The caste system is deeply
rooted in the social organisation of the Jainas and in consequence
a small Jaina community spread throughout the length and breadth
of India is divided and sub-divided into water-tight compartments.
So long as the rules of endogamy are going to be observed by the
Jainas, these segmental divisions will perpetuate, a cultural gulf
will be created between them and caste and sub-caste feeling instead
of community feeling will be prominznt. All the drawbacks
of caste-system are present among the Jainas. Social effects of this
_systemt are described later on. 2 It will suffice for the present to
state that caste system exists in the Jaina community in a more or
less old form and all its important features are discernible even
HOW.

The number of castes in the Jaina community is so large that
their investigation in detail will form a separate subject-matter
for tesearch. '‘Therefore the general information about some
important Jaina castes in all parts of India is given below.

5. JAINA CASTES IN THE NORTH
(1) Agaravala or Agravila
The Agaravala is one of the most important castes of Digam

bara Jainas. The Agravalas are found mainly in the Umted
y.6



82 Jaina Community—A Social Survey

Provinces, the Pudjab, Rajputana and Malwa. There arc
Agaravilas among Hindus also and are mostly Vaishnavas.® As
the Vaishnavas are vegetarians and in custom and manners agree
with Jaina Agaravilas, inter-marriage between the two sections
of Agaravilas is allowed and the wife adopted the religion of her
husband. In this connection Mr. Risley observes that “ Owing
perhaps, to this uniformity of practice in matters of diet, these
differences of religious belief do not operate as a bar to, inter-
marriage, and when a marriage takes place between persons of
different religions, the standard Hindu ritual is observed. When
husband and wife belong to different sects, the wife is formally
admiitted into her husband’s sect and must in future have her own
food cooked separately when staying in her mother’s house. 65
' There are various explanations regarding the origin of Agara-
valas and they do not agree on all points.* Generally it is believed
that Agaravalas are the descendants of King Agra Sena of
Charpavati in North India. He had 18 sons who were - married
to 18 daughters of a Naga ( i.e., Scythian ) King. When Agra Sena
died his 18 sons established a town Agroha inthe Punjab and they
were called Agravalas from that time after their father. Afier
the names of 18 soms, 18 gotras or exogamous sections were
formed. For some reason the last gotra is comsidered as a half
gotra and thus there are 17} gotras among Agaravalas. There
are considerable differences in the enumeraiion of these gotras.
Messts Crooke, Risley,® Sherring®® P.D. Jain™ and Ramalalaji’t
give different lists. As the names given by Mr. Risley and Mr.
Bharatendu Hariéchandra, the author of the History of Agaravalas,
correspond to each other they are given below and the rest will be
found in Appendix IX: (1) Garga, (2) Goila, (3} Gavala, (4)
Batsila, ( 5) Kasila, ( 6) Sirghala, ( 7) Mamgala, (8 ) Bhaddala,
(9) Tingala, (10) Airana, (11) Tairana, ( 12) Thingala, (13)
Tittala, ( 14 ) Mittala, ( 15) Tundala, ( 16) Tayala, (17) Gobhila,
{113) Goina.

Agaravalas again have the divisions of Dasa and Visa, the
‘tens’ and ihe ‘twenties ’ like other Baniya castes. One account
of their origin is that when the daughters of Niga king married
the sons of King Agra Sena, they each brought a hand maid with
them and their descendants are the Dasas.’? A third division has
now conte into existence in Madhya Pradesh, known as the * Panicha’



Social Divisions in the Jaina Community _ 83

o * Fives ’; these are apparently of still more doubtful origin than

‘the Dasas.”  All these sections do not inter-dine or inter-marry.
But if 2 man of the Visa and Dasa cannot obtain a wife from his
own group he will sometimes marry in a lower group.

Agaravalas are considered to be converted to Jainism by St
Lohacharyaji between 27 and 77 years of Vikram Era. They were
‘originally Kshatriyas but after taking to commercial activities
they are regarded as Vaisyas. They are one of the most respecta-
ble and enterprising of mercantile tribes. They are bankers,
money-lenders and land-holders. The greatness of Agroha, their
original settlement, is commemorated in the legend told by Dr.
Buchanan that when any firm failed in the city, each of the others
“contributed a brick and five rupees which formed a stock sufficient
for the merchant to recommence trade with advantage.”® Two
of Akbar’s famous ministers are said to have been Agaravalas,
viz., Todara Malla, who first introduced an assessment of land
teveque based on the measurement and survey of land, and Madhu-
saha, who introduced ‘ Madhusahi’ pice.”®
{ii) Osavala :

Osavala is one of the well-known castes of Jainas,’6 QOsavalas
are concentrated in Rajasthan, Malwa, Gujaratha and Kutch.
Being adventurous they will be found in every important city of
India. There are Osavalas among the Hindus also, but Osavilas
are mostly Jainas and that too évetambara Jainas. Even though
marriages between the Jaina and Hindu Osavalas are allowed by
custom, they are not popular, and marriages are generally contracted
among Jaina Osavalas only.

The name Osavila is derived from the town of Osiya or Osiya-
nagara in Marwar. According to one traditional legend” of
their origin the Rzja of Osiyanagara had no son and obtained one
through the promise of a Jaina ascetic. The people then drove the
ascetic from the town, fecling that the Raja would become a Jaina;
but Osadevy, the guardian goddess of the place, told the ascetic,
S#i Ratnaprabha Suri, to convert the Rija by a miracle. So she
took a small hank ( puni ) of cotton and passed it along the back
of the saint, when it immediately became a snake and bit Jaya-
chanda, the son of the Raja, in the toe, while he was asleep beside

his wife. Every means was tried to save his life, but he died.
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As his torpse was about to be burnt, the ascetic sent one of his
disciples and stopped the cremation. Then the Rijaz came with
the body of his son and stood with hands clasped before the saint.
He ordered that it was to be taken back to the place where the
prince had been bitten, and that the princess was to lic down beside
it as before. At night the snake returned and licked the bite, when
the prince was restored to life. Then the Raja, with all his court
and people, adopted the Jaina religion and those who were thus
converted were known as Osavalas. Another version of the story?®
of Osavalas® origin is that the Srimala King Desala allowed none
but millionaires to live insid= his city walls, One of the
lucky citizens, a Srimali Baniya named Ruada, had a brother
named Saada, whose fortune did not come upto the Chief’s standard”
of wealth. Saada asked his brother to help him to make up the
required million; but as he met with no encouragement he and
Jayachanda, a discontented som of the king of Srimala, and many
$rimalis, Rajputs and others left Srimala and settling ift the town
of Mandovada, called it Osa or the frontier. Among the seitlers
were Siimali Baniyas, Bhatti, Chohana, Ghelota, Goda, Gohila,
Paramara, Rathoda and Thara Rajputs, all devout worshippers of
diva. Ratna Sur, a Jaina ascetic, by working miracles, converted
Jayachanda, their king, and all the settlers and calling them
‘Osavalas, formed them into one caste. The first story is believed
to have happened in the 400th year before Vikrama Era and the
second in 222 of Vikrama Era. But recent researches in the origin
‘of Osavalas do not accept these dates and now it is- stated and
generally accepted that the Osaviala caste was formed probably
between 500 to 1000 years of Vikrama Era.”?

According to Col. James Tod Qsavalas are all of pure Rajput
descent, of no single tribe, but chiefty Pafiviras, Solamkis and
¢ 80 From the legends mentioned above and the fact that
ddead-quarters are in Rajaputana, it may safely be asserted
tha "_,'. e Osavalas are of Rajput origin.®® When these Rajputs
wef'é‘f'tjpnverted they were divided into 18 gotras or exogamous
sections, viz. 1. Tatahada, 2. Bafapa, 3. Kamnata, 4. Balahara,
5. Moraksha, 6. Kilahata, 7. Birahata, 8. Srisrimala, 9. Sreshthi,
10. Suchinti, !1. Aichanisga (or Adityanama ), 12. Bhari
(or Bhatevara), 13. Bhadra, 14. Chichata, 15. -Kumbhata,
16, Dinda, 17. Kanoja, 18. Laghu-Sreshthi, Later on due
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to further additions made to Osavilas by conversion, the original

18 gotras were split up into 498 sub-gotras and afterwards the

number was still more expanded. It is believed that there are

1444 gotras or sub-gotras among Osavzlas, From the lists of
available gotra names we can find certain principles on which they
were formed. Some gotras were named after birds and animals

(viz., Siyala, Kaga, Garuda, Hirana, Bakara, etc.), some after

places of residence ( viz, Ramapuriya, Chitaudd, Bhopala, Patani,

etc. ), some after professions ( viz., Bhandari, Kothari, Khajafichi, .
Kanunga, Daftari, etc. ) and some after occupations ( viz., Ghiya,

Teliya, Kesariya, Gandhi, Sarafa, etc.).®2 It scems that some

gotras are prevalent in certain localities and some in other localities.

The names of 84 gotras found among Osavalas of the U, P. are

given by Crooke, W.53

Like other Baniya castes Osavalas are divided into Visa and
Dasa. The common story3? of the origin of the division is that
an Osavala widow, contrary to the rule against widow marriages,
lived with a Jaina priest and had two sons by him. The sons
grew tich and hit upon the following plan for forcing their caste-
fellows to overlook their illegitimate descent, At the town of
Raya, they made grand preparations for a dinner and asked the
Osavalas, who, not knowing that the hosts were of illegitimate
birth, attended the party in large numbers. A widow fold her son
the history of the men who were giving the feast. And he went
before the assemblcd Osavilas and begged of them to allow his
mother to remarry. They askcd why he hed come there to make
his request and he told them the story of the birth of the two brothers
who hed invited them to dinner. On hearing that their hosts were
outcasts there was a sudden confusion among the guests. Those
who had touched the food became the followers of the two brothers
and came to be called Dasas, while those who hzd not touched the
food and-remained pure were called Visas. The use of Visa and
Dasz as names' of caste sub-divisions is common. The terms
seem to mean Visi or twenty in the score, i. e., pure blood, and
Dasa, or ten in score, i, e., half-caste.

Along with Visa and Dasa there are other divisions like PaTicha,
Adhaiya, etc. according to, it appears, the purity of their lineage
and there are different restrictions in different places regarding
inter-marriage and inter-dining between these divisions. Generally
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‘speaking these are hypergamous divisions. The Palicha sub-caste
permits the remarriage of widows and those degraded from Paficha
are taken into Adhaiya, Moreover difference of religion or sect
is no bar to marriage among Osavalas, as, for example, a Digambari
Osavala can marry a Svetambari girl, or a Jaina Osavala boy can
marry a Vaishnava Osavala girl or vice versa. Further Osavalas
can marry with other good Baniyaz sub-castes so long as both the
patties are Jainas. Thus in Bombay, Dasi QOsavalas infermarry
with the Dasa groups of Srimali and Poravada Baniyas.®

Osavala is the most prominent trading caste in Rajasthan.
As they are derived from the Rajput stock, there were several
generals of repute among Osavalas up to advent of the British
in India.®® They have also frequently held high offices, such as
Divana or Minister and Pay-master in former Rajaputana states.®’
In Jodhpur, which is their strong-hold, there were nearly 100
Osavala ministers in the last 450 years. By their statesmanship
and valour they helped various kingdoms loyally and faithfully
in the days of prosperity as well as in the times of d=cline. The
history of Jodhpur, Bikaner, Udaipur, Indore, Kishengarh States,
among others, stands as testimony for their unswerving devotron to
public duty.8® The following description of an Osavala Jaina by
Col. Tod dsserves reproduction. ““ Ram Singh Mehta (an
Osvala Jaina Mahijana) was a fine specimen of the non-militant
class of these countries, and although he had seldom passed the
boundaries of Mevar, no country could produce a better specimen
of a courteous gentleman; his figure tall, deportment easy, features
regular and handsome, complexion fair with a fine slightly curbed
beard and mustachios jet black.......... He is of the Jaina faith
and of the tribe of Osi, which now reckens 1,00,000 families all of
Rajput origin, and descended from the Agnikula stock. '8

(#i)y Srimali :

Srimali is a well-known caste of Jaina Baniyas. Srimalis are
concentrated in Gujarat, Kathiavar and Rajasthan. They are .
found among Hindus also but they are mostly Jainas and especially
Svetambara Jainas, According to the Svetarnbara Jaina Directory

Srimalis claim the largest. number of members among the castes
following the Svetambara sect.
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The name Stimali is derived from Srimala (modern Bhin-
mala ) a place situated in Rajputana on the border line of Marwar.
Two accounts are told about the origin of this caste. According
to one, about 400 years before Vikrama Era Achirya Svayamprabha,
Suri converted a large number of the Hindu families to Jainism at
Stimala. Other Acharyas thereafter converted more families
and grouped them with the former converts, This process went
on for a considerable time and. the persons so converted were formed
into the Srimala caste.® According to another mythical account,
at Srimala Lord Vishnu created, to please Lakshmi, 90,000 Baniyas
to maintain 45,000 Brahmins. The Banivas were created out of
her garland, according to one account, and out of his thigh accord-
ing to another.” Of the two stories the first seems to be more
plausible. Later on 135 gotras or exogamous sections were formed
the names of which are given in Appendix X.92 _

The Srimalis are divided into Visas, Dasis and Ladavas.

About the origin of the Visis and Dasas three stories are told.
According to one, those Srimalis who had first settled after wandering
through four quarters (Vidisa ) were called Visa and those who
settled after wandering the four directions (Diga ) were called Das3, %
According to another story, those Srimilis who sprang from the -
right side of Mahalakshmi’s garland were called Visas and those
from the left Dasas. According to a third, the Visas or twenties
came 1o be so called because they are twice as high as Dasas or tens.
The Lidava Srimalis were so called because they lived in the old
Lita Desa or South Gujaratha. Visa Srimilis are mainly Jainas
.and Dasz Srimalis Vaishgavas. Among the Visa Srimalis there
are seven minor divisions, viz., (i) Abamadabadis, (ii ) Kathariyas,
(iii) Palhanapuriyas, (iv) Patanis, (v) Sorathiyas, (vi) Tala-
badas and (vii} Tharadiyas; and among the Dasa Srimslis there
are three, viz., (i) Horasatha, (ii ) Chanipahuza and ( iii ) Idadiya.
The Ladava Snmal:s have no minor divisions. The three main
divisions with tbeir sub-divisions eat together but do not inter-
marry. In some parts Dasi Srimali Jainas marry with Dasa
Srimali Vaishnvas or with Dasa Osavila and Dasi Poravada
Jainas. %4

Because of their great number among Svetambaras, Srimalis

. 0CCupy a prominent position. They are great merchant princes
and take a keen interest in social activities.
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(iv) Poravada :

‘Poravida is one of the important castes of Baniya Jainas.
Poravadas are found mainly in Marwar, Gujaratha, Kathiawar
and Cutch. There are Poravadas among the Hindus and the
relations between the Hindu Poravadas (known as Meéri Pora-
vidas) and the Jaina Poravidas ( known as Sravaka Poravadas)
are cordial. . Among the Jainas they are found in both the sects,
viz., Digambaras and Svetarmbaras but they are mostly Svetam-
baras,

As regards their origin it is stated” that they were formerly
people of Gujjara tribe who came into India along with King
Kanishka and settled in Fastern Rajputana. Under the orders
of King Kanishka they migrated in large numbers for the protection
of Srimala town in Marwar and stayed in the eastern part of Srimala
town. As they were living on the eastern side of the town they
were named as Pragvata®™ or Poravida. Sometimes they are
wrongly called as Poravala like Osavila, Agaravala, Khandelavala,
etc.. It is also contended that the word Poravada is derived from
‘Pragva.tapura a place on the banks of the Ganges” or from
Pareva (Padmavati Nagara) town.®® The Poravadas are divided
into 24 gotras or exogamous sections, viz., 1. Chaudhari, 2. Kila,
3. Dhanaghada, 4. Ratanavata, 5. Dhanyautya, 6. Majavarya,
7. Davakara, 8. Bhadalya, 9. Sethya, 10. Kamalyi, 11. Udhiya,
12. Bankhanda, 13. Bhuta, 14, Pharakyi, 15. Labheparyi, 16.
Mandavarya, 17. Muniya3, 18. Ghafitya, 19. Galiya, 20. Bhesauta,
21. Naveparya, 22. Danagadh, 23. Mahata, 24. Kharadyi.”®

In the beginning there were three sections among Poravédas,
viz., (i) Pure Poravidas, (ii) Sorathiya Poravadas and (iii)
Kapola Poravadas.1® Later on the Poravadas were divided into
Visa, Dasi and Paficha Poravadas according to the degree of
- respectability. The Visa and Dasa divisions were constituted from
the days of Vastupala and Tejapila in the 13th century A. D. and
the same story like that of division of Osavalas is told. Vastupila
and Tejapala were sons of 2 Poravada father who had married
a young Srimali widow. Those who dined with Vastupzla and
Tejapala were known as Dasi and those who refused to dine with
them as Visa.1®' Visi Poravadas are mainly Jainas and Dasa
Poravadas mainly Vaishpavas. Visa and Dasa Poravadas eat
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together but do not imtermarry. Dasi Poravadas have beguno to
marry with Dasa Stimalis and Dasa Osavilas but the old practice
of inter-dining and inter-marriage between Jaina and Vaishpava
Poravidas has of late fallen into disuse.1%? Along with religious
awakening this might possibly be due to the fact that while Vaishnava
Poravadas live mainly in Gujaratha, Jaina Poravadas are in Cutch,
Kathiawar, Marwar and Gujaratha. Further, the Poravadas
are sub-divided according to their places of residence, e. g, in
Gujaratha they are known as Suraty, Ahamadabadi, Bharuchi,
Kapadavaiiji, ete. and in Kathiawar as Bhavanagari, Jamanagari,
Mangroli, Porabandari, etc. and there are hardly any relations
between them. Practically all these divisions are found in Bombay
City but there also they live as separate groups. Widow remarriage
is mot practised at present but it seems that it was allowed in the
past, for Asaraja married Kumaradevi, a young widow, from whom
he had two sons, viz., Vastupala and Tejapala. Poravadas claim
to have produced very capable persons most prominent among
them are Vimala $3ha and Vastupdla and Tejapala, the well-
known ministers of King Vira Dhavala in the 13th century A. D.

(v) Khandelavala :

Khandelavala is another important caste of the Jainas, 1%
Khandelavilas are found among the Hindus also but they are
mostly Jainas. They are all Digambara Jainas and it is peculiar
that practically there are no Svetarhbaras among Khandelavalas.
They are spread in Rajasthan, Malwa, Maharashtra, Uttar Pradesh,
Madhya Pradesh and Bihar but -more than three-fourths are
concentrated in Rajputana and Malwa.

Khandelavalas take their name from Khandela, a capital
town in Jaipur territory, ruled by king Khandelagira of Chauvhana
dynasty. There were 84 towns under the sovereignty of Khandela
and they were governed by Rajputs of various dynasties like Sirya-
vamsa, Somavamsa, Hemavamsa, etc. In the year 1 of Vikrama
Era cholera broke out in a virnlent form and with a view to subside
it the King, under the influence of Brahmins, performed human
sacrifice in which a Jaina ascetic was sacrificed. The epidemic,
instead of lessening, grew in intensity, At that time 2 Jaina ascetic
by name Jinasena Achirya was on his tour in that province and the’
King enquired from him the reason of epidemic. The ascetic
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replied that it was due to sacrificing a Jaira asceiic and advised
him to accept Jainism. Accordingly the King and the inhabitaats
of all 84 places embraced Jainism. Jinasena Acharya formed a caste
of them, named it as Khandelavala after the capital town Khandela
and created 84 gotras out of 84 towns. A list of these gotras,
towns, dynasties and their family deities will be found in Appendix
XI.1%  According to another account there were four brothers who
were soldiers.  One day they went out hunting and Killed a favourite
deer belonging to a hermit. He was about to destroy them by
curse, when they promised to abandon soldiering and hunting.
From them the present Khandelavalas are descended.1%

From the above account it appears that Khandelavalas were
originally Kshatriyas but later on became Vaisyas by taking to
commercial activities. They form an important section of Digam-
bara Jainas, It is interesting to note that like other Baniyd castes
they are not divided into Visa and Dasa sections. They are big
bankers, commercial magnates and Iland-holders.

{vi) Paravara:

Paravara is one of the well-known castes among the Jainas.
Paravaras are found among the Hindus also but they are mostly
Jainas. They are mainly Digarhbara Jainas and practically there
are no Svetambara Paravaras. They are spread over a wide area, viz.
the Madhya Pradesh, Uttar Pradesh, Rajasthan, Malwa, Bihar
and Bombay but they are concentrated in Madhya Pradesh where
more than half of their population resides. Even in Madhya Pradesh
Paravaras are found almost entirely in Sagar, Damoha and Jabalpur
Districts. :

The origin of the Paravaras and of their name is not known,
but there is some reason to suppose that they are from Rajputana.
It seems likely that the Paravaras may be identical with Poravadas
in which case they belong to Rajputana.i®

‘Among the Paravaras Charanagare or Samaiya form a separate
sectarian Jaina group. The Charanagares reside principally in the
Damoha and Chhindawara Districts of Madhya Pradesh. Chara-
_nagare is one of the six castes following Taranapantha or Samaiya-
pantha, a sub-sect of Digambaras. Charanagares were formerly
giving their daughters in marriage to Paravdras but this practice
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is said to have stopped. Like other Baniya sub-castes Charanagares
are divided into Visa and Dasa. Inter-marriage between the two
sections occasionally occurs and the Dasa will take food from the
Visa section, but the lattér will not reciprocate except at caste feasts. 1%

The Paravaras themselves are divided into two endogamous
sections, viz., Atha Sake Paravaras and Chau Sake Paravaras. The
former will not permit the marriage of persons related more nearly
than eight degrees, while the latter permit it after four degrees. The
Atha Sake have the higher position and if one of them marries a
Chau Sake he is degraded to that group. Besides this the Paravaras
have an inferior division called Binaikiya, which consists of the
offspring of irregular unions and of widows who have remarried.
Persons who have committed a caste-offence and cannot pay the

- fine imposed on them for it also are relegated to this sub-caste of
Paraviras. There is a village by name Binaika in the Sagar District
but it is not known whether Binaikiyas are called after that place.
What stigma.is attached to Dasas in other castes, the same is implied
by the name Binaikiya. To use an honourable word this sub-caste
is also known as Laharisena or Laghuéreni. The Binaikiyas them-
selves are distributed into four groups of varying degrees of respecta-~
bility of which two are well-known, viz., Purane Binaikiyas and
Naye Binaikiyas. There are nearty 250 families in Purane Binaikiyas
and it cannot be said when they were dsgraded from Paravaras
and had to form this sub-caste. Unlike Purane Binaikiyas, the Naye
Binaikiyas have more than 2000 families and every year its number
increases by absorbing dsgraded people not only from Chau Sake

. Paravaras and Purane Binaikiyas but also from castes like Sunavira,

Golapiraba, etc. Int this way Naye Binaikiyas are rapidly increasing

in .strength and along with it are gaining social estimation. Now
they are not specifically looked down upon. Formerly they were
not allowed to enter the temples but of late they have constructed
their own temples. If this process continues, it can be hoped that
Binaikiyas will be assimilated with Paravaras in not too distant a
future. On the contrary, Paravaras will have to request the Binaikiyas
to enter in their fold because in view of their increasing strength and
absence of former social stigma the Binaikiyas ate recently asserting
that they keep with Paravaras relations only of Pakk: and not of

Kachhi 1%



92 Jaina Community—A Secial Survey

(vii) Humbada or Hummada :

Hurhbadas are found both among the Jainas and the Hindus
but they are mostly Jainas. There are Digarmbara as well as Svetari-
bara Jaina Hummadas but they are principally Digambaras. They
are spread only in Rajasthan, Malwa, Gujarat and some districts
of the Deccan.

As regards their origin it is stated that whem,the incessant
quarrels between Bhupatisimha and Bhavanisirha, the two princes
of Patana, were set at right by a famous Jaina ascetic Manatunga
Acharya, Bhupatisiritha was pleascd with the Acharya and waiving
his claim over the throne became his devotee. He once.said to hxs
guru “ Hus Bada Hys ™" ( fg qg g } and from that time his * guru ’
named his caste as Hurhbada. Hu:nbadas are divided into the
following 18 exogamous gotras : Khera._]a 2. Kamalesvara,
3. Kikadesvara, 4. Utreévara, 5. Matresvara, 6. Bhimesvara,
7. Bhadresvara, 8. Visvesvara, 9. Sankheévara, 10. Gangeévara,
1. Ambesvara 12. Mamaneévara, 13. Someévara, 14. Rajiyana,
15 Lalitesvara, 16. Rigedvara, 17. Kasyapesvara, 18. Budhesvara 109
According to ‘another account they are said to take their name
from Humada, the guru or spiritual hezd who established the caste.
They are also called Vagadiya, from the Vageda or wild couritry
including Dungarpur, Partapgarh and Sagved in Ra;aputana where
considerable members are still settled.110

The Humbadas, like other Baniya castes, are divided into Visa
and Dasi. The sub-caste Dasa Hummada was formed, like that of
Binaikiyis, by people who were degreded or outcasted -from the
Hummada caste. But stezedily the strength of Dasa Hummadas
increascd and now they are ten times more than Visa Hummadas.
The Dasas amassed wealth, built temples, rose in social estimation;
and now in consequence there is very litile difference between the
Visa and Dasa Hummadas. Inter-dining is allowed and recently
instances of inter-marriage between the two sections have occurred.
This is a fine example of how a degreded section regains its social
position.

6. JAINA CASTES IN THE DECCAN

The important Jaina castes described above are mainly foun-d
in the Northern India, including Gujarat, Kathiawar and upper
districts of Mzdhya Pradesh. These castes nowzdays are found in the
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Deccan and South India, but they have migrated there from the
North for commercial purposes. The Jaina castes in the Deccan
differ in many respects from those in the North. In the first place,
there are only four main castes in the Deccan, viz,, Saitavala,
Chaturtha, Pafichma and Bogara, and three small castes, viz.,
Upadiayaya,!'t Kambhojal*? and Harada.'®® In the North we find
a large number of big and small castes. The major castes have been
already d>scribed and among the small castes 2 mention may
be mads of Golapiiraba,!'* Golalare,!15 Asathi,’® Ajudhyzabasi,1V
Nema,}1® Narasipura,'1? Jaisavala,'?® Lohiya,'?' Pallivila,122 etc.
Secondly, many castes in the North have their counterparts in
other communities. Thus Agaravilas, Osavilas, Srimilis, etc.
are found among the Hindus also. But in the Deccan the names
of the Jaina castes are not found in other communities. There
are no Saitavalas, Chaturthas or Pafichamas among the Hindus.
Thirdly, while in the North in some Jaing castes Digambara and
Svetambara.divisions are found, in the Deccan there are no such
divisions as the members of the Jaina castes in the Deccan
belong to the Digambara sect only. We find that Osavalas
Srimalis, Poravadas, etc. are in Digambaras as well as in Svetim-
baras but there are no Saitavalas, Chaturthas, or Pafichamas in
dvetambaras. Fourthly, we have seen that a large number of Northern
castes have been divided into Visas and Dasas and sometimes
further into Pafichis and Adhaiyas, but it will be noticed that in the
Deccan castes there are no such divisions. It will be remembered
that the Visd and Dasa divisions arose mainly on the point of
widow remarriage; and those who practised widow remarriage
were relegated to the Dasd section. No necessity of dividing the
castes on the basis of allowing or not of widow re-marriage was felt
in the Dzccan.}?® Thisis the main point of difference between the
Northern and the Deccan Jaina castes. Fifthly, it can be mentioned
that while Jainas in the North are rich and follow commercial
activities on & big scale, those in the Deccan are comparatively
poor and are mostly agriculturists and petty traders. Sixthly, Jaina
castes in the Dzccan have their own Jaina priests, and they do not
employ the Hindu Brahmins for ceremonial purposes as is dome
by many Jaina castes in the North.!3* Seventhly, each of the

four castes in the Deccan has its own Bhattaraka or religious head
or Svami who has final power to fine or excommunicate any
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caste member.1?® The general information about the important
Jaina castes in the Deccan is given below.

(i) Setavala or Saitavila :

Setavalas are spread over a wide area, viz., Southern Districts
of the former Central Provinces, Berar, Hyderabad State and Bombay
Presidency, As they speak Marathi, they are concentrated in
the Marathi speaking Districts of the above Provinces.

Another name for Setavila is Svahitavala or Sahitavala.1?¢ It
is said that the Svahitavalas are divided into two sub-castes, viz.,
(i) Svahitavala and (ii) Setavala, based on the difference of occu-
pation. The latter weave bodice cloth, and are cloth merchants,
shop-keepers and money-lenders. The former are tailors.*?? These
distinctions are not observed now and all are termed as Setavalas.

As regards their origin many accounts are told. According to
one account the Setavalas are considered as the descendants of
the Kshatriyas who came to the Deccan for the protection of the
Jaina sages and places of pilgrimage from fiercer sort of people,
whose Jeaders were called Bhairavas. The places where the sages
resided and where religion was specially practised were called
Kshetras or holy places. The people who had been entrusted with
the sacred duty of protecting religion and religious places came fo
be called Kshetrapalas or protectors of holy places, The Prakrit
form of the Sanskrit word Kshetrapala is Chhettavala from which
the Marathi word Setavila is derived.128 From this it appears that
the Setavalas came from the North and settled in the Deccan. Mr.
Russel also mentions that Saitavala is one of the castes which
came into the Central Provinces from Rajputana.'?®  As regards
Setavalas in the Bombay Province it is stated that they seem to
have come from Marwar in search of work, though when they
came is not known, They have many rustic customs and ways, but
signs remain which support their claim to have a strain of Kshatriva
blood. 13 According toanother account, the Setavalas appear to have
been originally a body of hundred families excommunicated for
som2 uiknown reason; and now forming a caste by themselves.
They were formerly known as Satavilas or the hundred families 1%t
This sezms to be wrong for obvious reasons. According to the
third, th> word Setavala is derived from a Marathi word ‘Seta’ ic.,
a farm, and Setavalas are those who subsist on farming.
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There are supposed to be many gotras among Setavalas but
the names of 44 gotras only are available , viz., Bahu; Abhaya-
kumara; Sahasrabahu; Maghava; Vijayamitra;. Mahibihu;
Bhuvatlabha; Hariketu; Vijaya; Dhanapati; Sishharatha ; Vidyasakti;
Supratishtha; Meghavahana; Prthvipdla; Vajradanta; Ratpayudha;
Anantavijaya; Dharma; Prajnapala; Yugandhara; Lokapila;
Harischandra; Suryaputra; Yasapala; Minaketu; Surendra-datta;
‘Pundarika; Dhanaratha; Dhatrivahana: Sushena: Subhachandra;_
Purvabahu; Manimala; Jitasatru; Vajrayudha; Satyatruti; Jayan-
dhara; Narmada; Vimalavahapa; Surakirti; Vimalakirti; Srishena
and Chakrayudha.'3? But these gotras are not taken into account
for purposes of marriage. Setavalas regulate their marriages by
family surnames and inter-marriages within the same section are
avoided.'33 Widows are allowed to marry and divoree is recognised.
Both widows and divorced wives marry by inferior rites, in which
the garments of the bridal couple are knotted together and a feast
is furnished to the relatives.13¢ Setavalas have their own Bhattiraka
or religious head by name Visalakirti at Latur, a place in the Osma-
nabad District. Minor caste disputes are generally seitled by caste
Panchayatas but graver ones are referred to the Bhattaraka in
which case his decision is final. Formerly some members of this
‘caste were excommunicated and were known as’ Vadodakara
Setavalas, but they have been recently admitted into the main caste,
As compared with other Jaina castes, Setavalas are financially
very poor and as such do not get respect from other castes.

(iiy Chaturtha :

According to the All India Digambara Jaina Directory, the
Chaturtha caste is the first among the Digarhabara Jaina castes io
respect of its numerical strength. There are nearly 70,000 Chaturthas
and unlike other castes, Chaturthas are not spread over a wide
area but they are mainly concentrated in the Northern Karnitaka
and Southern Maharashtra.

It is not known how the word Chaturtha is derived. Many
conjectures have been put forward. According to one story, in .
the Jainas there were formerly four divisions: Brahmins, Kshatriyas,
Vaisyas and Sudras. The Jaina Kshatriyas have disappeared but the
Jaina Brahmins, Vaisyas and Sudras remain. Jaina Sidras are also
-tafled Jaina Chaturthas, that is, the fourth estate.135 According to
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another, Chaturthas are originally ‘Charodas’ of the Goanese
Native Christians who have three caste divisions.®¢ Thirdly, it is
stated that Chaturthas are the same as Setavalas on the ground
that the same Prakrit word Chhettavala becomes Setavala in
Marathi and Chhattaru or Chattary, i.e., Chaturtha in the Kannada
language 137 - Fourthly, it is considered that Chaturtha denotes
Kshatriyas as the Sanskrit word Kshatriya or Kshatra or
Kshatra takes the form of Kshatraru or Chattaru, i.¢., Chaturtha,
in Kannada.l138 \

The Chaturthas are mostly agriculturists and therefore live
in villages. This is the only caste among the Jainas which follows
agriculture as the main occupation. Except some of the larger
land-holders, who keep farm servants, the others, with the help of
their women, do all sorts of field work with their own hands. They
are the hardest working husbandmen, making use of every advantage
of soil and situation. Strict Jainas object to tillage because of the
loss of life which it cannot help causing. Yet they do not-carry their
objection to the length of refusing to have social relations with the
Jaina husbandmen ¥ Widow remarriage is allowed and practised
among the poorer families. Marriage is regulated by family surnames.
The religious teacher or Bhattaraka by name Jinasena of Chaturthas
has his headquarters at Nandani near Kolhapur.1%

(iity Pdsichama i

- The Pafichama is one of the important castes in the Deccan.
In population it stands next to the Chaturtha caste in the Deccan.
Pafichamas are spread over the Kannada speaking Districts of
Bombay, former Mysore, Madras and Hyderabad Dominion but
about fths of them are concentrated in the Northern Karnataka
and Southern Maharashtra.

Many interpretations are given for the meaning of word
Patichama and the origin of Pafichama caste. It is asserted that the
word Pafichama was used by the Vedic Brahmins during the Sth
and 15th centuries 4. D. to denote the Digambara Jainas in the
Deccan as outsidethe pale of Chaturvarsa, i.e., four Varnas, Jainas
also accepted this appellation and called themselves as Patichama.
During this time there were no distinctions of castes among Jainas.
Later on during the 16th Century castes like -Chaturtha, Setavala
and Bogara arose from the Pafichamas, and they were mainly
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created by the then Bhattarakas with a view to have continuous
following for them. And for this purpose restrictions on inter-dining
and inter-marriage among the four castes were put on by the Bha-
tarakas. ¥ According to another account Patichamas are the fifth or
the lowest class of Jainas whom all who marry widows have to join. 14
It is maintained that with a view to avoid this degrading position
Pafichama Jainas joined Virasaivism and formed a group of Pa%icha-
masali Lingayatas, who have a higher position among Lingdyatas,
Lingayatas belong to two main divisions, laymen and clergy. The
clergy who are generally called Jangamas, are divided into two
classes, the Viraktas, who are unmarried and the Gurusthalas
who are married. The 31 divisions of lay Lingayatas may be arranged
under three groups, (i) 4 classes of True or Pure Lingayatas, (ii)
16 classes of Affiliated Lingayatas and (iii) 11 classes of Half Linga-
yatas. The four classes of Pure or Original Lingayatas are Dhulapa-
vadas, Silavantas, Banajigas and Pafichamasalis. Thus we find
that Pafichamasilis were assigned a place among True Lingayatas.
Moreover, in this connection it is stated that the resemblance
between the Jaina and the Lingayata rules about eating and drmkmg
about tenderness for life, and about the non-return of the spirits
of the dead suggest that many Lingayatas represent converts from
Jainism. This view finds support in the fact that the strength of
the Lingayatas is in Banajiga class who were formerly chiefly Jainas,
and that the Pafichamas or Pafichamasilis, another leading branch
of the Lingayatas, appear to take their name from and to represent
the fifth or lowest class of Jainas, a despised community to which
all widow-marrying Jainas are degraded, It was natural that Pan-
chamas should take to a religion that did not hold mdow marnage
an offence.143
The economic condition of Pafichamas is bit better than q‘._l_iat
of either Setavalas or Chaturthas, Some Pafichamas are agricul-
turists no doubt, ‘but many are pztty merchants and traders dealing
chiefly in jewellery, cotton, cloth and grain. Compared with other
Hindu castes jn the Daccan, Setavalas, Chaturthas and Pafichamas
lagged behind in education, economic position and socigl uplift in
" general, and that is why they were included in the Intermediate
Castes by the Bombay Government. As a ¢lass they are orderly-and
law-abiding and seldom appear in criminal courts. For more than
a thousand years Jainism was either a State religion or enjoyed a
1.7 '
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pre-sminent position in the State. During these years Jainas proved
their merit in every walk of life.1%# FEven now inspite of political
chenges many are hereditary village and district officers.14> The
Teacher or Guru of Patichamas is Lakshmisena Svami and he lives
in Kolhapur, 14 There are no sub-divisions among Pafichamas and
marriages are regulated by family surnames.

(iv) Bogara

" In Kannada language Bogara means one who dcals in brass
or copper vessels. In Marathi language the same meaning Is
conveyed by the word Kasara. Thus Bogaras are known as Kasaras
in Maharashtra. The Kasiras are found among Hindus also and
they are known as Hindu or Tvashta Kasaras in contrast to Jaina
Kasaras. Bogaras are spread over Kannada speaking areas of
Mahasashtra, Karnatak, Tamil Nadu, and Andhra Pradesh.

Bogaras claim to have originally been Kshatriyas, but were

deamed by their patron goddess Kalika to the low occupation of
aRasara. Marrjages are governed by exogamous sections of family
names which are mostly of the territorial and titular type. A man
is prohlblted from marrying outside the sub-caste, or inside the
exogamous section, to which hz belongs. He may marry the daughter
of his maternal uncle, paternal aunt or elder sister. He could formerly
marry two sisters. In some cases widows are allowed to marry
again, and divorce is permitted on the ground of the wife’s uncha-
stity, barrenness or ill-temper. Divorced wives remarry by the
same Ttites as widows. 37

- Tt is an enterprising caste and mostly controls the trade of
bangles and brass and copper vessels in the Karnataka, their
'Teacher or Guru lives at Malakheda in Karnatak State.1*® From the
‘Kzlika-purana’ written by Devendra Kirti, the Bogara Guru of
Malakheda, it appears that this caste was not found before the 17th
century A. D. 1% There seems to be a section of Bogaras known
as Tagara-Bogaras in the North Kanara District, 150

(v) Upadhyaya:

The Upadhyaya is a caste of Jaina priests. Such a caste is not
found in the North as the Northern Jainas themselves perform
religious. ceremonies or employ Brahmins for that purpose. The.
Upadhydya caste is. therefore found onIy in. the Deccan and

Southern: India.
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To every Jaina temple one or more priests or Upidhyayas
are attached. The priests constitute an hereditary religious class
who are expected to know the various religious ceremonies, to serve
the temples and to conduct marriages of Jainas according to Jaina
ritual, Priests are supported by the Jaina community by allowing
them to take the rice and other offerings, cloth and money presents
which are made to the gods and goddesses. Priests are usually
chosen from umong the learned Pafichamas or Chaturthas subject
to the recognition of their principal Svamis or head priests called
‘Pattacharya Svamis’. A layman by learning the profession can
become a priest; and a priest can, if he so desires, give up his pro-
fession and become a layman. But marriages between priests and
laymen cannot take place.**1 There is no objection for a Jaina priest
to cat food from any of the other Jaina caste fellows. But he cannot
have inter-marriage relations with them, Jaina priests give their
daughters in marriage to no one but priests and do not accept girls
from any other caste. When the other Jaina castes in the Deccan
allow and practice widow-marriage, it is neither allowed nor
practised by Upadhyayas 152

Besides the temple priests every village which has a considerable
number of Jainas huas an hereditary village priest called ‘Gramo-
padhyaya’ who conducts their ceremonies and is paid either in
cash or in grain. These village priests, who are married and in
whose families the office of priest is hereditary, are under a high
priest called ‘Dharmadhikar?’, 1. e., religious head, or ascetic by
whom they are appointed and who has power to turn out any priest
who breaks religious rules or caste customs. The village priest keeps
a register of all marrizges and thread-girdings in the village and
the high priest whose head-quarters are at Nandani about 18 miles
cast of Kolhapur and whose authority extends over all Kolhapur
Jainas, makes a yearly circuit for gathering contributions, or sends
an agent to ¢ollect subscriptions from the persons named in the
village priests’ lists. The office of high priest is selective. The high
priest chooses his successor from among his favourite disciples.1®

1t should be remembered that like priestly caste among Hindus
no high position is assigned to the Jaina Upadhyiyas, and the latter
mix freely with other caste-fellows even taking food at their
hands. It has not been enjoined upon laymen to give presents to
Upadhyayvas.
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9. JAINA CASTES IN THE SOUTH

When we go to South India we find that there are no indi-
genous Svetambaras. The Svetarhbaras living in the South have
come from the North and generally Northern Jainas, whether
Digambara or Svetambara, do not keep intimate social relations
with indigenous Jaina members of the South. The indigénous
Jainas of South are all Digambara Jainas. We will now turn to
the social divisions existing among Digambara Jai_has of Mysore
and of Madras.

The social divisions among Jainas of Mysore are practically
the same as those of Peccan and Karnagaka with the only exception
of Setavala caste. But the remaining four castes, viz., Chaturtha,
Paiichama, Bogdara and Upadhyiya are arranged in the manner of
Hindu Vama system. The four divisions of Jainas are stated as
follows —

(i) Indras or priests, who are Brihmanas (Karnataka,

Dravida or Kaula),

(i) Bogiras, who are Kshatriyas and who engage them-

selves as traders in vessels,

(i) Panchamas, who are Vaisyas and are of good conduct,

observing the moral tenets, and

(iv) Chaturthas, who are styled Sat-sudras (good Sudra.s J

and are mostly cultivators.

These four castes are said to correspond to the four main
castes of the Hindus. The members of first caste call themselves
Jaina Brahmanas, study the Jaina scriptures and become ‘Archakas’,
or priests. They are styled Indras. The pricsthood is hereditary
and co-exists with family-life, that is, Grhasthasrama. The priests
live on the offerings made to temple gods and goddesses and income
from their teaching. They preside over all auspicious-and inaus-
picious ceremonies. There are astronomers and astrologers among
them. They form an intermediate class between the Yatis or ascetics
and the Sravakas or laymen. Though they may eat with laymen,
they do not inter-marry with them. The priests find it difficult to
get sultable brides for their sons and they therefore pay a bride-
price.’s* There is another important difference between priests and
laymen. The former practisethe ‘makkalsasnitana’, i. e., the inheri-
tance through the sons and the latter ‘aliya santana’, i.e., the
inheritance through the nephews.5
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To the south of Madras the Jainas have four sub-divisions,156
viz., the ordinary laymen and the three priestly classes. Of the
latter, the most numerous are the Archakas. They do worship in
the temples, An ordinary layman cannot become an Archaka; it
is a class apart. An Archaka can, however, rise to the next higher
stage of the priestly classes, and become what is called an Annama
or Anuvrati, who is allowed te marry but has to live according to
certain special rules of conduct. These Annamas can again rise to
the highest of the three classes, and become Munis or monks who
lead a celibate life apart from the world. There is also a sisterhood
of nuns, called ‘Aryinganais’ who are sometimes maidens, and some-
times women who have left their husbands (with their permission)
but must in either case take a vow of chastity. The monks and
nuns are maintained at the cost of the rest of the community.

The laymen among the Jainas will not inter-marry, though
they will dine, with the Archakas and the latter consequently
have the greatest trouble in procuring brides for their sons.
Otherwise there are no marriage sub-divisions among the commu-
nity, all Jainas south of Madras freely inter-marry. Widows are
not allowed to remarry.

' There is a high priest at Sittamur in the South Arcot District,
This high priest, who is called ‘Mathadhipati’, is clected by re-
presentatives from the chief Jaina villages. The high priest has
supreme authority over all Jainas south of Madras, but not over
those of Mysore or South Kanara with whom the former have no
relations. He travels round in a palanquin with a suite of follow-
ers to the chief centres,—his expenses being paid by the commu-
nities he visits—settles caste disputes and fines and excommuni-
cates the erring. His control over his people is very real.

As regards the three classes of priests it should be remembered
that the last two classes, viz. Anuvratis and Munis, are opento
all Digambara Jainas according to their scriptures irrespective of
the fact whethér they stay in the North or in the South. When we
exclude these two classes, there remain only two divisions, viz.,
those of priests and laymen, among the Jainas south of Madras.
It is worthy to note that there are no sub-divisions among the
laymen like those in the Mysore, Deccan or North. In this respect
and the fact that they do not allow widow-marriage they differ
from the Jainas of the Deccan,
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(ili) Jain, P, D. : op. cit., pp. 12-17.

(iv)} Jain, K. P. : op. cit., p. 83
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(i} Crooke, W. : op. cir., Vol, IIT, p, 225; (ii) It is reported that the
first reference to Khandelavala caste is found on the idol of the
SanghfiT Jaina Temple at Jaipur constructed in 1193 A. D. From this
it is suggested that the Khandelavalac aste must have been formed,
along with other Jaina castes, between 8th & 12th century A, D,
vide Jain, Kailash Chandra : “Digambara Khandelavala Jati aura
usake Gotta,” Mahuvira Jayanti Smarika, 1970, pp. 101-102.

Russel, R. V. : op. cit., Yol. II, p. 157.

Russel, R. V. : op, ¢it.,, Vol. II, pp. 142-43,

1 H., Vol VII, pp. 26-28.

Ramalalji : ep. cir., pp. 112-114,

Bnthoven, R. B. : T. C, B, Vol. III, p. 442,

B. G, Vol. XXII, p. 117.

Hassan : 7. €. N. D., Vol. I, pp. 265-267.

Hassan : 7. C. N. D,, Vol. I, pp. 259-263.

Russell, R, V, : 7. C. C. P., Val, 11, pp. 147-148.

Crooke, W. . T.C. N. W. P, Vol. I1, p. 422,

Russell, R. V. : T. C, C. P, Vol. 11, p. 142,

Russel, R. V. : T. C, C. P, Vol. 11, pp. 140-141.

() Russell, R.V.:T. C.C. P, Vo.II pp. 154-155,

(ii) Enthoven, R.E. : T. C. B, Vo. III, p. 429,

B. G, Vol. IX, Part I, p. 73.

Crooke, W. : T. C. N. W. P., Vol. IlI, pp. 12-13,

Crooke, W, : T. C. N. W. B, Vol. III, p. 386.

Crooke, W. : T. C. N. . P., Vol. 1V, pp. 109-110.

See (i) ‘Pragati ani Jinavijaya, dated 14-12-1931; (i) “Jain Jagat’,

Vol, VIII, No. 5, p. 27. :

B. G, Vol. XXII, p. 117,

(i} B. G., Vol. XX1, p. 103; (i) B. G., Val. XXIV, p. 146.

Manuscript No, 1149 at Balatkaragana Temple at Kiranja (Berar).

Hassan : T. C. N, D,, Vol. 1, p. 261.

(f) L. A. Phaltane : ‘A Light on Ancient Jaina History’, J. G., Vol.
28, p. 189, (ii) *Pragati ani Jinavijaya,” Vol, 46, No. 3.

Russell, R, V, : T. C. C. P, Vol. I, p. 119.

B. G., Vol. XVII, p. 99.

B. G., Vol. XXII, p. 117,

Phaltane, L. A. : Setvala Jaina Lokafchi Mahiti, pp. 2-4,

B. G., Vol, XVII, p. 99. '

Hassan : T. C. N. D, Vol. 1, p. 263.

B. G., Vol. XXII, p. 117,
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Enthoven, R. E. : T. €. B, VoL 1I., p. 83. '

Phaltane, L, A.: *Jaina Dharmachi Prachina Avastha,’ ‘Pragati an
Fnavijaya,’ Vol. 46, No. 3.

Kudale B. D. : ‘Dakshinetila Chara Potajati’; ‘Pragati zoi Jinavijaya’,
Vol. 45, No. 24,

B. G., Vol. XXIV, p. 135.

B, G., Vol. XXI, p. 103, mentions the name of place as Kurundavad
which is not correct.

Kudale, B. D. : ‘Dakshinetila Chara Potajati,” “Pragati ani Jinavijaya,
Vol, 45, Nos, 23 and 24,

B. G., Vol. XXI1, p. 117,

B. G., Vol. XX1V, pp. 102-103 and 107.

For achievements of Jainas in the South, vide Chapter 7.

B. G., Vol. XXIV, p. 135.

B. G, Vol, XXI, p. 103,

Hassan : T. C. N. D., Vol. I, pp. 263-284

B. G., Vol. XXI, p. 103.

B. D. Kudale : ‘Dakshinetila Chara Potajati’, ‘Pragsti ani Jinavijaya’;
Yol, 45, No. 24,

B.-G., Vol. XXV, pp. 229-230.

Some priests are Chaturtha and moajority Pafichama in Kamnataka and
round about, The Chaturtha priests, at present, can have mattiages
with other nonpriestly Chaturthas. )

Bombay Gazetteers, Vol, XXII, p. 117; Vol, XXIII, p. 281; Vol. XXIV,
rp. 135 and 144; Vol XXV, pp. 229.231,

B, G., Vol. XXIV, p. 136.

Iver, L. K. A, : M. T. C., Vol. IEl, pp. 402-403,
Tharston, E. .: T. C. 8. I, Vol. II, p. 426,
Ibid., pp 428434,



108 Jaina Comnumity—A Social Survep
APPENDIX I

Names of 84 castes in the Jaina Community with places of their origis.

Sr. No, Name of Caste Place of Origin

1. Srimala Bhinamala.

2. Srigrimala . Hastinzpura.

3. Agaravila Agaroha.

4, Osavala Osiya.

5. Katanerz Katanera.

6. Kapula Nagrakota,

7. Khadayata .o Khandava.

8. Xhandelavala . Khandela.

9. Chaturtha Charanapura,
10. Chitauda Chitaudagadha,
11. Jiyalavala Javala,

12, Jaisavdla Jaisalagadha.

13. Dhufisara Dhakalapura,
14, Pasaura Dasaura.

15. Nagara Nagarachila.

16. Narasinghapura Narasinghapura.
17. Pallivalz Palz.

18. Paravara Pari-nagara.

19. Pafichama Patichama-nagara.
20. Bagheravala Baghera,

21. Badanaurj Badanaura.

22, Medatavala Medata.

23. Lavechu Lava-nagara.

24. lagda Lanvigadha.

25. Harasaura Harasaura.

26. Humada Sadavada.

27. Srikhanda Sﬁnagara.

28. Sriguru Abhuna Daulal.
29, Srigauda Siddhapura.

30. Ajamera Ajmera.

31. Ajaudhiya Ayodhya.

32. Adiliya Adanapura.

33. Avakathavala Ambera Abhinagara.
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Sr. No. Name of Caste Place of Origin

34. Kathada . Khatu.

35, Kakasthana .. Vilaktnda.

36. Kankariva Karauli,

37. Kharava Kherava.

38. Khemavala Khema-nagara.

39. Gangarida Gangarada.

40. Gahilavala Gauhilagadha.

41, Gaulavala Gaulagadha.

42. Gogavara Gogia .

43. Gindodiya Gindoda Devagadha,

44, Chakauda Ranathambhachakavs
Gada Malhari.

45. Chorandiya Chivandiya.

46, Jalora Sauvanagadha Jalaura.

47. Jambusara Jambu-nagara.

48. Tintauda Tintauda,

49. Tantauriva Tantera-nagara.

50, Dhavalakaushti Dhaulapura.

51. Dhiakada Dhakagadha.

52. Naranagaresa . Narzpapura.

53, Nema .. Haritchandrapuri.

54, Navanbhara Navasarapura,

55, Nagindra .. Nigindra-nagara.

56. Nathachatla ‘e Sirohi.,

57. Nachhelz Nadolii.

58, Nautiva Nausalagadha.

59, Paukarz Pokaraji.

50. Pauravara Pareva.

51, Pausarg Pausara-nagara,

32, Baramiki Brahmapura.

33, Vidiyada Vidiyada.

M. Baugira Vilasapur.

35, Bhavanage Bhavanagara,

6. Bhungadavara Bharapura,

37. Mahegvari Didavane.

8. Mathuriya Mathura.
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Sr. No.

Name of Caste

69.
70.
71,
12,
13,
74,
75.
76.
71.
78.
79.
80.
81.
82.
83.

Mauda
Mazndaliya
Rajapura
Rajiva
Halada
Hiakariya
Sambhara
Sadauiya
Saredavala

-Saurathavalx

Setavala
Sauhitavala
Surandra
Saunaiyz
Saurandiya

Place of Orighy

- Siddhapura Patana,

Mandalagadha.
Rajapura.

Rajagadha.
Halada-nagata.,
Hakagadha Nalavara.

- Sambhara.

Hingalidagadha.
Sadadi.

Girahara.

Sitapura.

Sauhita.
Surandrapura Avanti.
Saunagadha.
Sivagirina.
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Names of 84 castes in the Jaina Community as given by Mr. P. U, Jain

APPENDIX II

iIt

ISQIG Name of Caste 15\%-0 Name of Caste
1. Srimala 33. Achitavala

2. Srsrimala 34. Srmali

3. Agaravala 35. Nanavila

4, Osavala 36. Karalila

5. Kathanera 37. Guritvala

6. Kapola 38. Athasamaya Paravira
7. Khadayata 39. Murivara ‘
8. Khandelavala 40. Padmavati-puravala
9. Chaturtha 41. Sarathia Poravara
10. Chitora 42. Daisara Poravara
11, Jayalavala. 43. Mal: Poravara
12. Jaisavala 44. Jangara Poravala
13. Disare 45. Anadora

14. Dasora 46. Haradora

15. Nagariya 47. Sohora

16. Narasimhapura 48, Natera

17. Pallivala 49. Sapdora

18. Paravara 50, Jalaharz

19. Paichama 51. Lambiisarg

20. Bagheravala 52. Majhavara

1. Badanera 53. Sachori

22. Medhatavila 54, Golapiraba

23, Lamechn 55. Golzlare

24, Lada 56. Golasinghire

25. Harasora 57. Baraivd

36. Humada 58. Serahiya

27. Dhudhatavila 59. Karahiya

28. Pukaravila 60. Karanasiya

29, Magalavala 61, Gahapitaya

30, Dosavala 62. Khadabada

31. Karavala 63. Nariayana

32. Rayakavala 64. Dedhu
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APPENDIX II ( continued )

%’6- Name of Caste %}'0 Name of Casto

65.  Basakamakomati 75. Niva

66. Akana 76. Dharaka

67. Yavapada 77. Sahelava

68. Jeharand 78. Bhatanagara

69. Madahada 79. Gogdha

70. Ghanora 80. Srigedha

71.  Kanthada 81. Kajapurn

72. Gangaram 82. Nigadaha

73. Bajava 83. Avodhyaparva

74.* Ghadi 84. Dedhagraha
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APPENDIX III

Names of 84 castes in the Jaina Community as given by Prof. H. H. Wilson.

Sr, St

No. Name of Caste No. Name of Caste
}. Khandelavaia 33. Beduja
2. Poravala 34, Bahariya
3. Aparavala 35. Goguvala
4. Jaisavzla 36. Andaluja
5. Barihiya 37. Gogayya
6. Golala 38. Mandakya
7. Gajapurvi _ 39. Patchama
8. Srimala 40. Somavarsibogira
9. Vafisavala, or Osavala  41. Chaturtha
10. Poravira ' 42. Haradara
11. Pallivaja 43. Dhaktha
12, Danderavala 44. Vaisya
13. Himmaragujarati 45. Nagadhira
14. Baramora 46. Pora
15, Kharava 47. Surendra
16, Labechu 48, Kadaya
17. Khandoya 49. Kahari
18. Kathanora 50. Soniva
19. Kabaliya 51. Sorathiya
20. Kapola . 52. Rajiya
21, Nadila 53. Maya
22, Natila 54, Kammeha
23. Mothiya 55. Bhangela
24, Tattora 56. Gangarda
.25, Bageravala . 57, Mirakeya
26. Harasola 58. Motavala
27, Sriguru 59. Svetavala
28. Jolura 60. Chakkichapa
29, Gahakhanduja 61. Khandarya
30. Choradiya 62. Nariéchya
31, Bhungerivala 63. Bimongai
. Brahmata 64. Vikriva

L
[

L

I
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APPENDIX III ( Continued )

g{o Name of Caste sﬁo Name of Caste
65. Vidyavya 75. Sekasantanya

66. Berasari 76. Amnandt

67. Ashtaki 77. Nagora v
68. Ashtadhara 78. Tattora :
69. Pavarabhi 79. Pakhastya

70. Dhakkachala 80. Sachore

7!. Bogosri 81. Jannori

72. Naraya . 82. Nemilara

73. Koraghariya 83. Guandoriva

74. Bamariya 84. Dhavalijoti
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APPENDIX 1V *

Names of 84 x-‘asres in the Jaing Community from Gujarat

115 .

15;6_ Name of Caste ?56. Name of Caste
l.  Srmahk 33, lelavila
2. Srisrimala 34.  Jema
3.  Agaravila 35.  Jambu
4. Areravila 36.  Jhaliyara
5. Adhavaraji 37. Thakaravala
6.  Architavala 38. Didu
7. Auravala 39. Dindoriya
8.  Ausavala 40. Disanivala
9.  Andaura 41.  Terauda
10.  Katheravala 42.  Tipaura
11, . Kapola® 43. Dasara
12.  Karavers 44, Doilavala
13. Kakaliya 45.  Padamaura
4. Kajaupivila 46.  Palevala
15,  Kavratavala 47.  Pushkaravala
16. Kamvauvala 48.  Pafichamavala
17.  Khadiyata 49.  Bativara
18, Khitaravala 50. Barurn
16, Khichi 51.  Baisa
20. . Khandelavala 52. Vagriva
2I. Gasaura 53. Vavaravala
22,  Guojaravala 54,  Vamanavala
23, Gauyalmnala 35. Valamvala
24, Naphaka 56.  Vihaura
25.  Narasinghapurg 57. Vedanaura
26. Nagara . 58. Bhageravala
2. Nagendra 59. Bharija
28. Naghaurz 60. Bhungaravala
2.  Chitauda 61. Bhuagada
30. Chitravala 62. Manatavala
31, Jaraula 63.  Medatavala
32.  Trapavala 64. Mada
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APPENDIX IV (Continued )

IS\;E)_ Name of Caste ]S\]ro Name of Caste
65,  Mehavada 75.  Vachada

66.  Mihiriya 76.  Stavi

67. Mangaura 77.  Suraravala ®
68. Mandahula 78.  Sirakera

6%,  Mautha 79.  Saum

70.  Mandaliva 80.  Soujatavala
71. Medaug 81. Saraviya

72. Lada 82.  Souharavala
73. Ladisaka 83.  Sachaura

74. Lingayata 84. Harasaura
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APPENDIX V

Names of castes in the Jaing Community from the Deccan
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Sr.

H
e Y e

e mime g Fod B0 Bed [l v dem b e e ded ek e
P:‘cboéota'g?n’bﬁwm-cw‘ooﬂp\yhhypr—

Name of Caste Is\go . Name of Caste
Humada 33.  Chauradiya
Khandelavala 34. Bhungadavala
Pouravila 35. Dhakada
Agravala 36. Vaugara
Jesavala 37. Gaugavira
Paravila 38. Lada
Vagheravala 39.  Avakathavila
Bavariya ' 40,  Vidiyadi
Gailavada 41.  Brahmaka
Gaulapura 42,  Saredavala
Srimala 43.  Mandaliya
Osavila 44,  Adaliya

- Meédatavala 45.  Svarindra
Pallihala 46. Maya
Gangeravala 47.  Ashtavara
Khadayate 48,  Chaturtha
Lavechu 49,  Panchama
Vaisa 50. Vapuchhavara
Nathachallg 51.  Hakariya
Kharava .52, Kandoiya
Sadauiya 53.  Saunaiya
Katanera 54.  Rajiya
Kakariyi 35, Vadela
Kapavla 56.  Mativa
Harasaura 57. Setavira
Dasaura 58.  Chakkachapa
Nachhela 59.  Khandavarata
Tantare 60.  Narasiya
Harada 61. Bhavanageha
Jalaurg " 62. Karavastana
Sriguru © 63. Anande

Nautiya 64,  Nagauri
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APPENDIX V ( Continucd )

i"‘;_ Name of Caste I\SIE, Name of Caste

65.  Takachala 79.  Vahada

66.  Saradiyz §0. Dhafivala

67. Kamiiya 81.  Pavarachhiya .,
68. Pausarz 82,  Bagaraura

69. Bhakariya 83.  Tarauda

70.  Vadvaiya 84. Gindaudiya
71, Nema . 85 Pitadi

72. Astaki 86. Bagheravala
73. Karegardya 87. Budhela

74. Naraya 88.  Katanera

75.  Maudamandaliyva 8%.  Singara

76.  Janaura 90. Narasinghapura
77. Pahasaya 9]1. Mahata

78.  Chakauda
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APPENDIX VI

The names of castes with their population figures as given by
All India Digambara Jaina Directory, 1914

ifé_ ’ Name of Caste Population
1. Khandelavala 64,726
2. Agravala 67,121
3. Jaisavala 11,089
4. Paravara 41,996
5. Padmavati Paravara 11,591
6. Paravara Dasa 9
7. Paravara Chosake 1,277
8. Pallivala 4,272
- % Golzlare 5,182
10, Binaikya 3,685
11. Natana Jaina 3
12, Osavala 702
13. Osavala-Bisa 45
- 14, Gangeravala 772
15, Badele 16
16. Baraiyya 1,584
17. Phatehapuriya 135
18. D.garhbara Jaina 1,167
18. Poravala 115
2. Budnele : 566
21. Lohiya : 602
22, Golasinghare 629
23. Khairoba 1,750
24, Lamechu 1,977
25. Golaparva 10,640
2. Goliparva (Pafichavise ) 194
27, Cnaranagare 1,587
28. Dhzkada 1,272
20. Katanera 699
30, Poravada 285
31. Poravada ( Jangada ) 1,756
32. Poravada Jangada Visa 540
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APPENDIX VI ( Continued )

SNr‘;' Name of Caste Popualation
33. Dhavala Jaina 33
34, Kasira 9,687
35. Bagheravala 4,324
36. Ayodhyavasi ( Taranapanthi ) 299
37. Ayodhyavasi 293
38. Lada Jaina 385
39. Krishpapakshi 62
40. Kambhoja 705
41. Samaiyya 1,107
42, Asati ) 467
43. Dasaz Humada 18,079
4. Bisa Humada 2,555
45. Pafichama 32.5%
46. Chaturtha 69,283
47. Badanere 501
48. Papadivila 8
49. Bhavasagara - 30
50. Nema 263
51. Narasimhapura Bisa _ 4,472,
52. Narasimhapura Dasa 2.593
33. Gurjara 15
3. Saitavala ' - 20,889
55. Mevada - 2,158
56. Mevadd Dasa 2
57. Nagada Bisa 2,654
38. Nigadd Dasa 837
59. Chitodd Dasa 306
60. Caitodi Bisa 551
-61. Snmala 738
62. Srimala Dasa 42
63. Selavara 433
64. Sravaka 8,467
63. Sadara Jaina . 11,241
66. Bogira 2,431

67. Vailya Jaina 242



Social Divisions in the Jaina Community 121

APPENDIX VI { Continued )

3r

No. Name of Caste Population
68. Indra Jaina 11
69. Purohita 15
70. Kshatriva Jama 87
71. Jaina Digambara 0,772
72, Tagara 8
73. Chaughale 160
74, Misra Jaina 25
75. Samkavala 40
76. Khurasale 240
77. Haradara : 236
78. Upadhyaya 1,216
'79. Thagara-Bogara 53
80. Brahmang Jaina 704
81. "Gandhi 20
82. Nai Jaina ‘ 4
83. Badha Jaina ‘ 3
g4 Pokara Jaina } Anyadharmi 2
85. Sukara Jaina 8
86. Mahesri 16

£7. Anyadharmi . 70
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APPENDIX VII

The names of castes and sub-castes in Gujaratha with their population
figures as given by Svetarmbara Jaina Directory, 1909

%};' Name of Caste Population
1. Srimali Vifa 44,569
2, Srimali Dasa 22,751
3. Srimali Ladava 1,302
4. Shrimali Maravadi 1
5. Poravada Visa 19,010
6. Poravada Dai 6,281
7. Osavala Visa 11,931
8. Osavila Dasa 2,764
9. Nimz Visa 1,092

10, Nima Dasa 10

11. Hummada Visa 112

12. Hummada Daa 12

13. Diavala Daéa 72

14, Vagadiya Visa 1’

15. Narasingapuria Dasa 4

16. Modha Mandliya Dasa 4

17. Bhavasara 1,080

18. Bhojaka 789

19. Kapabl Pitidara 452

20, Salavi 326

21. Sandesara 159

22. Pande 46

23. Rajaputa 44

24. Mahatma 35

25, Paticha 21

26, Sutira 16

27. Maru 15
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APPENDIX VII { Continued )

ilrc.n. Name of ICaste Population
28, Daraj 11
29. Luvana 10
30. Kaichhiya 9
3. Brihmana 7
32. Modha Ghanchi 4
33. Ravala 3
34. Bhramabhata 3
35, Kandoi 2
36. Khatri 2
37. Luvira I
38. Kol 1
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APPENDIX ViII

Names of Digambara Jaina castes and sub-castes with their population
according to Provinces { 1914)

i}"". . Name of Caste Population
United Provinces
1. Khandelavala 3,562
2, Agravila ' 27.652
3. Jaisavala 3.300
4. Pallivala . 3,752
5. Osavala 18
6. Gangeravila 136
7. Poravala 115
8. Paravara 9.545
9. Padmavati Paravara 8,744
10.  Lamechi 1,622
11. Golapurva 718
12, Golilare 2,095 -
13. Baraiya 59
14. Badele 16
15. Budhele ' 558
16. Lohiya 550
17. Golasinghare 329
18. Kharauva GRO
19. Binaikiya 6
20. Phatahapuriya 135
21. Brahmana Jaina IS
22. Nutan Jaina 3
23. Digambara Jaina 28

Total 63,966
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APPENDIX VIII ( Continued )

125

IS&'(;' Name of Ca_ste Population
Bengal-Bihar
1. Khandelavala 1,308
2. Agravala 1,73t
3. Paravara 134
4. Padmavati Paravara 30
5. Pallivala 11
6. Jaisavala 321
7. Mevada Visa 3
8. Hummada Dasi 3
9. Golasingare 18
0. Golzlare 20
I1. Lamechu 29
12. - Baraiya 13
13. Kharauva 50
Total 31673
Rajaputana-Malwa

]. Khandelavala 53,132
2. Agravala 13,503
3. Jaisavala - 5912
4, Jlaisavala Dasa 94
5. Pallivala 452
6. Osavila 122
7. Saitavala 1
8. Bagheravala 3,492
9. Srimala 660
10. Srimila Dasa 42
1]1. Paravara 8,681
12, Chauvsake Paravara 729
13. Padmavati Paravara 2,297
14, Lamechu 100
15, Golapurva 376




126 Jaina Community — A Secial Survey
APPENDIX VI { Continued )
Isqré' Name of Caste Population
16. Golalare 1,565
I7. Baraiya 1,512
18. Humada Dasa 10,639
19. Himada Visa 846
20. Katanera 635
2], Charanagare 170
22. Jangada Poravida 1,239
23. Samaiyi 194
24. Asati 254
25. Lohiya 52
26. Golasihgare 258
27. Kharauva 720
28. Ayodhyivas 194
29, Chittodz Dasa 274
30. Chittodd Visa 551
31. Mevada 85
32. Gujara 15
33. Narasimhapura 1,527
34, Narasimhapurd Dasa 1,592 .
35. Narasimhapura Visa 4,374
36. Nagada Dasa 897
37. Nigada Visa 2,654
38. Selavara 433
39, Binaikiya 452
40. Lada 5
41. Nema 53
42, Nai Jaina 4
43, Badhai Jaina 3
44, Pokara Jaina 2
45, Brahmana Jaina 10
46, Sunara Jaina 8
47. Mahesri Jaina 16
48. Jaina 3

Total  1,19,293
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i{é Name of C_Iaste Population
Punjab
1. Khandelavaia 616
2. Agravala 23,246
3. Budheia 8
4, Padmadavati Paravara 353
5. Jaisavala 203
6. Osavala 179
7. Paravara 10
Total 24,615
Central Provinces

1. Khandelavala 1,293
2. Agravzla 393
3, Jaisavala 86
4. Pallivala 57
5. Gangeravala 636
6. Setavaia 9,112
7. Bagheravala 741
8. Pipadivala : 8
9. Paravara . 23,519
10. Chausake Paravira 548
11. Padmavati Paravara 146
12, Lamechu 218
13. Golapurva 9 476
14, Golalare 1,900
‘15, Huamada Dasa 45
16. Katanera, 61
17. Badanera 50t
18. Charanagare 1,777
19. Dhakada [,E10
20, Poravada 217
21. Poravidda Jangada Visa 540
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APPENDIX VI ( Continued)

%‘6. Name of Caste Population
22. Poravada Jangada 517
23, Kasara 303
24, Samaiyya 913
25. Panchavise Gelapurva 194
26. Asati ' 213
27. Chaturtha 22
28. Palichama 18
29. Golsinghare 24
30. Ayodhyavasi Taranapanthi 208
31. Ayodhyavasi . 99
32. Krishpapaksht 62
33. Kamboja _ 83
34. Gandht . 20
35. Bhavasagara 27
36. Binaikiva 3,225
37. Nema 263
' 38. Lada . 194
39, Dhavala i3
Total 58,864
Bombay
1. Khandelavaia 4,814
2. Agravala 596 .
3. Jaisavala 1,068
4, Osavala 383
5. Paravara 48
6. Chauvghale 160
7. Padmavati Paravara 12
8. Hummada Dasa 7,392
9., Hummada Visa 1,709
10. Osavila Visa 45
11. Kathanera ' 3
12. Charanagare - 40

13. Bagheravala ' 91
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ilro Name of Caste Population
4. Srimala 59
I3, Samkavala 40
16. Saitavila 11,771
17, Kasara 9,631
18. Chaturtha 68,432

19. Pafichama 24,553 -
20. Upidhyaya 1,216
21. Mevada Visa 479
21, Mevada Dasa 2
23, Mevada 1,591
24. Bogara 1,432
25. Dhakada 162
26. Digarmbara Jaina 198
27 Sravaka 70
28. Chitauda 32
29, Golipurva 70
30, Jainu Brahmana 18
3!. Binaikiyd 2
32. Sadara 6
13, Narasimhapura Dasa 1,007
34, Lamcchu 8
35. Poravada 8
.36, Lada 191
37. Golalare 2
38, Kamboja 620
39, Thagara Bogara 33
40, Narasimhapura 98
41, Khurasale: 240
42, Midra Juina 25
43, Tagara 8
44, Jaina 263
45. Harada 236
Total 1,38,957

)..9
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APPENDIX VIH ( Continued )
ilr' Name of Caste Population
[+ 5 . R
Madras-Mysore
1. Khandelavala , 1
2. Digambara Jaina 9,481
3. Pafchama 7.985
4, Jaina Brahmapa 661
5. Chaturtha 831.
6. Jaisavala s
7. Kasara 33
8. Saitavala 5
9. Paravara 59
10. Srimah 19 .
11. Padmavatl Paravari 9
12. Srivaka 8,397
13, Bogara 999
14. Vaisya Jaina 242
15. Indra Jaina 3
16. Purohita Brahmana I5
17. Kshatriya Jaina 87 -
18. Sadara Jaina - 18,235
19. Anyadharmi 70

41,216
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Names of * Gotras' found among Agaravila Jainas
as piven by various authors.

Names of ¢ Gotras * given by

Dhauma
17. Tatariya
17}, Nagendra

%’(‘)‘ Crooke Sherring
1. Garga Garga
2. Gobhila Gobhila
3. Gautama Garavala
4, Maitreya Batsila
3. Jaimini Kasila
6. Saingala Simhala
7. Vasala Mangala
8. Awurana Bhadala
9. Kausika Tingala
10. Kasyapa Erana
11. Tandeya Tayala
12. Manpdavya  Terana -
13. Vasishtha  Thingala
14. Mudgula Tittila
15. Dhanyasha Nitala
16, Dhelanu or

Tundala

Goila or Goina Madhukula
Gavadhara or

Bindala

Jain, P.D.
Garga
Goila
Kachchhala
Kausala
Vrndala
Dhalana
Sragala or
Singhala
Jaitrala or
Jindala

Mantrila
or Mitralal

Tungala
Tayala
Vamsala
Kafisala
Tangala
Mangala
Alirina

Gavana

Ramalalaji

Gara - -
Goyaia
Singala
Mangala
Tayala
Taralo
Kasala

Vansala

Airapa

_Therana

Sintala
Mintala -
Jhinidhala
Kingdhala
Kachhila
Harahara

. Vachchhila
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APPENDIX X

Names of * Gotras * found in the Srimala caste of Jainas,

?{6 Name of Gotra FI:I[;) ) Name of Gotra
1. Katariya 34, Chhaliya
2. Kahundhiya 35. Jalakata
3. Katha 36. Jinda
4. Kilera 37. Jundibala
5. Kadaiye 38. Jama
6. Kauriadika 39. Jhamachira
7. Kala 40, Tinka
8. Kughariye 4]. Tankariya
9. Kukada 42. Tingada
lo. Kaudiya 43, Dahara

H. Kaukagadha 44, Daguda

12, Kambotiyi 45. Dungariya

13. Khagala 46. Dhaura

14, Khireda 47. Dhaudha

15. Khaura 48. Tavala

le. Khauchadiya 49. Tadiva

17.  Khausadiya 50. Turakya

18, Gadaudagha 51. Dusaja

18, Galakate 52. Dhanaliya

20. Gapataniya 53. Dhivana

21, Gadaiya 54. Dhupada

22, Gilahalz 55, Dhyadhiya

23. Gindodiya 56. Tavt

24. Gujariya 57. Naruata

25. Gonjara 58. Dakshagpata

26. Ghevariya 59. Nachana

27. Ghaughadiya 60. Nandarivila

28. Charada 61. Nivahatiya

29. Chandi 62. Niraduma

30. Chugala 63. Nivahediya

31. Chadiya 64, Parimana

32. Chanderivala 65. Pachausaliya

33. Chhakkadiya 66. Padavadiya
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g‘;_ Name of Gotra ?5(',_ Name of Gotra
67. Pascrana 101. Mathuriya
68. Panchobha 102, Masipriva
69. Paichasiya 103. Madhalapuri .
70. Patani 104. Malavi
., Papadagota 105. Marimabata
72. Purabiyi 106. Mandotiya
73. Phalavadhiva 107. Musala
74. Phaphi; - 108. Moga
75. Phophaliya 109. Mairari
76. Phiisapana 110. Mundadiya
. T1. Bahapuriya 111. Radika
78. Barada 112.  Rankibana
79.  Badaliya 113. Rihalima
80. Bandubi 114, Lavahala
81. Bafihakate 115, Ladaripa
82. Baisaza 116. Sagaripa
8. Barigota 117. Ladavala
84. Bayada 118. Sagiya
85. Vimatalika 119. Sambhadat?
86. Vichada 120. Sidhada
87. Bauhaliya 121. Sudrida
$8. Bhadrasavala 122, Sohu
%9. Bhandiya 123,  Saudhiya
90. Bhdalodi 124. Hadigana
91. Rhubara 125. Hedau
92. Bhandariya 126. Hidauraya
93. Bhadungi . 127. Anganpa
94. Bhotha | 128. Akodupada
95, Mahimabalal 129. Ubara
96. Mauthiya 130. Bohara
97. Maradula 131. Sangariva
98. Mahataniya 132. Palahota
99. Mahakule 133. Ghaghariya
100. Marahati 134. Kuafichaliya
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APPENDIX XI
A List showing Gotras, Dynasties, Places of Origin and
Famtly Deities found in the Khapdelavala Caste.
No. Gows  mua et g
1 2 3 4 ' 5 I
1. Saha Chauhana Khandelo Chakresvari -
2. Patani Tativara Padhani Amg
3. Papadivala Chavhana =~  Papadi Chakresvari
4. Dausa Rithauda - Dausa Jamiya
5. Sethi Soma Sethaniyo +  Chakresvari . -
6. Bhausa Chauhana Bhausan Nandaai®
7. Gaudha Gaudhada Gaudhani Matani -
8. Chanduvada Chandela Chandivida Matani
9. Mauthya Thimara Mauthya Aurala -
10. Ajamera  Gauda Ajameryo  Nandani - .
11. Daradandya Chauhana Daradauda  Chakregvari ..
12. Gadaiya Chauhzna Gadayau Chakregvari
13. Pahidya Chauhina Pahidi Chakresvari -
14. Bhificha Surya Bhofichhada Amana
15. Vaja Hema Vajani Amana
- 16, Vajjama- Hema Vajamasi Mauhanpi
haraya . )
I7. Rauki Soma Raloli Aurala
18. Pifaudya  Tafvara Patodi Padmavati
19. Gagavila Kachhava Gagavani Jamavaya
20. Pzadyada Chauhana Padanmt Chakregvari
21. Sauni Saulankhi Sauhani Amana :
22. Vilalz Thimara Sauma Vilala Aurala
23. Viraldla Kuruvarmsi  Chhoti Vilali  Sautala
24, Vinyiyakya Gahalauta Vinyayaki Vethi
25. Vankivala  Mauhila
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I 2 3 4 5
26. Kasalavala Mauhila Kamsalt Jini
27. Papalz Saugha Papali Amana’
28. Saugani Stryavamsi  Saugani Kanhadi
29. Jaijhadya  Kachhava Jafijhari Jamaviya
30. Katarya Kachhava Katarya Jamavaya
3]. Vaida Sauradi Vadavasa Amani
32, Taugya Pafivara Taugani Pavadi
33. Bohora Saudha Bohor1 . Sautali
34, Kali Kuruvamsi  Kulavadi Sauhanm
35. Chbavadya Chauhana Chhavadya Aurala
36. Laugya Suryavamsi  Lagani Amarpi
37. Lubhadya . Maurathyz Luhadya Lausila
38. .Bhapdasali  Saulankhi Bhandasali: Amani . .
39.  Dagadavata Saulankhi Daradauda  Amant
4). Chaudhari TaTGvara Chandhatya  Padmavati
41. Pautalyz Gahalauta Pautala Padmavati
42. Gindaudyi Saudhd Ginhaudi Sridevi
43. Sakhunya Saudha Sakhani Siravaraya
44. Anaupadya Chandela Anaupad: Matani
. 45, Nigautya Gauda -'Nﬁgauti Nandani -
46. Pangulya Chauhina Pangulyo Chakresvari
47. Bhulanya  Chauhdna :  Bhutan Chakresvari
48. . Pitalya Chauhana Pitalyo Chakregvari
49. Banamali  Chauhina Banamala  Chakrefvari
50. Aradaka.  Chauhina Aradaka Chakregvari
31. Ravatya Thimarasauma Ravatyau Autala
52. Maudi Thimarasauma Maudahasi  Laurala
53. Kaukana-  Kuruvamsi  Kaukanarijya Saunala
rajya
54. Jugarajya  Kuruvaméi  Jugarajya Saunala
55. Malarajya  Kuruvarhsi Malarajya Saunala
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APPENDIX XI ( Continued )
1 2 3 4 3

56. Chhahadya Kuruvarns Chhahadya Saunala

57. Dukada Dajala Dukada Hema

58, Gaut Dijala Gautada Hema

59. Kulabhanya Dajala Kulabhani Hema

60. Vaura- Daujala Vaurakhandi Hema

khandya

61. Sarapatya Mauhila Sarapat) Jinadevi

62. Chiradakya Chauhana Chiradaki Chakresvart

63. Nigardva Gauda Nivagada Nandan:

64. Nirapaulya Gauda Nirapala Nandani

65. Saravadya  Gauda Saravadya Nandani

66, Kadavada Gauda Kadavagari  Nandani

67. Sambharyz Chanhana Sambharyo  Chakresvari

68. Haladya Mauhila Haralauda Janidhayada

69. Saumagasa Gahalauta Saumada Chauthi

70. Bamba Saudha Bambali Sikharaya

71. Chauvanya Chauhina Chauvaratya  Chakresvari

72. Rijahamsa Saudhid Rajahamsa Sikharaya

73. Ahapkarya Saudha Ahankara . Sikhanya

74, Bhisavadya Kuruvamsi Bhasavadya  Saunala

75. Maulasara  Saudha Maulasara Sikharaya

76. Bhangada Khimara Bhangada Aurala

77. Lauhadya  Mauratha Lauhata Lausalaghiya -

78. XKhetrapalya Dujala Khetrpalyau Hema

79, Rajabhada  Sankhala Rajabhadara Sarasvat(

80. Bhumvalya  Kachhava Bhuivala Jamavaya

81. Jalavanyi Kachhava Jalavani Jamavaya -

$2. Vedalya Thimara Vanavaudi Aurala

83. Lathivala  Saudha Latavada Sridevi
Soratd Nipati Amani

84, Nirapalya




CHAPTER 4
MARRIAGE AND POSITION OF WOMAN

1. WHAT IS MARRIAGE?

It is a significant fact about man that when he wants to act,
he does so in co-operation with others and not individuaily. He
always tries to associate with others while performing a particular
act and he has to act from the very beginning of his life for the satis-
faction of his elemental needs or impulses. By elemental impulses
we mean those impuises which are original in human nature,
in the sense that there are no peoples known to have failed to take
account of them. Such impuisions are hunger, love, vanity and
feart and for their realisation man has evolved different massive
social institutions. The social institutions of marriage and family
arise out of the efforts made by mankind to adjust their activities
with a view to satisfy their primordial appetite for sex-love. The
institution of marriage thus tries to regulate the sexual acts of persons
living in a group. The control of sex-impulse is the primary
function performed by the institution of marriage. But marriage
is something more than a regulated séxual behaviour. It is quite
different from ordinary sexual union in the sense that marriage
is more or less durable, it is recognised by custom or law, it requires
some formality to celebrate the union and it gives rise to certain
rights and duties both in the case of the parties entering the union
and in the case of the children born of it.? As the marriage deter-
mines the exact nature of relations of the parties constituting a
union, it not only regulates their sexual relations but also settles
the problems of descent, inheritance and succession which arise
out of marital union. Some times, the Jatter function is considered
more significant than the mere regulation of sexual behaviour3?

_ Because of these characteristics of marriage which distinguish it
effectively from ordinary sexual union. the institution of marriage
occupies an important place in the life of a society.
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The institution of marriage is based on sex-impluse. This
sex-impulse is universal among all sorts of people, its intensity
has got immense range and it is continucus with the people unlike
animals. Because of these qualities it is quite essential to regulate
sex-impulse in the interests of individual and society. As the
satisfaction of sex-impulse is attended with good as well as bad
results, it cannot be left unchecked on the ground that it is a natural
unrge. Taking into account the necessity of societal control on
the free play of sex-impulse mankind has evolved many ways
to achieve that aim. Tt is proposed in this Chapter to discuss
the methods adopted by the Jaina community to control the ele-
mental impulse of love,

2, THE OBJECT OF MARRIAGE

The object of marriage in Jaina community is definitely not
the securing of satisfaction derived from sexual acts alone, though
it may form a small part of the object. The main purpose of
marriage is best explained by Pandita Asadharaj inthe following
manmner j-- -

- pigafantent T Tageraian |
sy =39 acaeg] Fewdt g e

“A person should marry a girl endowed with good virtues if
he wishes to have legitimate children, to get unperterbed sexual
satisfaction, to enhance the conduct and prosperity of the family
and to honour God, preceptor and other revered things. It is
pertinent to note that in these objectives put before a married
persen, the first place has been given to be getting children and a
subordinate position has been assigned to securing sexual pleasure.
With-a view to give more prominence to this aim of marriage,
Achirya Jinasena has ordained that FquATdgaIa wwadl faa
WHAE i e. one should indulge in sex activity for the specific
‘purpose of getting children and that too during the ovulation
period. He has reiterated the same purpose in the following
stanzas :—

eAAITRTR S ABIT FTTan |
| WAt AWIALSRR: W gt A i
qa: seFaas uRng A9 P
sonddafats B fedeeafa freia
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| FndacaiisRY gy qRdaf: |

U AT R qa) SAREegT I

W afgwt @ fify rafom )

HarEeR qed: FET 3 gafEn s

This shows that it'is the duty of houscholders to get married.

The householders should strive to beget children and to protect .
them. Due to marriage continuity of the society is maintained
and the Rule of Law ( Dharma) is spread. - The society is com-
posed of individuals and the society will expand when there will
be an increase in the number of individuals comprising that ¢om-
munity. That is why the main aim of marriage is to get
legitimate children out of the wedlock.® :

Thus among the Jainas, the main purpose of marriage is to
maintain the continuity of human race by getting legitimate children.
Here the institution of marriage is viewed clearly in its social aspect,
There is no ‘religious motive whatsoever in the contracting of
marriage as such, The necessity of marriage arises to provide a
legitimate outlet to sexual feelings and to maintain the continuity
of human race. Both purposes are served by regulating the sexual
behaviour of people through the institution of marriage. That
is why among the Jainas, like Hindus, Vivaha or marriage is gene-
rally considered as obligatory for every person and it is included
in the Sarirasamskdras (i. e. sacraments sanctifying the body)
through which every man and woman must pass at the proper
age and time. !

Though Jainas and Hindys regard marriage as obligatory for
every person, there is a great difference in their outlook in regard-
ing so. While Jainas fook at the problem from a purely social
point of view, Hindus freat if from a religious point of view.”
Among the Hindus marriage is made compulsory for every person
because the birth of a son is said to enable one to obtain Moksha.
Again, it is believed by Hindus that one’s progeny is considerably
connected with and instrumental to happiness both in this world
as well as hereafter. Moreover, the birth of a son is conceived
by Hindus to be specially contributory towards helping the father
to execute his obligations due to the departed ancestors—one of
the three debts or obligations which every Hindu is bound to
discharge.® A Hindu has to marry and to get a male child with a
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view to avoid eternal damnation in hell after his death. According
to Hindus, ther¢ is an intimate connection between marriage
and  the uitimate object in life, viz., Moksha. As marriage has
something to do with tRe emancipation of soul, marriage and
religion are very closely commected with one another in Hindu
society. Thus, the institution of marriage among Hindus loses its
entirely social character, gets mixed up with religioys behaviour of
the people and becomes a religious act as such.

In the Jaina religion, on the contrary, marriage is not treated
as a religions duty but is considered as u purely social act. It is
regarded more in the nature of a civil contract than of a religious
ceremony.” Its object is to maintuain the continuity of human
race and not to obtain salvation by securing male offspring.
Marriages are entered into for purely practical reasons and reli-
gion has nothing to order in this respect. It is not ordained in
Jzina religion to marry for emancipation of soul. Marriage is net
cencerned with life hereafter. When no offerings are to be made
to the forefathers, the question of discharging obligations due to
departed ancestors does not arise. Jaina-sctiptures do not Jay dows
elaborate rules and regulations regarding marriage. Marriage is
completely based on customs of people designed to adjuast the life
of persons in this world as it is not concerned with the happiness
of persons hereafter, If marriage among Jainas would have been
based on their Agamas {i. ., basic rcligious books ), it would
have heen practically the same throughout many centuries and
there would not have been a great diversity of customs regarding
various aspects of marriage throughout the country. Since
marriage practices of Jainas differ to a considerable extent, it is
clear that the institution of marriage is based on local customs
and not on holy scriptures.®® From this it need not be inferred
that the Jaina holy books do not refer to marriage at all. They
do discuss the subject of marriage but in this respect their basic
stand is that a lawful wife is necessary for a man for the successful
completion of his house-holder’s life. They do not prescribe
any rules regarding the matters like her age. qualifications, gotra,
caste, face, ¢tc., as these .are based on local customs.- There is
practically little relation between marrviage customs and Jaina
scriptures. It Is true that sometimes we notice that in Jaipa books
while narrating particular events, references are made and opinions
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given on the marriage customs connected with the events. But

we cannot accept -such opinions as applicable for all places
and times since such opinions were given by taking into account

marriage customs prevailing at that time!! This means that

marriage customs referred to in Jaina books are not binding on

Jainas for all time to come and they are free to devise their own

customs according to local conditions.

In Hinduism there is a direct connection between marriage
and religion. In Jainism, however, there is an indirect connection
between marriage, like any other custom, and religion. For
Jainas the ultimate object in life is the attainment of Moksha, i. ¢.,
liberation of soul from worldly bondage. The best way, according .
te Jainism. to achieve this aim is to perform right action along
with right faith and right knowledge.'? The right action includes
proper channelising of sexual practices with a view to lead an use-
ful life which serves as a stepping stone for getting salvation. More-
over, religion depends for its existence on the number of its
followers.1? The strength of the followers can be rightfully main-
tained through the procreation of legitimatc children. Taking
into account these considerations it can be stated that the object
of marriage in Jainism is twofold, viz), (1) to give a legitimate
outlet to sexual feelings so that the human being may rightly live
a useful life, enjoying the fruits of Dharma, Artha and Kama, and
thus be entitled to attain the great object —the Moksha; and
(2) to promote the cause of Dharma ( Law ) by generating righte-
ous and chivalrous sons and dauvghters. It is a duty of the house-
‘holder to be contented with his own life and to contrive for the
continuance of the human race.?*

3, NORMALITY OF MARRIAGE

Though marriage, according to Jainas, is morc in the nature
of a civil contragt than of a religious ceremony, it is enjoined upon
every person to effect that contract. The Jaina philosophy no
doubt gives more importance to the policy of renunciation. The
strict observation of celibacy throughout whele life is definitely
more valued than indulgence in sensual pleasures. But it would
be a mistake to suppose from this that Jainism js against marriage.
Persons who lead a complete celebate life are highly appreciated,
yet those who cannot follow that path are not denounced. There
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are many people who cannot practise the strict life of renunciation
and such persons are advised to get married as the next best course.
That is why marriage has been included in the Sarirasarhskaras
{i. e. sacraments that sanctify the body) through which every
Jaina must pass at the proper age and time. This arrangement,
if not the fear of eternal dammation, as in the case of Hindus,
makes it obligatory for every Jaina to get married. Moreover,
it is enjoined upon every houscholder to give of hi%. own accord
his daughters in marriage before they attain puberty. Further,
it has been ordained that those persons who will keep their grown-
up daughters in their homes without marrying them would fall
from religion In view of these injunctions parents rush in to
contract the marriages of their children and as a result we find
that in the Jaina community child-marriage was the order of the
day until a few years ago.
" 4. FORMS OF MARRIAGE

The term * forms of marriage ” is generally applied t6 denote
the various types of marriage unions according to the number of
partners entering the union. Such accepted forms of marnage
are four in number, viz., monogamy, polygyny, polyandry and
group-marriage. But in the Jaina community, as in the Hindu
community, the forms of -marriage are devised according to the
method of contracting a marriage union. The forms of marriage
are divided into eight categories, viz., the Brahma, the Daiva,
the Arsha, the Prajapatya, the Asura, the Gandharva, the Rakshasa
and the Paisachal® The main features of these forms are as
foltows :—

(i) The Brahma (or Brahmya) form :

In this form of marriage the daughter is given by the father
to a bridegroom, who is learned and weli-behaved, after calling
himi ( to one’s piace } and decorating him as well as the bride with
valuable ornaments.!?

(ii) The Daiva form :

The marrying of one’s daughter at the conclusion of a’ big
Puja or ceremonious worship of the holy Tirthanikara to the
Director of ceremonies who has officiated at the Pyja is termed as
Daivg marriage. Here the daughter is given as a gift to the bride-
groom.!8
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(iii) The Arsha form :

Here the father gives his daughter in marriage to the bride-

" groom, after accepting from him a small gift of a suit or two of

the wearing apparel or a cow and a bull. The gift is received by

“the father in accordance with requirements of Dharma and the

marriage ceremony is performed according to the prescribed mode.t?
(iv) The Prajapatya form .

The giving away of the girl as a gift by the father with a mere
blessing ** You may together engage yourselves in the performance
of Dharma ” is the Prajapatya marriage.?® Probably in this form
the bridegroom applies for the hand of the bride, and perhaps, it
is also not necessary that he should be unmarried.?

{v) The Asura form :

Obtaining the bride by paying for her an-adequatc sum of
money to her father and the like is the Asura marriage 2

(vi) The Gandharva form :
The union of the bride and the bridegroom due to their mutual,
love and consent and without the permission of their parents
"and brothers is the Gandharva marriage.®

(vii) The Rakshasa form i

Carrying away by force after the killing { of parents, etc. %
of a weeping and crying girl is the R@kshasa marriage.
(viii) The Paisacha form :
_ Violating a scnseless, helpless and sleeping girt and marrying
her is the Paisacha form.2® _ _

Though forms of marriage have been divided into eight cate-
gories, all of them have not been approved as right types of marriages
to be practised by the people, 'Out of these, the first four are
termed Dharmya of Arya (1. €., meritorious or approved ) marriages
and the last four are considered Adharmya or Papa (i. ¢., sinful)
marriages.26  The first four are commended because such marriages
are contracted with the mutuat consent of the parents of the bride
and the bridgroom and the bride is given by her father as a gift
to the bridegroom in accordance with the prescribed mode of
marriage at the time. The last four forms of marriage are deno-.
unced for obvious reasons. In the Asura marriage money is actually
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paid to the bride’s father. No doubt, in the Arshe form the bride's
father receives something from the bridegroom but here the father
does so according to the requirements of Dharma and not with a
view to sell his daughter. The Gandharva marriage is contracted
completely without the consent of the parents. The Rakshasa
marriage involves the forcible abduction of a girl after committing
acts of violence against the kinsmen of the bride.‘ The Paisacha
marriage intentionally perpetrates violence on a gir! who is placed
~ in a very helpless condition, and that is why sometimes it is consi-
dered as the worst of all marriages. ¥ As these four forms of
marriage are sinful, no fixed mode 1s prescribed by Acharyas for
contracting such marriages.®

There is a diffirence of opinion as regards the most prevalent’
form of marriage at present in the Jaina community, According
to Acharadinakara,® the only form of marriage that can be practised
at present is the Prajapatya marriage as the other three of the
approved forms of marriage, viz., Braghma, Daiva and Arshu cannot
exist in the present Kali age3® On the other hand, Mr. C. R.
Jain thinks that nowadays only the Brahma form of marriage
can be said to be prevalent as the rest have all become obsolete
Since the Daiva and Arsha forms of marriage are not detinitety
practised now, it matters little whether the most prevalent form
of marriage is called as either Brahma or Prajapatya.

If we compare the forms of marriage as conceived by Jainas
with those of Hindus, it would be found that not only the number
and names of forms are exactly the same but they do not differ in
their contents also. Yet there is a significant diffcrence between
their view-points regarding the consideration of lawful and unlawful
forms of marriage. According to the Hindus, the (i) Brahmu,
(ii) Daiva, (iii) Arsha, (iv) Prajapatya, (vi) Gandharva and
(vii)} Rakshasa, are lawful marriages, while the remaining two
forms, viz, (v} Asura and ( viii ) Paitacha are unlawful and should
never be practised.>? The Jainas, on the other hand, recommend
only the first four forms, viz., the (i) Brafma, (ii} Daiva. (iii)
Arsha, and (iv) Prajaparya, as approved forms of marriage.

In the approved forms of marriage the most important point
to note is that the bride is always given by her father as a gift to
the bridegroom. ‘In the absence of the father the question arisés
regarding the competent person to give the maiden in marriage.
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In this connection a descending order of maiden’s near relatives
is fixed and it is enjoined on them to undertake, in the order given,
the responsibility of contracting marriage, The specified order
is as folows : The father, the grandfather, the brother, theuncle, a
ﬁérson of the same gotra, the preceptor, the maternal grandfather,
and the maternal uncle. - It is further made clear that in the absence
of all these relatives who are asked 1o give a maiden in marriage,
she may do Svayamvara, i. e.,choose her partner according te her
own will; but this can be done only in the case of extreme trouble.®®

5. QUALIFICATION OF PARTIES TO THE UNION

Various qualifications and disqualifications to be noted in
the bride and bridegroom before the marriage is contracted are
mentioned at a great length in Jaina books. Tt is stated that the
following nine things should be marked in a bridegroom before
giving a daughter to him in marriage, viz., caste, absence of disease,
age, character, education, bodily stature, wealth, parents and
members of the family.3* In general the bridegroom should
be gentle, healthy, of noble descent, endowed with long life and
moral qualities and handsome.3 A person should not be accepted
as a bridegroom if he is found wanting in some limbs, impotent,
diseased, of bad family, full of vices, always sad and of a very
low position.®® :

As tegards the atiributes of a bride it has been laid down
that one should marry a girl who is of one’s own caste, but not
of the same gotra and who is endowed with indications of long
life, excellent virtues and other accomplishments such as learning -
etc.3?  Along with the caste, gotre and other accomplishments it
should be seen that the girl suitable for marriage should be beanti-
ful, younger and smaller than the bridegroom and coming from a
family comprising many members.3® A long list of disqualifications
pertaining, to a girl has been given and it has been enjoined not to
marry a malden possessing all or some of these disqualifications.3?
Asa nuldmg principle it is stated that a maiden should be avoided
like a tigress if she iy sinful, diseased, unchaste, shameless or
immodest, and having leucoderma.4?

fn the accomplishments to be found in the bride and bride-

groom, it would be seen that, more prominence has been given to

their family position and their individual character, especially
J..10
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their pre-marital sexual behaviour. The bride to be selected for
marriage must, in the first instance, be pure. While denouncing
pre-marital licence it has been laid down that it is better to marry
a prostitute than to marry an unchaste maiden.# This demand
for virginity in the girl to be married is found among Hindus®
and others. It would be a double standard of morality if pre-
marital chastity is expected only from the female side. This is
avoided by prescribing the same rules for males .also. It has
been emphatically stated that the death of a maiden is preferable
to giving her in a family of doubtful character.®®

6. AGE OF MARRIAGE

Rules regarding the ptoper age of marriage vary with different
kinds of people. Ii is natural that age should be prescribed as
the suitable age for marriage for both males and females when
they get their sexual maturity. This is necessary because marriage
partners have to undertake a life of sex-experience. Takingthis fact
into account the Jaina books prescribe that the consummation of
marriage should take place soon after the marriage ceremony,*s
which means that the parties to marital union must have attained
sexual maturity, As in Jaina literature we come across many
instances of marriages contracted according to Gandharva or
Svayarhvara systems, it can be presumed that marriage partners
were sufficiently grown up at the time of marriage® - From the
words ¢ SIFTMHIATAE * (i. €., having attained youth) occurring
in Jaina books it can be seen that nfarriage is recommended
only for grown-up ladies. In *Pravachanasaroddhara’ it has
been mentioned that the progeny born of a couple, wherein the
mother’s age is 16 years, and the father’s 25 years, is bound to be
strong.% Moreover, it is the solemn duty of a father not to keep
a. grown-up daughter without marriage as it would mean falling
from the path of religion.#” A popular saying in ancient India
stated that, if after the attainment of puberty of a maiden, her
guardians fail to arrange for her marriage, they go to hell.#8 From
this it appears that child-marriages as well as late marriages werc
denounced by Jainas. Of course opinions differed as to when
males and females attained puberty. According to Somadeva a
girl of 12 years and a boy of 16 years become competent for sex-
action,*? and this can be regarded as the proper age of marriage
recommended for adoption by the Jainas. In view of this we can
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safely say that the prevalence of child-marriage system .among
Jainas until recent times was not sanctioned by -religion..;. The
practice of child-marriages has at present become obsolete due to
the effect of passing of Sarda Act and the general awakening among
Jainas as a result of soread of modern education. .

As regards the proper difference of age between the (wo
partners of marital union it has been specifically mentmned that
if the bridegroom is older than the bride by two years ‘he is the
best bridegroom.: if he is older by 35 years, he isa good bridegroom
or he can be tolerated and if he is older-by more than ten years,
he is a worst bridegroom.5% [t has been further stated that in any
case the bride should not be more in age than the bridgroom as
such 2 lady is regarded like the mother.5

7. CHOICE OF PARTNERS

By choice of partners we mean the latitude of freedom given
to the parties ta the marital union to choose their partners. The
‘¢hoice of partners comstitutes an important part in the institution
of marriage.%® Complete liberty in the choice of partners is never
given to the members who wish to enter the marital union. On
the contrary rules and r:gulations are made with a view to limit
the field from which the choice of partners can be effected. The
froadest set .of restrictions as to who shall or shall net marry
whom concerns itself with prohibiting marriage without or within
a given group, and thus prescribing endogamy (in-marriage ) or
exogamy ( out-marriage ).¥ The endogamous rules forbid the
members of a particular group to marry any one who is not a
member of the group, and exogamous rules forbid the members
of a particular group to marry any one who is 2 member of the
group. These two sets of rules are by no means contradictory in
so far as they refer to different groups.® Let us see the nature
and extent of endogamous and exogamous rules in the Jaina com-
munity. ' .

In the Jaina community full freedom was given to the people
in the choice of their partners from the very beginning. No restri-
ctions regarding race, religion, caste, creed, etc. were placed. The
choice was relegated to the sweet will of the people. In fact the
most prevalent form of marriage was Svayamvara wherein the
maiden selected her lover according to her own will, and there
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was-no question whether the lover belonged to a high or a low
faniily.5® Because of this latitude of freedom given in Svayamvara,
it has been considered as the most ancient form in the sacred
literature and it is regarded as the best among various forms of
marriage.6 -

Due to the prevalence of Svayamvara form of marriage the
field of seleciion was very wide, In the beginging Jaina com-
munity was divided into four Yarnas, or classes, viz., Brahmanas,
Kshatriyas, Vaisyas and Stdras and it would be found from Jaina
Puranas that these classes did not create barricrs in whatever. way
in the choice of partners. Marriages among the people of different
Vamas have been divided into two categories, viz., Savarna Marriage
and Asavarna Marriage. In the Savarna Marriage a member
of a particular Varma marries within the same Varna. The
Asavarna Marriage occurs when the parties belong to different
Varnas. Thc Asavarna Marriage has been further divided into
two sub-categories, viz., Anuloma and Pratiloma Marriage. In
the Anuloma Marriage a bridegroom chooses his bride front
a Varna which is lower than that of his own Varna: and in the
Pratiloma Marriage the bridegroom belongs to a Varna lower
than that of the bride. Though Savama Marriage was generally
preferred to Asavarna Marriage, still in Jaina literature we come
across both the types of Asavarna Marriage along with the Savarna
Marriage. Vasudeva, who was a Kshatriya, married a Brahmana
girl Somasri by name. Though $n Krshna was a Kshatriya he
arranged the marriage of his brother Gajakumara with a Brahmin
girl Soma. Gunavati, the daughter of a Kshatriya King Srenika,
was married to Dhanyakumira, Vaisya of Ujjayani.5? Similarly,
we hear of the minister Teyaliputta who married a goldsmith's
daughter; Gayasukumala, a Kshatriya, was betrothed to a Brah-
mana girl; King Jayasattu married a painter’s daughter, and
Bhambhadatta married the girls from the Brihmana and the
merchant families.%®

The field of marriage was not limited to the followers of Jaina
religion alone. The non-Jainas also were considered suitable for
marriage purposes. When there was not much hostility between
the followers of various religions in India, thc marriages were
freely contracted between them. There are many instances where
marriages were contracted not only among the Jainas themselves,
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but .also among parties, of which either was a non-Jaina or a
convert to Jainism. Chelava, the daughter of a Jaina King
Chetaka of Vaigali, was married to the Buddhist King Biibi-
sara, King Dhanasena of Kausdmbi followed the Vedic religion,
but his queen Dhanasri professed Jainism. Vasumitra, the
merchant, paid reverence to the Jaina preceptors; but his wife
Dhanasr: was a non-Jaina. The Jaina poet Dhanafijaya and the
famous Buddhist lexicographer Amarasimha had their wives from
among Buddhists and Jainas respectively.’?

Further, in ancient times marriages were contracted by Jamas
with people, who were cither not of the Aryan stock and were
called Mlechchhas or who resided in foreign countries. = Such
marriages werc contracted by persons occupying high positions
and Jaina literature gives numerous examples of such marriages.
Vasudeva married *Jara’, the daughter of a Mlechchha, and
their son Jaratkumara later on took the vow of a Jaina ascetic.
King Upagrenika, the father of King Srenika of Rajagrha married
a-Mlechchha maiden by name Tilakasundari. Emperor Chandra-
gupta Maurya, who was a disciple of a Jaina ascetic Bhadrabahu,
accepted the daughter of Seleukos, the King of Syria. King
Bharata, the son of the first Jaina Tirthankara Adinatha, had a
large number of Mlechchha wives.® $zlibhadra, a Jaina merchant,
had been fo foreign countries and was married to foreign ladies.
dantinitha, the 16th Jaina Tirthankara, had many thousand
Mlechchha wives. 5! Jinadatta, the founder of the Santara line
in Mysore, is said to have married a Naga virgin.2 The prince
‘Rajadhiraja of Cholas, who professed Jaina religion, is said to
have bravely gone down into a cavern,and by his radiant beauty
won the hand of noble daughter of the Niga race.®

Besides these we find that among ancient Jainas it was not
thought unnatural to marry a befitting girl from any position.
There are many instances in the Jaina literature which testify to
the fact that marriages were freely contracted with prostitues and
with illegitimate children. Setha Charudatta, a merchant, was
married to Vasantasend, a famous harlot, Prince Charuchandra,
the son of King Amoghadarsana, accepted in marriage a prosti-
tute by name Kamapataka.®* Nagakumira had married Kinnari
and  Manohari, the two daughters of a prostitute Panchasugan-
dhini. Vasudeva accepted Priyangusundari whose father Aniputra
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was an illegitimate son of Siliyudba 2nd Rishidatta, an unmarried
forest girl®5 The example of Dushyanta and Sakuntali is well-
known.

From the above discussion it is clear that in the early stages
of Jaina community the field of marriage was kept open for all.
This was in fact due to conception of society as envisaged by Jaina
Achiryas. The whole mankind was treated as one,unit and it was
divided into four Varnas merely according to the differences in
the avocations they followed for their livelihood.56 When there
was no difference between man and man, it was but natural that
full liberty was given to the Jainas in the field of choosing their
partners.

This practice of complete freedom in respect of choice of
partners did not hold the field continuously. Later on, new rules
were formed to suit the changing conditions from time to time.
In the first place though the Asavarna Marriage was allowed, the
Pratiloma system of it was discarded and it was enjoined upon the

Jamnas to adopt the Anuloma system. Jinasenacharya recom-
mented the Anuloma form in the specific manner as follows :—
T AW NS AT €@t qf I ow
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A Sidra should marry the daughter of a Sadra‘and not of
any other Varna. A Vaigya can marry a daughter of Vaisya or
Sidra; a Kshatriya of Kshatriya, Vaisya or Sadra; a Brahmin of
Brahmin, Kshatriya, Vaisya or Sudra. In the same stram Soma-
devasiiri states that

STgerAT gfafia: snneEn swmefafag:) ©

According to the Anuloma manner Brahmana, Kshatriya and
Vaigya can legitimately marry respectively the daughters from
four, three and two Vamas. This shows that a person can marry
a gitl of a lower Varna but not of a higher Varna than that of his
own. Thus, 2 Brahmana can have wives from all the four Varnas,
the Kshatriya from three, the Vaisya from two and the $udra from
only one, i. ., 2 woman of his own Varga. This marriage rule
seems to have been widely practised by Jainas as it is evident
from the sections of Jaina Law Books on partition pertainiog
to the question of division amongst the children of wives of‘
different Varnas.§?
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Even this freedom of marriage among the four Varnas was
not allowed for a long time. Subsequently Sudras were cast ott-
side from the rest of the Varnas. The first three Varnas, viz,
Brahmins, Kshatriyas and Vaisyas, were allowed the freedom of
having inter-marriage and inter-dining relations among them-
selves and not with the Sidras who were asked to have dining and
marriage relations with Sudras alone.™

We have already seen that the Jaina community was originally
divided into four classes only, viz., Brahmana, Kshatriya, Vaisya
and Siidra, and that the modern Jaina castes developed gradually
out of these four classes.”! We have further noticed that the
Hindu caste system considerably influenced the Jaina caste-system
and that its prominent features are discernibie in the Jaina com-
munity even now.”? _ '

The invariable characteristic of the caste system in India is its
endogamous nature and its observance of certain rules restricting
the choice of mates.” Tt was but natural that these characteristics
were accepted in toto by the Jaina castes when they were formed.
Though there were a few instances of inter-marriages between
different Jaina castes,’ yet the general rule was to marry in one’s
own caste or sub-caste only. The same rule is adhered to even
now. Along with this came in turn other restrictions which
virtually limited the field of selection. According to the nature of
restrictions limiting the - field of selection, following types of
endogamy are found in the Jaina community at present.

(1) Caste or Sub-caste Endogamy :

The first restriction was that both the parties to the marital
union must belong to the same caste.” For marital purposes
a sub-caste acts like a caste and the sub-caste virtvally forms an
endogamous group.” Thus, castes like Saitavala, Xhandelavala,
Chaturtha, etg. which have no sub-divisions among them practise
caste-endogamy. The 4rimali caste in Gujaratha has been divided
into sub-castes and these sub-castes form their own endogamous
groups.”?

(2) Religious or Sectional Endogamy

There are many castes in Jaina society which have got their
counterparts in other societies. There are Agravalas, Srimalis,
Poravadas, etc. both among Hindus and Jainas and marital rela-
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‘tions -¢xist between them though they follow different religions.
-It is explained that all such castes formerly followed Jainism and
though later on some of their members embraced other religions,
the former marital relations were continued. But nowadays
this practice is looked down upon and responsible and prominent
associations like All India Svetarmbara Jaina Conference arc advising
people to contract marriages within the Jaina members of their
caste.”® 1In the Paravara caste some are the followers of Tarana-
pantha and the others of different sub-sects of Digambara sect.
Formerly, Paraviras were contracting marriages among themselves
irrespective of religious differences.. Recently, this has stopped
and Taramapanth: and other Digambara Paravaras have formed
their own endogamous groups. The same is the case with Tarapa-
panthi Golalare and other Golalare, i. e., Golalire following
‘other sub-sects of Digambara sect.” This can be called as religious
or sectional endogamy.

2 3) Place or Local Endogamy

When members of a particular caste are spread over a wide
area, their internal contact gets slackened as a result of which mar-
riages are not freely contracted by the members of the same caste
if *hey reside in distant places. This gives rise to place or locat endo-
gamy. Hummadas are dispersed in Rajasthana, Gujairatha and
Maharashtra ahd there are hardly any marital relations between
tham. Saitavalas are found in Vidarbha, Marathwada and
Western Maharashira regions of the present Maharashtra State
but each of these three regions has been practically formed into
an endogamous group. Jainas residing in the Ahmedabad City
do not give their daughters in marriage to the non-residents pf
Ahmedabad.®® In the constitution of Visd Srimali sub-caste of
Saurashtra (i. e., mainly from Junagadh, Dhoraji, Vanthali and
Jetpur Talukas)} it has been laid down that their members should
keep matrimonial relations with Visa Srimalis residing up. to
Bhavanagar, Veraval, Porbunder, Jamanagar, .and Mangrol and
‘not beyond this limit even though the other party may be a Visa
Srimali. .
(4) Factional or Group Endogamy =

. Due to difference of opinion on certain questions factions
arise within the members of a caste or a sub-caste and sometimes -
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-such fuctions are regarded as barriers for the purpose of contract-
ing matrimonial alliances. This can be termed as factional or
group endogamy. In the Hummada caste of Sholapur City there
were, some years back, two groups led by important persons and
penerally there was absence of marriage relations between the
groups. Over the question of accepting Bhattarakas as gurus,
Saitavilas were split up into two groups and these groups, a few
.year back, were practicalty endogamous. In the Kaira District
there are such endogamous groups among Svetarmbara Jainas. &%

From thesc various types of endogamy existing at present in
the Jaina community it is clear that the field of selection has been
limited to a very great extent. The multiplicity of castés and sub-
castes, their distribution over a wide area, and their divisions into
different religions and groups, have indeed resulted in creating
‘a stage in which practically very little choice is left to the people
in selecting their marriage partners.

~ According to the rules of exogamy a person cannot marry
within the members of a particular group. There are several such
exogamous groups within an endogamous group and people have
to select their marriage partners from outside the exogamous group
and within the cndogamous group. The exogamous group is
generally known as Gotra and it has been enjoined upon the Jainas
not to marry a girl from the saume Gofra. - The Gotras of the
bride and bridegroom should be different (at the time of marriage). 83
This means that Sagotra Marriage, i. e., marriages between the
members of the same Gotra, is forbidden and that is why Gotra
forms one of the important considerations in contracting a marriage.
Therefore, the following facts in respect of Jaina Gotras may be
noted. '

In the first place the exact number of Gotras prevailing in the
Jaina community' is not known. Generally they are considered
to be 84 in number.®* Freom the pubiished and unpublished works
Dr. A. N, Upadhye has compiled a list of 140 Jaina Gotras.®® But
these lists are not comprehensive in the sense that they do not
mention the names of all Jaina Gotras known at present. There
is a large number of such Gotras. The Agravalas have got 17}
Gotras, Osavalas 1444, Khandelavalas 84, Srimalis 135, Poravadas’
24, Hummadas 18, Saitavalas 44, etc.®® It is said that in Mysore
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there are 130 Gotras among Jainas but only 24 are chiefly found
10 be in vogue at present,®”?

Secondly, there is no fixed rule among the Jainas regarding
the number of Gotras to be avoided in contracting a marriage.
This depends on customs prevailing in different castes. Among
the: Paravaras at some places 16 Gotras are avoided and at other
places either 8 or 4 or only 2 Gotras are avoided.®% The Saitavalas
are supposed to possess.many Gotras of which the namés of only
44 Gotras are available at present, but they regulate their marriages
by the custom of family surnames, i. ., inter-marriages within
the people having the same surname are avoided.®® Among the
Padmavati Paravaras there are no Gotras at all and the question
of avoiding Gotras does not arise.?

Thirdly, though Gotras refer tc¢ names of personages from
mythological lists, the word ° Gotra’ has sufficiently technical
sense according to Jaina tradition. It has its place in the famous
Karma Theory, and it occurs in the scriptures as one of the Eight
Karmas. According to the scriptures, Gotra signifies the conduct
of the soul coming down from generation to generation.” There
are distinctions of high and low Gotras according as the standard
of conduct is high or Jow. It is this Karma that determines the
high or low family for the birth of soul.® This is, the technical
meaning attached to the term ‘ Gotra’ by Jaina authors. But
it is surprising to find that bundreds of Jaina Gotras prevalent
in the Jaina community are quite different from the above meaning
that there are no high or low Gotras and that people are not distin-
guished as high or low according to their Gotras.”2 .

Fourthly, from the history of origin of these Gotras it will be’
seen that they are not primordial, they were formed in different
times for different reasons and likewise they might probably be
discarded in future due to special reasons. There is no underlying
principle in the formation of these Gotras. The Agravalas are
descendants of Raja Agrasena but instead of following the Gotra
of Agrasena, they instituted 18 new Gotras after the names of the
princes.® When the inhabitants of 84 towns were converted to
Jainism by Jinasena Acharya, they were named as Khande avas
and 84 new Gotras were created out of 84 towns. As the Gotras
were natned after the towns, the Khandelavilas of each town were
formed into a separate new cxogamous group.® Sri Ratnaprabha
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Sari converted the Rajputs to Jainism, formed them into one caste
of Osavalas and divided them into 18 Gotras. Later on, due to
further additions made to Osavalas by conversion, original Gotras
were split up and new Gotras were created. Out of these some
were named after birds and animals, some after places of residence,
some after professions, some after occupations, some after names
of persons and some after specific reasons of valour, wisdom, etc.”®
It shows that creation of Gotras was artificial and that Gotras
can be changed from time to time. In the circumstances persons
cannot claim any considerable antiquity for a particular Gotra as
Gotras are liable to be discarded, changed or newly created. .

The rules of exogamy are devised mainly with the purpose of
prohibiting marriages between near relatives. The family consti-
tutes a group of near relatives and it was ordained that members
of a family should have marital relations outside the family. The
word * Gotra ® literally means ‘an enclosure for cows” but gradually
it came to mean a family. Thatis why Gotra was considered
as a limit within which marriage relations were denounced. But
later on, Gotra assumed different meanings and new rules cropped
up to .avoid many Gotras instead of one in contracting marriages.
This resulted in effective encroachment on the freedom of choice
of mates. By various types of endogamy the field for selection
has already been restricted and with increase in the extent of exo-
gamy the field has assumed a small dimension.

As regards marriage with near relatives following instructions
have been given B
gl fegwede femgewaang |
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It is stated that he who marries his paternal aunt’s daughter,
the daughter of his mother’s brother, or his wife’s sister commits
no sin. But if he marries the daughter of his mother's sister, a
girl of his own Gotra, or sister of the mother-in-law, he commits
sin thereby.” The fact that marriage with father’s sister’s daughter

or mother’s brother’s daughter was allowed and that marriage (
with mother’s sister’s daughter or father’s brother’s daughter
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(i. e, a girl from the same Gotra ) was not allowed, shows that
~ marriage between cross-cousins was prescribed but marriage

between parallel cousins was forbidden. In actual practice this
rule is controlled by local usage at the present time. That is why
it has been laid down that marriage with maternal uncle’s daughter
“is governed by the customs of the place and the time.%® Accordingly,
the cross-cousin marriage is neithier allowed nor practised by Jainas
in the Northern India but in the Deccan and Karnataka the cross-
cousin marriage is not only allowed but preferred also. More-
over, among the Jainas in the Karnataka the maternal uncle-niece
marriage is practised, i. e., the daughter is given to her maternal
uncle. This is a unique featiire of the marriage system of Karnataka
only and it is obtainable in almost all the castes of Karnataka in-
cluding the Jainas, the Brahmins and the Lingayatas.¥® Irrespec-
tive of these rules there are some examples, no doubt, of marriages
between very near relatives but they are very few and far between.
Devaki was married to her father's cousin-brother, Vasudeva.
King Agrasena’s grand-sons and grand-daughters married among
themselves and their progeny is known as Agravalast® Accord-
ing to Jaina mythology, sister marriage was prevalent at the time
of Usabha (i. e., Rshabha, the first Jaina Tirthankara ), who
married his own sister. There is another case of sister marriage
when king Pupphaketu allowed his son to marry his own sister. 1t
Further, it is interpreted that Lord Rshabha married his two
daughters, Brahm? and Sundari, to his two sons, Bahubali and
Bharata, respectively.102 :

8, MARRIAGE PRELIMINARIES AND CEREMONIES

The institution of marriage, like any other social institution,
develops out of restrictions imposed upon the conduct of people.
These limitations restrict the freedom of people but they are neces-
sary for the proper growth of societal life. Up till now we
have examined the inhibitions concerning the * who * of marriage,
i. e., regulations determining who may or may not marry whon,
It comprises the rules of endogamy and cxogamy. Now we have
to see the ‘how’ of marriage which covers all the proceedings
which initiate the status and culminate in the wedding and attendant
ceremonies. Since the institution of marriage regulates the sexua]
behaviour and- determines the guestions of descent, inheritance
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and succession, the whole society is intimately concerned with
all aspects of marriage. The societal interest is not over by prescrib-
ing rules regarding the choice of partners but it regulates the manner
in which a bride is secured, the union is settled and the marnage
ceremony is pcrformed. -

The ways of procuring a bride are generally divided into four
categories, viz., marriage by capture, purchase, service and con-
sent.1 A high value was attached to woman in the primitive
times by reason of the fact that she served as a working force and
& child-produces. Naturally, she became one of the chief forms
of booty sought in predatory raids. This forcible seizure of
woman is known as marriage by capture.'® It was the most
prevalent method in ancient times and the Jainas could not be an
exception to this. Among the Jainas the Rakshasa form of mar-
riage was practised in which a weeping and crying girl is forcibly
abducted possibly after a fight with her near relatives and this is
nothing but marriage by capture. We have already noted that even
though the Rakshasa form of marriage is practised by both Jainas
and Hindus, the former, unlike the latter, do not approve it as a
right type of marriage to be practised by the people.'® Marriage
by exchange and purchase are better adjustments than marriage
by capture. Marriages are arranged in exchange for giving
one’s own sister in marriage. We read about the marriage of
Devadatta, who married the sister of Dhanadatta and in exchange -
gave his sister in marriage to him.*® Marriage by exchange
is still practised on a very small scale in the Jaina community
and it is not favoured as it goes against the interests of the girl 297
In marriage by purchase a wife is obtained for money paid to her
father's family by the husband or his father. There are several
instances which sufficiently testify to the prevalence of the practice
of giving daughter in marriage in exchange of money.!® Among
the eight forms of marriage mentioned above there is an Asura
form of marriage in which a bride is obtained by paying for her
an adequate sum of money to hcr relatives. The Jaina Law-
givers do not approve this method as 4 right form of marriage to
be practised by the people.l®® At present marriage by purchase
is resorted to by low class Jainas and in cases where it is difficuit
to secure a bride by ordinary methods. Along with the bride-
price there is the custom of dowry in which something is given to



158 Jaina Community — A Social Survey

the receivers of the bride. By a series of transitional practices
wife-purchase passes into what looks very like husband-purchase.
It then becomes a duty of a right-minded man, instead of collecting
a price for daughter or sister, to exert himself to the utmost in
providing her with the dowry which alone will make her
marriage proper and honourable.}t® There are several instances
which show the prevalence of dowry system in Jaina community
froin ancient times. We hear of a King Vanarasi who gave away
1000 villages, 100 elephants, plenty of treasure, !,00,000 of foot
soldiers and 0,000 horses to his son-in-law in marriage. M
Though there has been a continuous propaganda against the dowry-
system in Jaina community, even now dowry is taken in one form
or another. Inthe method of marriage by service a bride is obtained
by the bridegroom after serving in her house for a prescribed period.
This practice is observed by the people who are in low stages of
civilisation. We do not find in Jaina literature any reference to
marriage by service and it is not resorted to at all by the Jainas.
In the case of marriage by consent the partics enter the marital
union with their mutual consent. There is compiete freedom
given to both the parties in selecting their partners. In the Svayar-
vara form of marriage a young lady chooses her life-mate according
to her sweet will and without any interference from the elders.
We have already noted that because of this attitude of freedom’
given in Svayamvara, it has been considered by the Jaina Acharyas
as the most ancient and best form of marriage.1? This shows
that moreimportance was given to the factor of consent in marriage
in the Jaina community. Along with the consent of parties entering
the union, there is a necessity of group-consent, Society has got
interest in the sexual unions of its members and therefore consent
of the group is usually given through the approval of its represen-
tatives. Itis one of the important duties of Jaina caste pafichiyatas
to approve the proposed maritai unions of its members and the
latter are enjoined, with penalty of excommunication, not to
contract marriages without the previous consent of the caste
panchiyatas,

Ceremonial surrounds all the events of life which seem im-
portant to men. Marriage is on all counts one of them and
naturally elaborate rites are performed at the time of the marriage
ceremony. At present, though the rites and customs of marriage
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among the Jainas vary according to the influences of the province
in which they live, yet they can still be regarded as the same in
their main features as in ancient times. Such features are betro-
thal, going of the bridegroom to the bride’s place, visit to the
Jaina temple and performance of worship by all relatives, placing
garland by the bride round the bridegroom’s neck on the appointed
auspicious day and again performance of worship and rejoicings. "3
Around these main features various rites and customs have grown
up according to the conditions prevailing in different provinces.
Hence marriage ceremony umong the Jainas is not of the same
kind throughout India. Still the Svetambara and Digambara
Jaina Achirya have tried to give uniformity to the rites to be perfor-
med at the time of the marriage ceremony so far as their followers
are concerned. In this way the prominent rites of marriage cere-
mony arc¢ practicaily the same among Svetambaras ail over India
and the same is true about the Digambaras also. According 1o
Svetambaras there are 16 main rites in their marriage ceremony
as follows :

. Matrkasthapana 2. Saptakulakarasthdpana
3. Varaghodano Sintimantra 4. Hastamelapa
5. Agnisthapana 6. Homa
7. Prathamabhisheka 8. Gotrochchzra
9. Mandapavedipratishtha 16. Toranapratishtha
11.  Agnipradakshina {2, Kanyiddana
13, Vasakshepa i4. Dvitiyabhisheka

15, Karamochana . 16, Agtrvadallt

For Digumbaras the following twenty rites are prescribed as
a part of their marriage ceremony, viz. :

I. Vagdana 2. Vinayakavidhana
1. Kankanabandhana 4. Grbasamskara
5. Toranavidhi 6. Vivahavidhi

7. Parasparamukhavalokana 8. Varamala

9. Varapratijba {0. Kanyadana

(1. Devasastragurupuja i2. Homahuti

13. Granthibandhana - t4. Panigrahapa

15. Saptapad : 16. Punyahavachana
17. Santimantra i8. Agsirvada

19. Svagrhagamana 2G.  linagrhe Dhanarpanai!t®
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Even though these twenty items are included in the Digambara.
marriage ceremony, the following five are considered to be the
main parts of the marriage ceremony, viz., Vagdana, Pradana,
Vdrana, Panipidana and Saptapadil® Vagdana is the engage-
ment which takes place generally one month before the marriage
ceremony. In this rite the bride’s father makes an offer. to the
bridegroom’s father in the presence of relatives and friends of
both the parties and the latter accepts the offer. ¥t constitutes an
open pledge by both the parties,  Pradina means the présentation
of ornaments by the bridegroom’s father to the bride scmetime
before the actual marriage ceremony. Varana is the Kanyadana,
i. e., the gift of the bride by her father. At the time of the marriage
ceremony both the bridegroom and the bride’s father ask permis-
sion of the assembled persons to give their consent to the proposed
union. When the group consent is received, the Varana rite is
completed. Pinipidana or Panigrahana is the joining of the
hands together of bride and bridegroom. In this rite the bride's
father giving the right hand of the bride inio the right hand of the
bridegroom asks a promise from him that he would protect her
by Dharma, Artha and Kima and the bridegroom gives that
promise. Saptapadi is the circum-ambulation of the sacred fire.
The Saptapadi must necessarily be performed in the marriage
ceremony, because unless the Saptapadi is performed, marriage
cannot be said to be complete.’’” The Saptapadi has been consi-
dered so essential that the girl assumes thz title of wife only when
all the seven rounds are ccmpleted.1®  The Saptapadi is the culmi.
nation of the marriage ceremony in the sense that even after Pani-

‘pidana, i. e., joining of the hands, the Saptapadi has not taken-
place and some defect is discovered in the bridegroom, the father
of the girl can marry her to another person.!’® When the bridal
pair does the circum-ambulation of sacred firc seven times, each
time both the bride and the bridegroom have to desire that they
will attain in succession, the Saptaparamasthana, i. e., th seven
high states in life, viz., (1) Sajjatitva, good society; (2} Sadgr.
hasthatva, good household state; (3) Sadhurva, ascetic  state;
(4) Indratva, Indra state; (5) Chakravartitva, emperor siate.
( 6 ) Jinavaratva, the state of Lord Jina, 1. e., one who has conquered
all enemies; and ( 7) Nirvana, complete salvation.’® Before the
marriage ceremony is over, the husband was required to promise,
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as a part of the nuptial contract, that he would not engage in fun
and frolic with other woman; that he would not visit immoral
women's abodes; that he would not gamble; that he would provide
for and protect the bride by earning an honourable living; that
he would not oppose her visiting suitable and proper places, such
as a place of pilgrimage, temple, etc,; that he would have no secrets
from her; and, lastly, that he would not reveal her secrets to any
one. The wife also was required to make the following seven
promises : that she would respect and honour and serve his parents;
that she would not disobey him (in all the really serious matters
of life); that she would refrain from bitter and harsh speech;
that she would not be sullen or sulk when visited by Heoly Men
-and Women: that she would not go te another man’s housc at night,
nor get mixed up with a crowd of men, and that she would not go
to the houses of drunkards and immoral persons.® Sometimes
these promises are made after the sixth round and before the seventh
round of the circum-ambulation of the sacred fire??

Let us now compare the Jaira and Hindu rites and ceremonies
performed at the © vivaha °, i. e,, actual marriage ceremony. (i)
In describing the ceremonies and rituals connected with the * vivaha’,
all the Hindu texis concerned refer to the bride as being given
away by the father or her guardian in the family, who invites the
bridegroom. The bridegroom .goes to the bride’s home where
the * vivaha ’ is to take place.*® The Jainas consider that a bride
be given by her father to a bridegroom. It is in the nature of a
gift or dana. We have seen that the most prevalent forms of -
‘marriage among the Jainas at present are Brahma and Prajapatya
und in both these forms a bride is given as a gift to the bridegroom
by ker father.y# Further, marriage ceremony is to be performed
by the Jainas at the bride’s place and after the ceremony is over,
the bride is brought by the bridegroom to his own house1®

(1) Among the Hindus, like the Jainas, there are variations
in the observation of wedding rites with people of different regions
and willages. Of these rites, the commonly accepted by all are
as follows :— The Kanyadina, the Vivahahoma, the Panigrahana,
the Agniparinayana, the Asmarohana, the Lajihoma and the
Saptapadi, According to Hindu vivaba system a marriage is
not regarded as complete unless and until the rites of Pznigrahana

J.n
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and the Saptapadi are performed.1® Though the Jaina system
of marriage varies from region to region. we have noted the com-
monly followed rites among the Svetambaras and Digambaras
and it may be observed that both the sections of Jainas regard
the rites of Panigrahana (or Hastamilipa) and Saptapadi (or
Agnipradakshina ) as the indispensable rites in the marriage cere-
mony. Both the rites are meant to impress upon the minds of
the bridal pair the ult:mate aim of marriage. The spectacular
observance of Saptapadi is'something which participants cannot
be expected to forget while they live. Here a physical fire is used
as a symbol of an inner fire, the fire of renunciation, that sanctifies
and makes holy. When the wedding couple go round the Sacred
Fire, in circum-ambulation, they are required to impress it on their
minds that not pleasure seckirjg, but salvation, through renuncia-
tion, is the ideal of life. The officiating Priest is required to address
the bridal pair at this time and has to impress upon their minds that
the aim of life is notthe wasting of it in the joys and thrills of sense-
gratification, but the burning up of the seed of sin by the Fire of
Renunciation.}¥

9, CONSUMMATION OF MARRIAGE

When the institution of marriage is designed to regulate the
sexual behaviour of people, it is but natural that certain provision
will have to be made regarding the time when that behaviour
should be followed by the married couple. This freedom is not
given to the couple before marriage even though betrothal has
taken place, Strict virginity is cxpected from both the parties
before the marriage and as such no elaborate restrictioris are levied
on their sexual freedom after the marriage ceremeny. Generally
the bridal pair is allowed to have the consummation of marriage
within a week after the marriage ceremony. The Hindu texts
enjoin on the newly wedded couple to observe strict celibacy for
three days after grha-pravesa, i. e., the last rite of the marriage.
ceremony, is over and to mate on the fourth day after certain tites
known as the foetus-laying rites arc performed i Among;
the Svetarnbara Jainas, the newly married pa:r departs for consum- !
mation of marriage on the same day on which Aéirvacha or A& rvada,j
i. e., the last marriage ceremony is performed.1?® According’
to the Digarhbara JYainas, the bride and bridegroom should observe;
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the vow of celibacy for seven days after the marriage ceremony;
thereafter they should proceed on pilgrimage to some sacred place
and then perform the honeymoon joyfully in their own place.13°

10, POLYGYNY

One of the important questions connected with the institution
of marriage is the number of partners entering the. union. Marriage
need not necessarily be a two-partner marriage; it can be a many-
partner marriage. Sometimes forms of marriage are devised
according to the number of partners entering the union. In a
Group Marriage there are many men and many women; in
Polyandry, one woman and many men; in Polygyny, one man and
many women; and in Monogamy, one man and one woman only.
Group marriage is unknown to Jainas and even though polyandrous
marriage is adopted by vertain Hindu and other castes in .some
parts of Indial®* it is not found at all among the Jainas. Polygyny
was allowed and-practised in Jaina society. As a general rule in an-
cient times people were monogamous, and polygyny was a fashion

-among the rich and the ruling sections. The kings and princes
- considered it o privilege to have a crowded harem, which strengthe-
ned their political powcr by contracting numcrous 1ut judicious
matrimonial alliunces. The rich people regarded plurality of
wives as a proof of their wealth, reputation and social position.
References to polygyny are numerous in the Jaina texts. In this
connection the names of king Bharata,¥? King Vikkamajasa,
King Seniya and that of Gahivai Mah&saya may be mentioned 1%
Until very recently polygyny was the most widespread custom
among Jainas!3* and as a result there were many married females
than married males and there was an unusually large propottion
of widows in the Jaina society.23® The caste-pafichayatas which
used to limit the freedom of its members in other respects, did
not restrict the members from marrying and having many wives.136
Further, there is no religious injunction against the custom of plura-
lity of wives, Under the Jaina Law a man may marry more than
one wife, that is to say, he may marry again -in the presence of
one wife.3” For doing so certain rules have been prescribed.
It is ordained that one may marry a second time after ten years
if the first wife is childless, after twelve years if she has only daugh-
ters, after 15 years if her children die after birth, and immediately
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if she is unlovabie.}3® At the same time certain consideration
is sh.own to the first wife, Among the Jaina Baniyas of the former
Central Province it was generally the rule that a man must obtain
the consent of his first wife before taking a second one. In the
absence of this precaution for her happiness, parents witl refuse
to give him their daughter.’3® It has been prescribed that in the
presence of a wife who is beautiful, fruitful, the cause of good
luck, beloved and who joins in the performance of religious obser-
vances, one should not marry a second time.!*® That the second
wife is not viewed with regard will be scen from the fact that the
first wife of a man is termed Dharmapatni, the wife of status,
or righteousness and the second wife Bhogapatni, i. €., the wife
of pleasure. This shows that more importance was attached
to the first wile than the subsequent wives and that the monogamous
marriage was preferred to the polygynous one. At present accord-
ing to the Central Government legistation polygynous marriages
among Jainas, as among Hindus, are strictly prohibited.
Though polygyny was allowed and practised by both Hindus
and Jainas, there was a great difference in their outlook towards
polygyny., From the point of view of the Hindu, beatitude,
witich is the main aim of man in this life, is obtainable through
sons and grandsons and therefore a man should marry more than
once in case the first marriage fails to promote its true object of
begetting 2 male offspring.¥ This main idea underlying the poly-
gynous system among the Hindus is completely absent among the
Jainas as the salvation, which is the main aim of a Jaina in this
life, does not depend, according to Jainism, on having sons and
grandsons. Hindus practised polygyny as it was sanctioned or
ordained by religion; while in the practice of polygyny among the
Jainas there was no religious motive at all. The religious element
in marriage and therefore the necessity of having a male issue
were 50 strong among the Hindus that, besides adoption, they
followed the practice of appointing a widow to a relative with a
view to beget a son for the deceased. ¥ To die without a son
was regarded as a great spiritual calamity, and it was the sacred
duty of a brother to sce that a son was raised on his sister-in-law
to perpetuate his brother’s memory and to ensure him a seat in
heaven,1#* This custom of allowing a sonless widow fo have a
son from a near relative of her deceused husband was known as;
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Nivoga (or levirate ). As male issues do not count at all for the
salvation of a Jaina, it is obvious that the custom of Niyoga was
not observed by the Jainas in ancient fimes.

11. DISSOLUTION OF WEDLOCK

When the parties enter the marital union they do so with a
view to remain in it for a considerable period of time. The marital
relations are regarded more or less durable and this durability
really distinguished marital relations from other ordinary sexual
relations. The ideal of marriage in India is that the marital bond
should of necessity be permanent and that the dissolution of wed-
lock should not be allowed.'® Marriage means constant adjust-
ment of relations between husband and wife and it is likely that
the expected compatibility between the partners may not be realised
in full or in part during the marital life. Though marriage is conce-
ived as a permanent uniom, still after entering the union certain
circumstanges arise which go against the purpose of marriage
and thus some provisions have to be made to dissolve the wedleck
under specific conditions. The Jaina scriptures declare that if
after the marriage has taken place either of the couple finds any
defect in the other within the time prescribed for honeymoon
and complains of it, then that marriage is null and void and the
bride is.free to marry again.¥® Further, jt has been ordained
by the Jaina law-givers that a wife is allowed to marry another
person under the following five circumstances and after taking
the consent of the Caste Panchiyata (i. e., elderly people ) and of
the government, viz., if the husband becomes a sinner, or an ascetic,
or an impotent person, if he dies, and if no information is avajlable
regarding his whereabouts.}4? Similarly, according to the Hindus
there are five cases of legal necessity wherein the wife is allowed
to marry a second husband; she may take a second husband, if
the first is lost or dead or becomes an ascetic or is impotent or is
expelled from the caste.}48

Female chastity is the key-note of marriage in India and hence
a woman is expected to preserve her chastity not only during the
life-time of her husband but even after his death. That is why
the marriage of widows was not generally favoured in ancient
India. ¥ The remarriage of widows is in general not accepted
by Hindus in their Smritis,'® and widow re-marriages disap-
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peared almost completely from Hindu society from about A. b.
1,100 TIn earlier Jaina literature not a single instance of widow-
marriage can be traced. But from the medieval times widow-
marriage was allowed and practised by the Jainas in South India,15?
In this connection Mr. C. R. Jain observes that!® though there
is no imstance to be found of widow-remarriage in the Jaina
Puranas, still no clear direction is found in the scriptures in the
matter, either sanctioning or prohibiting such marriages. In
the Trivarpikachira certain observances are made which suggest
that there might have been in existence the practice of widow-
remarriage among Jainas. It is stated that a woman whose middle
toe does not touch the ground, will not go to any third person
after two; and that the girl whose Anamika, i. e., the toe next
to the little toe, does not touch the ground, will devour two
husbands.'® The Conference of Svetimbara Sthinakavasi Jaina
ascetics held on 7-4-1933 declared that Jaina religion is not concerned
with the question of widow-remarriage and the caste customs
determine whether to allow widow-remarriage or not1% From
these it can be concluded that the question concerning the validity
of the re-marriage of a widow can only be decided according to
the local custom. Among the Jainas of Gujaratha widow-remar-
riage is in general neither allowed nor practised at present. _But
during the 13th century it might have been generally observed as
the King Asvaraja was married to a child-widow, Kumiradevi,
and out of this wedlock were born the two famous Gujaratha
ministers, viz., Vastupila and Tejapala.16 Among the Jaina Bani-
yas of the M. P, the remarriage of widows is nominally prohibited,
but frequently occurs, and remarried widows are relegated to the
inferior social groups in each subcaste.15? (n the Hyderabad Domi-
nion only some members of Saitavala and Bogara castes allow
widows to marry again and such marriages are attended by inferior
rites.’58 It s learnt that in South Kanara one Bhattaraka, i e,
religious head of the Jainas, started the practice of widow-remar-
riage and now it is followed by some Jainas without any fear of
ex-communication.®?* In poorer sections of the Chaturtha, Paficha-
ma, Kasara and Saitavala castes of Jainas in the Deccan widow-
remarriage is the prevalent custom.1%? In the Southern India a
Jaina woman marries only once in life and. if her husband dies

when she is young, she must remain a widow as long as she lives.'®
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The question of divorce is intimately connected with that. of
dissolution of wedlock. Divorce is the demand by one of the
partners fo the marital union to be allowed t0 break the bond of
marriage. All things cannot be foreseen before marriage and
there is considerable element of chance. Hence the demand to
cat as under the marital tie is more commonly put forward when
people do not find their mates in the relation that they had thought
or imagined that they would be,12  As the possibility of marital
relations getting strained always remains, it is the duty of social
law-givers to make provision of divorce under specific conditions
so that maximum of conjugal happiness could be ensured for
every person. Though like early Christianity, Hinduism also
held that the marriage union was indissoluble, still if we carefully
examine the earlier Dharma-sastra literature, we find that divorces
were permitted under certain well-defined circumstances. Kautilya,
while giving detailed rules of divorce for the couples who
found it jmpossible to live with each other, expressly declares
that marriages consecrated according to the Brahma, Daiva,
Arsha and Prijapatya forms cannot be dissolved at all}® It
bas been noticed above that Hindus have given permission to
a wife to re-marry under the five cases of legal necessity and it
can be said that this permission clearly presupposes the possibility
of divorce from the earlier marriage.'$* As the same circumstances
are prescribed by Jaina law-givers for remarriage of a woman, it
appears that divorce was allowed by the Jainas under specific
conditions. It should be remembered that as the Jaina religion
is not concerned with marriage, like other customs connected
with the institution of marriage, the rules regarding divorce are
governed by local custorns. It can be said that in general the
custom of granting divorce is not observed under any circumstances
by practically all Jaina castes except to a little extent by the castes
of Bogara and Saitavala. Divorce is permitted among the Bogaras
on the ground‘of the wife’s unchastity, barrenness or ill-temper.
Such divorced wives remarry by the same rites as widows. Divorce
is recognised among the Sajtavilas and divorced wives marry by
inferior rites.168

12. THE POSITION OF WOMAN

The general attitude of men towards women was not consistent

in its approach. Tn Jaina literature we come across several staie-
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ments which either denounce or praise the female sex. WNaturally
in cach. case 2 certain view is expressed about women after taking
into account their actions in particular circumstances and accord-
ingly a generalisation is made about their good or bad character
and their heaithy or evil influence and the extent to which freedom
may be given to them in various sorts of activities. Thus it is said
about the women that they are faithless, ungrataful, treacherous,
untrustworthy and strict control must be kept over them. In
the voice of Manu the Jaina texts state that a woman, when a
child must be kept under the conirol of her father, when married
under her husband and when a widow under her son: thus a woman
is mever allowed to live independently® In connection with
the thoughts of 2 woman the Par§vanatha Charitra of Bhavadeva
Sttt says that * the wise ones know how much sand there is in the
Ganges, and how much water in the ocean, they know the dimen-
sions of a great mountain, - but the thoughts of a woman they
cannot fathom'¥ Free and careless association with the inmates
of the harem is considered to be a source of danger to the King.
It is stated that the entrance of a king into the house of a. woman
is like the entrance of a frog into a serpant’s holel$® Several
instances are given to illusirate how kings are sometimes assassi-
nated by women with devices of their own.?®  As repards the duty
of men towards women the former are advised that it is always
risky to educate the Iatter too much.Y?? Further, we are told that
women may have freedom as much as they like in the discharge
of their duties towards their husbands and children, but must
not interfere in matters which properly belong to men’s sphere,
their minds being extremely fickle and superficial, like a drop of
water on a lotus leaf. No one who accepts the participation of
woman in activities other than domestic duties can thrive for
long, being like a tree falen into the current of a river. And it
is under a man's control that a woman achieves her desired end,
like a sword in the grip of a man.!"t Achirya Amitagati’s Subha-
shitaratnasandoha, which is considered important from the point
of view of Yaina ethics, treats the female body as a sum of all
impurity and hence in its opinion the woman is *the treasury
of all sufferings,” ‘the bolt barring the city of heaven, the path to
the dwelling of hell,’ ‘the axe for the pleasant grove of piety,

the hoar-frost for the lotus of virtues, the root of the tree of siis,
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the soil for the creeper of deceit, " €tc.¥2 In contradiction to the
above statements we also find that a weman is counted among
fourteen jewels of a Chakravarti. Many stories of devoted and
shaste wives are told. Women were highly regarded and it is
prescribed that at the time of difficulty such as caused by water,
fire, robbers or famine, 2 woman must be rescued first2®  While
comparing the physical and inteliectual qualities of men and
women it has been declared in emphatic terms that women are
superior to men in intellectual activity,’® As regards the relative
characteristics of women, Achirya Somadeva, as a practical thinker,
gives his judgement in Nitivakyamrtam that women are neither
good nor bad . they are, like the cream of milk, the source of
poison as well as nectar, and that women have neither any innate
merit nor blemish, but become just like their husbands, as rivers
assume the character of the ocean when they are merged therein.'™
This view is, it seems, more balanced and depicts the real position
in society. In connection with the various harsh remarks made
about women It should, however, be noted that such remarks
do not find general acceptance in society and they are made with
a view to blacken the character of women in ordet to warn
the [ustful monks to keep aloof from feminine charms that might
overcome their reason.’ That is why remarks like * Strlyo
i vishamam- visham”, i. e., women are indeed the worst of poisons,
are made while advising the ascetics to abstain from the desire
of women.'” Moreover the injunctions given to the Kings to
avoid  company of women should be considered in relation to
what is called Rajaraksha or protection of Kings and they appear
to be in kecping with the precautions against familiarity with
women recommended as a measure of self-defence’™® With
these ideas about women let us see their religious, social , political
and fegal position,

Religious Starus :,

We have already seen that the followers of Jaina religion
have been divided into four categorics, viz., Sadhas, Sadhvis,
Srivakas and Sravikas.”® Sadhvis are female ascetics who follow
the five great vows in a very strict manner. This shows that com-
plete freedom was given to women to enter the ascetic order. Female
sex was no bar to the practice of asceticism. The Jaina Acharyas
‘were extremely sympathetic in theirattitude to women and admitted
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them freely into their order, no matter whether the c¢andidates for
admission were royal comsorts, members of the aristocracy, and
women belonging to the common run of society® It js but
natural that many ladies availed themselves of this opportunity
of achieving their salvation by entering into the ascetic order.
We read in the Kalpa Satra that 3,000 female ascetics realised
the goal of emancipation under the inspiration of Neminztha,
the 22nd Tirthankara, and later during the days of Parévanitha,
the 23rd Tirthankara, as many as 20,000 nuns obtained the supreme
state of liberation whereas only 1,000 male ascetics in the same
time were entitled to that exalted position.}® The number of
female ascetics graduafly went on increasing and we find that in
the time of Mahavira, the 24th Tirthankara, the number of Sadhvi3
was 36,000.82 Though the females were given a place along
with the males in the ascetic order of Jaina community, uniform
rules were not imposed upon both the sexes during different stages
of ascetic order. So far as the preparatory period of the monastic
life was concerned, women were not denied any particular privilege
enjoved by men. Female and male ascetics had to follow the same
rules of conduct in matters like begging, wandering, sleeping,
offering prayers, etc.¥® But in general we notice that nuns were
placed under a more rigorous discipline than monks. They. are
prohibited to study the chapters of Mahaparijiia and Arunopapata
and the Drshtivada. It is stated that the Dyshtivada deals with
the magical formulae and as women are not strong enough bat
fickle-minded, they are not allowed to study the above mentioned
scripture. The climax is reached in the rules which lay down
that a monk of 3 years® practice can become a teacher of a nun
of 30 years' practice and a monk of 5 years’ practice can become
an Acharya of a nun of 60 years’ practice.3% 1Tn this connection
it may be observed that Jainism was not alone to place nuas under
a more rigorous discipline than monks. Buddhism also levied
strict restrictions on nuns as compared with the monks. Thus
the admission of a new nun was to be sanctioned by a joint meeting
of the monks and nuns; new monks, however, could be admitted
without consulting the nuns at all. Nuns were to go out to beg
only when led by an cxperienced matron. Further, it has been
laid down that a nun, though 100 years old, must stand in revereace

before a monk though he may be just initiated in the Churchl®
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Though rigorous discipline was imposed by Jainism, along with
Buddhism, still 2l rules were, however, not foilowed in practice.
According to rules nuns could under no circumstances preach to
monks but we know that Sadhvi Rajimati delivered a stirring
setmon to Rathanemi, when the latter had lost self-control under
the influence of tempting circumstances.® Thus we can say
that the religious status of a Jaina woman was not inferior to that
of a Jaina man. Jainism declared that womanhood was no bar
to salvation. A woman could attain the highest religious state,
i. e, Tirthankarahood in exceptional circomstances; for the Jainas
believe that very few women indeed have sufficient strength of
mind and bedy to endure the hard life of an ascetic. They say
that while not more than 20 women in the old days used to attain
perfection, 108 males used to do so. Malli, although a woman,
we are told, rose to the status of a Tirthankara. Further, we hear
of a large number of women in the history of Jainas who distin-
guished themselves as teachers and preachers18?

Social Status :

Religion and society are closely bound together in Indian
life, and the former influences the social life of 2 people to a great
extent. The religious independence given to Jaina woman had
its repercussions in the social field also. Equality of opportunity
accorded to women in the religious sphere was manifest in several
soctal spheres of action. In ancient times almost in all patriarchal
societies the birth of a girl was an unwelcome event and this gave
-rise to practices like the female infanticide and neglect of female
children. The custom of infantic’de of girls crept into some
sections of Hindu society during the medieval period and at the
time of the advent of the British rule in India the evil custom was
confined to a microscopic minority in Hindu society.1%® As the
whole Jaina ph{losophy is based on the main principle of Ahimsd
or non-injury to living beings, it could not be expected at all that
female infanticide might have been practised in Jaina society at
any time. Similarly, we do not find that female children were
purposefully neglected even though they might have been regarded
as a burden on the family. We have already seen that the female
wastage in the Jaina community is considerably low as compared
with the female wastage from whatever causes in other commu-
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nities.*® According to Jaima Law the unmarried daughters and
sisters are entitled to maintenance out of the family property and
the expenditure on their marriage must be met from the same
source. Further, in the absence of the father, the guardianship
of the younger sisters upto the time of their marriage devolves on
their elder brothers!®® The females were not only spiritually
and physically not neglected, but in education also they were given
equal treatment with the males from the very beginning. - During
the period of the ascendency of the Jainas in India, it is patent
that the family, the church, the school and the state served as
powerful agents for the spread of education among women.’  The
first Tirthankara, Lord Rshabhadeva. realised the utmost impor-
tance of imparting education to females and advised his two young
daughters, Brahmi and Sundari that * only when you would adorn
yourself with education your fife would be fruitful because just as a
learned man is held in high esteem by educated persons, a learned
lady also occupies the highest position in the female world, 192
Both the girls were first initiated to writing by their father and
later on with the help of teachers they studied all branches of know-
ledge to such an extent that they could be regarded as incarnations
of Sarasvati, the Goddess of Learning!® According to Jaina
works a woman is expected to know 64 arts like dancing, painting,
music, aesthetics, medicine, domestic science, etc.1%' As a result
of this high type of education received by women, many women
used to enter the teaching profession and to remain unmarried
throughout the lifé in order to carry on their spiritual experiments
unhampered.’® The Jaina tradition has preserved the memory
of Jayanti, a daughter of king Sahasranika of Kaufambi, who
remained unmarried out of her love for religion and philosophy.
When Mahavira first visited Kausambi, she discussed with him
several abstruse metaphysical questions and eventually became
a nun¥® It is a fact that the cause of women's education in India
suffered a good deal after about 300 B. C. on account ol the new
fashion of child-marriage that then began to come into vogue.l”
Accordingly, the female education among Jainas declined and at
present the male literacy is five times than the female literacy in
the Jaina community. Still the position of the Jaina females is
decidedly better than that of the females as a whole in Indiz and in

the extent of literacy Jaina ladies stand next to Parsee, Jew and
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" Christian ladies.!® The Jaina women not only kept up the pace
of female education but at times made original contributions to
literature. Along with men Jaina women also added to Kannada
literature. The greatest name among them was Kanti who, along
with Abhinava Pampa, was one of the gems that adorned the
Court of Hoyasala King Ballala I (A. p. 1100-1106 ). She was
4 redoubtabie orator and a poet who completed the unfinished
poems of Abhinava Pampa in the open court of that ruler.t® Simi-
larty, a Jaina lady Avvaiyara, ‘ the Venerabl: Matron ", was one
of the most admired amongst the Tamil poets.200

Of all the important events in the life of a woman, marriage
is the most singular cne. When a woman cnters the institution
of marriage she is called upon, in course of time, to rear and bring
up the next generation.. This makes her condition more precarious
and of necessity she had to depend for the time being on the help
and co-operation of her pariner. Inequality of sex is the most
obvious fact.of the societal situation and the weaker sex has to
adjust itsell with the stronger one. The fate of a woman is, there-'
tore, determined by her position in various aspects of marriage.
A well-devised marriage will give her the desired protection,
otherwise there is every possibility that her life would be ruined.
Marriage, thus, occupies an important place in the consideration
of the social status of women. Though marriage, according to
Jainas, is more in the nature of a civil contract and completely
bereft of religious necessity, yet it was made obligatory for all
persons, men and women, by the Jaina law-givers. Those who

. do not wish t¢ follow the life of renunciation and asceticism from
an earty age were advised to get married. Marriage was made
equally compulisory for both women and men. Out of the eight
forms of marriage the most prevalent forms of marriage in Jaina
community at present are the Brahma or Prajapatya. There is no
marked distinction between these two forms of marriage and they
can perhaps be'considered one and the same. Tt has been observed
that this marriage is contracted without any exchange of money
and the bride is given by her father as a gift to the bridegroom.
To give away a daughter to the best available bridegroom out of
sole regard for her happiness without receiving any consideration
whatsoever rccorded a marked ethical advance?™ and definitely
heiped in making the status of both the parties equal. As regards
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the age of marriage in Jaina community we have noticed that in
ancient times marriage was recommended only for grown-up
persons; that the age-limit was lowered in medieval times and that
at present adult marriage is the order of the day. In this respect
it can be said that these are the very stages through which the
Hindus also have passed.? The part to be played by a bride in
the settlement of her marriage depends on the age of the bride at
the time of marriage. As the child-marriage was not .favoured
by Jaina law-givers, it could be maintained that the brides have a
more or less effective voice, in the selection of their partners in
life. That is why the Svayamvara form of marriage was considered
as the ancient and the best form of marriage. 22 While determining
the qualifications of parties to the marital union utmost care was
taken to see that a bride was given to a person who was free from
all sorts of bodily deformities and diseases and endowed with
virtues and good family connections. in the married life sufficient
importance is given to the wife for the valuable role she plays in
bringing family happiness. A wife is regarded as the keystone of
the arch of the happiness of the home. It is emphaticaily said that
a compound of brick and mortar does not make & home but the
wife who follows the family traditions constitutes a home.®* In
the domestic sphere she wielded all powers and was regarded as
‘the presiding mistress of the house. it will be noticed from Maha-
purapa, Santipurana, Padmapurdna, Harivarhsapurdna and other
Puripas that when the queens used to visit the Durbars, the kings
themselves used to welcome them by standing and to allow them to sit
by their side on the thrones.?  Even though polygyny was allowed,
monogamy was the rule and polygyny the exception. As only a
small, rich and ruling section of the society followed polygyny,
there was no general deterioration in the position of a woman.
With a view to counteract illicit relations complete fidelity between
husband and wife was regarded as the ideal of married life and for
‘that purpose at the time of entering the householder’s stage both
the husband and wife have to take a vow of not keeping extra
conjupal sexutal relations.2® In spite of the various precautions,
if the married life does not become successful, the dissolution of
wedlock is permitted under specific circimstances and the wife is
allowed to contract another marriage. This means that divorce was

allowed under certain-conditions. In fact the practices of divorce
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and widow remarriage were governed by local customs and to that
extent the position of woman in this respect varied from place to
place. When a woman becomes a widow, she is placed in a precari-
ous condition and the tréatment accorded to her has an impeor-
tant bearing on her social position. The lot of the widow helps
to find out the attitude of society towards women as a class. The
first question to be dealt in connection with a widow was whether
she was ailowed to survive her husband, or she was compelled
to die with him. Hindus adopted the policy of sacrificing the wife
at the husband’s death right from 300 B. ¢. up to A. b, 1829 when
the custom of sati was prohibited by law.27 Contrary to this we do
not find any instance of self-immolation or the custom of satt in
Jaina texts. There is only one stray reference in the Mahanisiha
where 2 widowed daughter of a certain king wanted to perform
sati, but she refrained from doing so as that custom was not in
vogue in her father’s family.®® From the Epigraphia Carnatica we
find that there were 41 cases of Satis during the period of a. D. 1400
_ to 1600 and out of these two belonged to the Jainas. This shows
. that some Jainas had by that time begun to feel that they ought
not to lag behind the Hindus in this matter,?® but it is clear that
" this feeling did not find general acceptance in the Jaina community
as the number of Jaina satis was far low than that of Hindu satis.
Apart from self-immolation there were three courses open for
widows in ancient times. They could either pass their remaining
life in widowhood, or have some children by levirate (niyoga),
or remarry regularly. The second course was not prescribed by
the Jainas; the third course was regulated by local customs and
in "all probability was adopted by a very small section and,
therefore, the first course, which was considered more honour-
able, was open to the Jaina widows. As the full religious free-
dom was allowed to females, widows conld devote their time for
their spiritpal upliftment and thus carve out a respectable
position for them dn their family and in the minds of people
in general. It will be presently shown that her legal position
was better because she inherited the property of her deceased
‘husband and hence could pass her widowhood without any serious
economic difficulty. Further, Jaina widows were free from the
-ugly custom of tonsure followed by the Hindu widows from about
a.D. 1200. Among Jainas only nuns are used to be shaved and
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it is suggested that this practice might have given rise to the custom
of the tonsure of widows in the Hindu society, 20

The above discussion is sufficient for giving us  general idea of
the social position of a Jaina woman. In conclusion it can be said
that inspite of traditional practices of early marriage and widowhood
persisting in the Jaina community, the granting of religious indepen-
dence to wemen had very healtiy reprecussions on their social
status. Thus, they commanded voice in their family -affairs and
wielded uncommon influence in the shaping of their children’s
destiny. Moreover, they enjoyed many legal rights of inheritance
and possession of property and had ample opportunity of managing
their domestic business independently,21l

Political Status :

The question whether women were allowed to take part in
political activities depends on the question whether women could
come out in public and move freely in society. From the Jaina
texts we find that women appeared in the public without any restri-
ction. They could go out to visit their friends and relations,
Many women are seen going to shrines for worship and-
gathering on the occasion of various festivals. 212 Therc was
nothing like Purdah system among ancient Jaina women.®B®  The
Purdah system was generally adopted by the Hindu community
after the advent of Muslim rule. This was more in vogue in the
Northern than in the Southern India and now it is found only in
some rich and aristocratic families especially in Rajputana. The
same can be said about the Jaina community. Even at present
the ladies of Osavidla caste necessarily observe the Purdah and
high position is accorded to families according to the strictness
with which they follow the Purdah system 214

In ancient times women were never thought fit for any othe
sphere than the household life and the intricate questions ot admini-
stration and government were held to be beyond their compre-
hension. ™ But it could be seen that in times of necd women did
rise to the occasion and held important positions in the political
sphere from the very beginning.? We find similar instances it
the history of Jaina community also. 'In ancient Jatna texts we.
come across women dressed in man’s attire, putting on armou,:
equipped with weapouns, arms, shields, bows and arrows and ther
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are examples when women actually fought battles 7 In the first
quarter of the 10th century A.D. figures a remarkable Jaina woman
administrator, Jakkiyabbe, and it is stated that she was skilled in
ability for good government, and protected the Nagarakhanda 70
(a name of a place).?® It is recorded that a Jaina lady Saviyabbe
accompanied her husband on horse-back to the battlefield and
fell fighting in the battle of Bagiyur,2!? It appears from Epigraphia
Carnatica that the office of Nadagauda, an important rural official,
was held by a Jaina woman. An inscription dated A.D. 918 shows+
that a Jaina widow was a Nidagauda and was distinguished for
the skill and ability of her management. It states that though a
woman she well protected her charge with pride in her own heroic
bravery.?2® In the 16th century A.D, when the Jaina queen
Bhairavadevi, while ruling over the kingdom of Gerosoppe, was
attacked by the neighbouring Saiva Saradira, she faced the enemy
bravely and defeated him in the battle.?

Legal Status :

Under the Jaina Law not only men but women also have
always had their maintenance and property rights. A Jaina person’s
regard for the female sex does not admit of his sending out the
female members of his family to work among men. All women
fall in one of the two categories—daughters and wives. They arg
either born in the family, and are its daughters, or have been brought
into it by marriage, in which case they are wives. Maintenance
must always be provided for both classes of women by the male
members of the family; and it must be adequate and ample.22?
A woman is allowed to have her special property known as
Sttidhana. Stridhana thus denotes property over which a woman
is allowed to have her own more ot less absolute sway in normal
times. According to Jaina Law the following kinds of property
are termed Stridhana.

1. The Adhyagnikrta (whatever is given in_- the presence of
the sacred fire) i.e. to say ornaments, etc, which are received
by a girl from her parents at the time of her marriage.

2. The Adhydhavanika (that which is brought) is what the
young bride brings from her father’s house i in the presence
of her father and brothers:
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3, The Pritidina (given with affection) i.e. things given by
the father-in-law and the mother-in-law at the time of
marriage.

4, The Audayika (or Saudayika) i.e. whatever is received
after the martiage from the parents or the husband.

5. The Anvadheya comprising things received from the ladies
of her own or of the husband’s house-hold at thc time
of marriage. .

Briefly put, whatever is received at the time of the marriage
by the bride is all her Stridhana. And after the marriage all the
clothes and ornaments given to her by her own people or the members
of her father-in-law’s family are also regarded as Stridhana. The
Stridhana is mot liable to division at a partition, like the ancestral
property and except during a famine or for religious necessities
nobody can take the Stridhana, not even the husband.?® Hindu
jurists also have expressly declared that the husband has no right
to Iay his hands upon the Stridhana of his wife except in times
of great distress (with a view) to tide over the difficulty.?

As a daughter also, a Jaina woman enjoyed ample proprietory
rights, If a man had only a daughter and other male issue was
non-existent, that daughter became the sole owner of the wealth
of her father. For the daughter, like a son, is one’s own self. The
mother’s property also went to the daughter whether she was
married or unmarried. In the event of her father’s death, daughter
as a uterine sister of her brothers was entitled to a fourth part of
the share of each brother. The share of a married daughter, however,
in the property of the father in the presence of her brothers was
nothing. Whatever the father gave her at the time of marriage, -
that only belonged to her.2®

According to Jaina Law on the death of a person without a
son, his widow takes her property, as an absolute owner, whether
it be divided or undivided. Further, she takes the husband’s share
as an absolute owner even if there be a son.?® Herein lies the
important difference between the Hindu Law and the Jaina Law.
In accordance with the Hindu Law the son inherits the property
-of his deceased father and the widow is shown no consideration
at all. The.right of the widow to inherit her husband’s property
is not recognised by Hindu jurists.2” On the contrary a Jaina
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widow becomes the direct heir to the property of her deceased
husband regardless of the fact whether she has got a son or not.
The cause for showing favour to a widow in preference to her son
in Jaina Law is not far to seek. The soul of the law of Hindu inheri-
tance is the ‘Pindadana’ or offering of oblations by sons to their
manes. Son, therefore, is the most important legal entity in the
Hindu jurisprudence. That is why in all Hindu law beoks, socn has
been accorded a prior position to his widowed mother. In fact,
male descendants have been treated with greater favour than
female ones throughout the legal literature of the Hindus. On the
other hand, the presence or absence of a son does not make 2
Jaina person spiritually meritorious or otherwise. Many of the
Jaina Tirthankaras were son-less and yet they attained to the highest
and the most supreme status; and many people descended into
hells although they had sons. It is not the teaching of Jainism that
s person can benefit the soul of another after his death by his
own actions and presents. This knocks away the spiritual basis upon
which the high position of the first son rests in the Hindu theory,
Thus the first son as such has no exclusive or first right of succession
in the Jaina Law. This is why a Jaina widow is acknowledged even
as a preferential heir to her own son and is given the absolute
ownership of the property left by her deceased huisband.?®®

Further, a Jaina widow, after acquiring the property of her
husband, has more or less absolute and unrestricted power of
enjoyment and disposition of that property. It has been stated
that for her own maintenance as well 'as for making expenditure
.towards religious purposes and for the purposes of her community,
a widow has power to spend her husband’s wealth and also to sell
his property.??® She is at liberty to give her inherited property to
any one she likes and cannot be stopped by any one except as regards
the maintenance of small children. The son is left to amuse him-
self any way he pleases. This peculiarity of the Jaina Law is cal-
culated to have a wonderful effect on the community. The son
has got to please the mother, if he js to get anything from the paternal
or maternal estate; for she excludes him from inheritance altogether
except as an heir to herself. She is further empowered to make a
a will, and may also dispose of her property, by nontestamentary
gifts, in her life-time. The son has, thus, got to think for himself,
and learn how to earn, and to acquire pleasing manners, to captivate
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the heart of the mother.*® This resulted in producing a very
healthy effect on the character of sons. To invest the son with
:absolute ownership is to silence the mother’s controlling voice
effectively. The insignificant percentage of criminals among the
Jainas,—the lowest as compared with other communities—is a
glaring tribute to the wisdom of the Jaina Legislator. B!

In short it can be maintained that so far as $ocial and political
position of woman was concerned, no material change occurred
among Jaina women as compared with their Hindu sisters. As
regards religious position of woman we can say with confidence
that a yeoman service was rendered by Jaina Acharyas towards
the suffering half of humanity by declaring open to it, all portals
of the supreme spiritual demain and admitting it equally with
the other half to the religious order for asceticism. In the sphere
of law as well, they made definite contribution to the amelioration
of the intolerable Iot of bereaved widows who must have found
some solace in the precepts of Jaina faith which gave them, to a
certain extent, a place of honour and self-respect.232
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CHAPTER 5

JAINA ETHICS AND MISCELLANEOUS
CUSTOMS AND MANNERS

1. INTRCDUCTORY

In this chapter we propose to discuss the religious life of
Jainas with special reference to its social aspect. Religion and social
bebhaviour are so closely bound together that social life, customs
and manners of a community could not be properly understood
unless we take into account the religious beliefs held by that com-
munity. Religion not only states the highest goal to be achieved by
its followers but lays down elaborate rules of conduct by observance
of which the desired objective may be reached without fail, Philosophy
and ethics are two important and significant aspects of religion.
There is always a close relation between these two aspects in the
sense that philosophy determines the nature of ethics and ethics
tries to accomplish the basic principles enunciated by philosophy.
In view of this intimate inter-relation between philosophy and
ethics, we will first state in brief the main outlines of Jaina
philosophy before we discuss the Jaina ethics in detail.

2. MEANING OF JAINISM

Jainism is a religion propounded by a “Jina’, Principles enuncia-
ted by a ‘Jina’ constitute Jainism. A ‘Jine’ is not a super-natural
being nor anincarnation of an all powerful God. A ‘Jing’ means a
conqueror, that is, one who has conquered the worldly passions by
one’s own strenuous efforts, Human beings are entitled to become
“Jinas’ and as such ‘Jinas’ are persons of this world who have attain-
ed supreme knowledge, subjugated their passions and are free from
any sort of attachment. Jainism is nothing but a set of principles
preached by such persons. Hence Jainism is not an Apaurusheya
religion, i.e., a religion propounded by a non-human being or
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based on a sacred book of non-human origin. On the contrary,
itis a religion of purely human origin and jt has emanated from
the mouth of a dignitary who has secured the omniscience and
self-control by his own pérsonal efforts. In short, Jainism is the
substance of preachings of dignitaries who have attained the state
of Jinas’1

3, FUNDAMENTAL PRINCIPLES OF JAINISM

The fundametal principles of Jainism are conszdered to be as
follows :2

(i) THe first fundamental principle of Jainism is that man’s
personality is dual, that is, material and spiritusl, Jaina
philosophy regards that every mundane soul is bound by
subtle particles of matter known as Karma from the
very beginning . It considers that just as gold is found
in an alloyed form in the mines, in the same way mun-
dane souls are found along with the Karma-bondage
from time eternal? The impurity of the mundane soul.
is thus treated as an existing condition.

(i} The second principle that man is not perfect is based on
the first. The imperfectness in man is attributed to the
existence of Karma in his soul. The human soulis ina
position to attain perfection and in that true and eternal
state it is endowed with four characteristics, viz., Ananta-
darsana, Anantajnana, Anantavirya and Anantasukha, i.e.,
infinite perception or faith, infinite knowledge, infinite
power and infinite bliss.

@iii) Even though man is not perfect, the third principle
states that by his spiritual nature man can and must
control his material nature. It is only after the entire
subjugation of matter that the soul attains perfection,
freedomr and happiness. It is emphatically maintained
that man will be able to sail across the ocean of births
and achieve perfection through the control of senses
and thought.*

(iv) The last basic principle stresses that it is only each indi-
vidual that can scientifically separate his own soul and
the matter combined with it. The separation cannot
be effected by any other person. This means that man
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himself, and he alone, is responsible for all that is good
.or bad in his life. He cannot absolve himself from the
responsibility of experiencing the fruits of his actions,
This principle distinguishes Jainism from other religions,
e.g., Christianity, Islam and Hinduism. No God, nor
His prophet or deputy or beloved can interferc with
human life. The soul, and that alone, is directly and
necessarily responsible for all that it does. ‘God is re-
garded as completely unconcerned with creation of the
universe or with any happening in the universe. The
universe  goes on of its own accord-Because of this
attitude towards God Jainism is accused of being athet-
stic.5 It is true in the sense that Jainism does not attri-
bute the creation of universe to God, But at the same
time Jainism cannot be fabelled as atheistic because it
believes in Godhood, in innumerable gods, in Punya and
Pipa, i.e., merit and demerit, in religious practices,

" etc,” According to Jainism the emancipated soul is
considered as GodS$

4, JAINA PHILOSOPHY

We have seen that every soul is capable of attaining perfection
if it wilfully exerts in that direction, From time eternal the sout is
bound with matter and it is the aim of every person to get the soul
rid of matter so that soul can assume its. true state, This spiritual -
emancipation requires the knowledge of the beatific condition and
of the causes which stand inthe way of its attainment. To find ou}
these causes it is necessary to understand what are the existing
elements or substances of nature and mode of their interaction.
Jainism believes that the whole universe can be divided into two

_categories, viz., jiva., i.e., soul and ajiva, i.e. non-soul. These two
exhaust between them all that exists in the universe and Jaina
philosophy is based on the nature and interaction of these two
elements. It can be said in short that the livingand the non-living, by
coming into contact with each other, forge certain energies which
bring about birth, death and various experiences of life: this process
could be stopped, and the energies already forged destroyed, by 2
coursé of displine leading to salavation. A close analysis of this
brief statement shows that it involves seven propositions : firstly,
that there is something called the living; secondly, that there is
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something called the non-living; thirdly, that the two come into
contact with each other; fourthly, that the contact icads to the
production of some energies; fifthly, that the process of contac
could be stopped; sixthly, that the existing energies could also be
exhausted; and lastly, that salvation could be achieved. These
seven propositions are called the seven taftvas or realities by the
Jainas.” These fartvas are termed as follows:
1. Jiva (living substance),
Ajiva {(matter or non-living substance),
Asrava (the influx of Karmic maiter into the soul),
Bandha (bondage of soul by Karmic matter),
Sassvara (the stopping of Asrava),
Nirjara (the gradual removal of Karmic matter), and
7. Moksha (the attainment of perfect freedom).
It is clear that the first two of the fattvas deal with the nature and
enumeration of the eternal substances of nature, and the remaining
five with the interaction between these two substances, viz., spirit
and matter.® Much importance has been given to these fattvas as
every would be aspirant for Moksha has to understand the nature
of these fattvas. Out of these seven fattvas the substances are really
two: soul and non-soul. Non-soul is all that is not soul, devoid of
sentiency. Therefore the really sentient object is the soul

(1) Jiva :

There is an infinite number of souls; the whole world is literally
filled with them. . The souls are supstances and as such are eternal,
Their characteristic mark is intelligence,which can never be destroyed.
The soul is ever all petfect, all powerful, By ignorance it identifies
itself with matter and hence all its troubles and degradation. Souls
are of two kinds: mundane (Samsarin)} and liberated (Siddha-or
Mukta). Mundane souls are the embodied souls of living beings-in
the world and still subject to the Cycle of Birth; liberted souls will
be embodied no more; they have accomplished absolute purity;
they dwell in the state of perfection at the top of the universe
and have no more to do with worldly affairs; they have reacled
Nirvana (Nirvrtti or Mukti). In their pure coadition they "hawe
four enjoyments; those of unlimited perception, perfect knowledge;
infinite power and unbounded happiness. Metaphysically the dif- .
J.1 : '

RN



194 Jaina Community -~ A Social Survey

ference between the mundane and the liberated soul consists in
this, that the former is permeated with subtle matter, while the
latter is absolutely pure and free from any material alloy. In the
impure state nine properties of the soul may be mentioned :
- (i) Javah : It lived in the past, is living now and shall live
for ever.
(i) Upayogamayahr : It has perception and knowledge.
, @ii) Amgrti: It is immaterial, that is, has no touch, taste,
smell or colour, :
. (iv) Xarta: Tt is the only responsible agent of all its actions.
(v) Svadehapariminch @ It completely fills the body which
it occupies for example that of an ant or an elephant..
(vi) Bhokii : It enjoys the fruits of all its Kamas.
(vii) Sasmsarasthah : It wanders in Samsira.
. (viii) Siddhap : It can become in its perfect condition Siddha.
~ (ix) Urdhvagatif; : Tt has the tendency to go upwards.’

The mundane or embodied souls are living beings, the classi-
fication of which is a subject not only of theoretical but also of great
practical interest to the Jainas. As their highest duty is not to injure
any living beings, it becomes incumbent on them to know the various
forms which life may assume. The mundane souls are of two kinds:
(i) ‘Samanaska’ those who have a mind, i.e., the faculty of distingui-
shing right or wrong and (ii) ‘Amanaska’ these who have no mind.¥

The mundane souls are of two kinds frcm another point of
view: (A) Sthavara, the immobile or one-sensed souls, that is, having
only the sense of touch; and (b) Trasa, the mobiles, many-sensed
sonls, that is, having a body with more than one sense. Mobil
souls are those which being in fear have the capacity of moving away
from the object of fear. Immobile souls do not have this capacity.
The immobile or one-sensed souls are of five kinds:— '

(i) Prthyikaypa, le., earth-bodied;
(1) Apkaya, i.e. water-bodied;
- (i) Tejahkaya, i.e., fire-bodied;
., (iv) Viyukiya, i.e., air-bodied; and
__ (V) Vanaspatikaya, i.e., vegeiable-bodied.
.- This Jaina belief that ‘nearly everything is possessed of a soul
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has been characterised as animistic or hylozoistic by some scholars
and therefore they regarded Jainism as a very primitive religion.
But a careful study of Jaina scriptures shows that Jainism is not
an animistic faith, As Jainism makes a clear distinction ‘between
soul and non-soul, it cannot be labelled as animism in the sense
that ‘every-thing is possessed of a soul.’H

There are in all five senses of touch, taste, smell, sight and
hearing and therefore the mobile or many-sensed souls are classified
accordingly inte four classes: namely, intc '

(i} those which have first two senses of touch and taste,

for example, worms, etc,

(ii) those which have first three senses of touch, taste and

smell, for example, ants, etc.

(iit) those which have first four senses of touch, taste, smell

and sight, for example, bumble-bee, ete,

(iv) those which have five senses of touch, taste, smell,

sight and hearing, for example, man, etc.

Thus each class has one sense more than the one preceding
it,12

From- another point of view mundane beings are divided into
four grades according to the place where they are born or their
condition of existence. The forms of existence or * Gatis” are
of four kinds :— .

{1} Narakagati, that is, hellish form,

(ii) Tiryag-gati, that is, sub-human form,

. (1) Manushyagati, that is, human form, and

(iv) Devagari, that is, celestial form.

Mundane beings are born in these four Gatis according to their
merits or demerits. Jainism believes that for complete salvation,
birth in the human form is essential and that those in other forms
will attain salvation only after taking birth in the human form.#
() Ajiva : . .

Jaina philosophy starts with a perfect division of the universe
iato Iiving and non-living substances, Jiva and Ajfiva. The non-
‘soul substances are of five kinds, namely, Pudgala, matter; Dharma,
medium of motion; Adharma, medium of rest; Akasa, space;
and Kala, time. These six substances are called Dravyas in Jaina
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Philosophy. A Dravya has got three characteristics. First, *
Dravya has the quality of existence. Secondly, it has the quality
of permanence through origination and destruction. Thirdty,
it is the substratum of attributes and modes. The Dravpg is
thus uncreated and undestructible; its essential qualities remain
the same and it is only its Paryaya or mode or condition, that
can and does change. Whatever is perceived by the senses, the
sense organs themselves, the various kinds of bodics of Jivas, the
mind, the Karmas, and the other material objects-—all these are
known as Pudgala or matter. Dharma is the principle of motion,
the accompanying circumstance or cause which makes motion
possible. Just as water itself, being indifferent or neitral, 15 the
condition of movement of fishes, so Dharma, itself nonmotive,
is the sine gua non of motion of Jivas and Pudgalas. Dharma
is coterminous with the universe and is one only unlike Jivg
and Pudgala which are innumerable. Adharma or the principle
of rest has all the characteristics associated with Dharma. But
it is like the earth the sine gua non of rest for things in motion.
What contains or accommodates completely all Jivas and Pudgalas
and the remaining Dravyis in the universe is termed as Akdsa
-or space.* That which is the cause or circumstance of the modi-
fication of the soul and other Dravyas is Kala, that is, time. It is
:immaterial and it has the peculiar attribute of helping the modi-
fication of the other substances. Dharma, Adharma and Akasa
-are each a single Dravya, whereas Jiva, Pudgalaand Kala are held
‘to be innumerable Dravyas s

«(1I) Asrava ;

The third principle Abrava signifies the influx of Karmic
:matter, into the constitution of the soul. Combination of Karmic
matter with J7va is due to Yoga. Yoga is the activity of mind,
speech and body. Thus yoga is the channel of Aérava. The
physical matter which is actually drawn to the soul cannot be
perceived by the senses as it is very fine.

(V) Bandha . .

When the Karmic matter enters the soul, both get impercepti-
‘bly mixed with each other. Bandha or bondage is the assimila-
tion of matter which is fit to form Karmas by the soul as it is
-associated with passions. “Th¢ union of spirit and matter does



Jdiriz Ethies and Miscellaneous Cusioms and Mapners 197

not imply a complete annihilation of their natural properties, but
only a suspension of their functions, in varying degree, according
to the quality and quantity of the material absorbed. Thus,
the effect of the fusion of the spirit and matter is manifested in
the form of a compound personality which partakes of the nature
of both, without actually destroying either. The causes of Bandha
are as follows :—

1. Mithyadarsana, i. e., wrong belief or faith,

2, Avirati, i, e,, vowlessness or nonsrenunciation,

3. Pramada, i.e., carelessness,

4. Kashgya, i. e, passions, and

5. Yoga, i. e., vibration in the soul through mind, speech

- and body. ’
This bondage is of four kinds according to (i) Prakrti, that is,
nature of Karmic matter which has invested the soul; (ii) Sthiti,
that.is, duration of the attachment of Karmic matter to the soul;
(iii) Anubhaga, that is, the intensity or the character — strong or
mild — of the actual fruition of the Karmic matter; and (iv)
Prade$a, that is, the number of Karmic melecules which attach to
the soul.V?

(V) Samvara:

Effective states of desire and aversion, and activity;of thought,
speech or body are the conditions that attract Karmas, good
and bad, towards the soul. When those conditions are removed
there will be no Karmas approaching the Jiva, that is complete
Scmvara—a son of protective wall shutting out all the Karmas
is established round the self. Thus Scmvara is the stoppage of
inflow of Karmic matter into the soul. There are several ways
through which the stoppage could be effected.?

(V1) Nirjara t«

Nirjara means the falling away of Karmic matter from the
soul. The soul will be rendered free by the automatic falling out
of the Karmas when they become ripe. But this is a lengthy
process. The falling away may be deliberately brought through
the practice of austerities. Thus Nirjara is of two kinds. The
natural maturing of a Karma and its separation from the soul is
called Savipaka Nirjara. and inducing a Karma to leave the soul,
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before it gets ripened by means of ascetic practices is called Avipaka
Nirjara 19

(Vi) Moksha :

Moksha or liberation is the freedom from all Karmic matters
owing to the non-existence of the cause of bondage and the shed-
ding of all the Karmas." Thus complete freedom of the soul from
Karmic matter is called Moksha. It is attained when the soul
and matter are separated from each other. The separation is
effected when all the Karmas have left the soul, and no more Karmic
matter can be attracted towards it.2?

5. THE THEORY OF KARMA

The first basic principle of Jainism states that mundane souls
exist in the world from time eternal in association with matter,
Of course, the character of the bondage is freely and constantly
being changed; but the fact and condition of the bondage of the
soul by matter persists through ail these changes. This associ-
ation leads to further contact and so the cycle goes on till the
association is severed in such a manner as to avoid any fresh contact,
The contact takes place in the following way : The soul is surrounded
by a large volume of fine matter called Karma. When the $oul
tries to do anything, then instantly the surrounding particles of
matter cling to it just as the particles of dust stick to the body
besmeared with oil. Like water in milk these particles of matter
get completely assimilated with soul and remain in this condition
throughout life as well as in its migrations from one body to another.
The connection of soul and matter is real; otherwise in a pure
- state the soul would have flown to the highest point in the universe
as the soul is the lightest of all substances, As this connection
or bondage is effected by the Karma or deed or activity of the
soul, the subtie matter which combines with the soul is termed
as Karma?. The Karma, then, is something material, which
produces in the soul certain conditions, even as a medical pill,
which when introduced into the body, produces therein manifoid
effects.® :

The Karmas are divided into eight main divisions and 148
sub-divisions according to the nature of Karmic matter, The main
eight Karmas are
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(1) Jaanavaraniya, that is, the Knowledge-obscuring,
(2) Darsanavaragiya, that is, the Conation-obscuring,
(3) Vedaniya; that is, the Feeling.

(4) Mohaniya, that is, the Deluding,

(5) Apu, that is, the Age,

(6) Nama, that is, the Body-making,

{7) Gotra, that is, the Family-determining,

(8) Asstaraya, that is, the Qbstructive.

The first obscures the inborn right knowledge of the soul and
thereby produces different degrees of knowledge. The second
obscures the conation attribute of the soul. The third produces
pleasure and pain and thereby obscures the bliss-nature of the
soul. The fourth disturbs the right attitude of the soul with regard
to faith, conduct, etc. and produces passions and various mental
states. The fifth determines the length of life of an individual,

. The sixth assigns everything that is associated with personality,
that is, the kind of body, senses, health and complexion and the
like. The seventh determines the nationality, caste, family, soctal
standing, etc. of an individual at birth, The eighth obstructs
the inborn energy of the soul and thereby prevents the domg of a
good action when there is a desire to do it.

The eight kinds of Karmas are divided into two main types
the ghatiya and the aghatiya, that is, the destructive and non-
destructive. The former comprises the Knowledge-obscuring, the
Conation-obscuring, the Deluding and the Obstructive Karntas;
and the Jatter comprises the remaining four, The reason for
the distinction lies in the fact that while the former destroy the
manifestations of the real attributes of the soul, the latter are
mainly concerned with its environments, surroundings and bodies,®

The Theory of Karma is the keystone in the arch of Jaina
ideology. It tries to explain the reasons lying behind or causes
leading to effects. It maintains that every happening is the
result of antscedent causes. As the soul is regarded as the doer
of actions, really the soul is made responsible for all differences in
people’s conditions, Whatever actions are performed by the soul,
it must bear the consequences thereof sooner or later. There is
no way out of it. The responsibility of consequences cannot
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be shifted nor exemption from the conszquences be given. The
soul has to enjoy the fruits of the Karmas in this life or in subse-
quent lives. There is no salvation uatil the soul stops the influx
of Karmas and gets rid of existing Karmas and this it will have
to do by its own deliberate efforts without expecting any help
from an outside agcncy. There is no use in asking the favour
of God or His representative because Jainism neither invests Gods
with the power of determining the consequences of the Karmas
nor bestows on them the authority to forgive people from future
consequences of past actions. Jainism denies both intermediation
and forgiveness on the part of God; of what we have done we must
bear the consequences. It is mot fate, nor even predestination,
but it is the ever continuous balancing of the different accounts
that we keep with the forces of life. The Karmas constitute the
Karmic body; and it drags the soul into various forms of existence
till the Karmic body bids good-bye to the soul. This Karma
Theory is an original and integral part of the Jaina system. As
it lays full stress on individual action and completely denies the
existence of divine dispensation, it is clear that the ethics and
asceticism of the Jainas are the logical consequences of this Theory
of Karma.* In the words of Dr. Krause, * Jainism does not
torpify its followers by the terrors of Karma, nor does it make
them languish in unhealthy, effiminate fatalism, as' many people
thigk all Oriental religlons do : but on the contrary, it trains the
individual to bzcoms a true hero on the battlefield of self-conquest.”?

6. MOKSHA MARGA OR WAY TO SALVATION

From the basic principles of Jainism, it is evident that the in
herent powars of the seul are crippled by its association with Karmic
matter and that is why wz find every person in an imperfect state,
The real and everlasting happiness will be obtained by a petson
only when the Karmas are completely removed from the soul
and Jainism firmly believes that even though man is imperfect
at present, it is'quite possible for him to rid himself of the Karmas
by his own personal efforts without any help from an outside
agericy. The highest happiness is to escape from the Cycle of
Birthe dnd Deaths and be a liberated soul, that is, to obtain Moksha.
This wotld is full of sorrow and trouble and it is guite necessary
to achieve the aim of transcendental bliss by a sure method. When
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the goal has been fixed the next question arises regarding the way
how to achieve that objective. To this question Jainism has a
definite answer. It emphatically states that Samyag-darsana, i. e.,
right belief, Samyag-jAiana, i. e., right knowledge and Samyag-
charitra, i. e.,right conduct together constitute the path to salvation.’
Right belief, right knowledge and right conduct are called Ratna-
traya or the three jewels in Jaina works. These three ate not
different paths but form together a single path. These thres must
be present together to constitute the path to salvation. Since all
the three are emphasised equally, and since the Mokshamirga
is Impossible without the vumprehension of all the three, it is obvlous
that Jainism is not prepured to admit anyomne of these thies in
isolation as msans of saivation. There are religious schools in
Hinduism which lay al! tue emphasis on Bkakti ot faith, on JHana
or knowledge, on Karma or moral conduct. The Bhigavatas
mostly emphasize the b&hakti aspect, the Advaita Vedintins
the jHana aspect and tue Pirva Mimamsakas the karma aspect.
But according to Jainisin no such one-sided emphasis can be accept-
ed as the correct path# To attain liberation all the three must be
stmultaneously pursued. It is contended that to effect a cure of
- & malady, faith in the efficacy of a medicine, kowledge of ifs use,
and actual taking of it: these three together are esseittial , so also
to get emancipation, faith in the efficacy of Jainism, its knowledge
and actual practising of it : these three are quite indispensable.®
The path is compared to a ladder with its two side poles and the
central rungs forming the steps.: The side poles are right belief
and right knowledge and the rungs or steps the gradual stages of
right conduct. It is possible to ascend the ladder only when all
the three are sound. The absence of one makes the ascent impos-
sible. Thus a simultaneous pursuit of right belief, right knowledge
and right conduct is emjoined upon the people. As the ethical
code, Both for the householders and the monks, is based on this
path, let us sse the characteristics of these three jewels which consti-
tute that path. :

(1Y Right Belief : *

Of the three jewéls, right belief comes first and forms the
basis upon which the other two rest. One must, by all possible
mea s, first attain right belief or the basic conviction on the funda.
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mentals; because only on its acquisition, knowledge and conduct
become right. Right belief means true and firm conviction in
the seven principles or raftvas of Jainism as they are and without
any perverse notions. The belief that the Jaina Tirthankaras
are. the true Gods, the Jaina Sistras the true Scripture, and the
Jaina Saints the true Preceptors, is called right belief. Such right
faith should have eight requirements ( Azge) ang should be free
from the three types of superstitious ignorance and ihe eight kinds
of pride or arrogance. The eight 4f:gas or requirements or pillars
which support the right belief are :

( 1) Nihsankita, that is, freedom from doubt,

( ii) Nishkadkshita, thatis, freedom from desue for worldly
comforts,

{11i) Nirvichikitsita, that is, freedom from aversion to or
regard for the body,

(iv) Amudhadyshti, that is, freedom from inclination for
the wrong path,

(v ) Upagithana, that is, red=eming the defects of ineffictive
beligvers,

(vi) Sthitikarana, that is, sustaining souls in right ¢onvic-
tions, .

(vii) Vatsalya, that is, loving regard for pious persons, and

(viii}) Prabhavana, that is, publishing the greatness of Jaina
doctrines.

The three types of superstitious ignorance, maudhas, from
which a true believer must be free, are—(i) loka-mndha, (ii)
deva-madha and (iii) p&shar;cghi—mﬁdha. The first refers to the
superstition regarding attachment of sanctity to certain places of
belief like; a bath in the Ganges will wash off the sins, The second
accepts the efficacy of village gods and goddesses who are endowed
with ordinary human qualities and attempts to propitiate them.
The third shows regard for false ascetics and considers their teaching
as gospel truth. Freedom from these three types of superstitions
is the essential condition of right faith.

Along with these there must be freedom from eight kindS
of pride. The eight kinds are :

Pride in (i) leaming (Jeigna), (i1) worshlp ( P&ja ), (iii)



Jaina Ethics and Miscellaneous Customs and Manners 203

family (kula), (iv) caste (jati), (v) power (bala), (vi) affluence
ot accomplishments (rddhi), (vii) religious austerities (tapa)
and ( viii) person ( vapu).

The Jaina works describe atlength the glory of right faith and
enumerate the benefits which can be accrued by a person posses-
sing right faith. They go to the extent of declaring that asceticism
without faith is definitely inferior to faith without asceticism and
that even a low caste man possessing right faith can be considered
as a divine being. The right faith is, in short, given precedgnce
over right knowledge and conduct, because it acts as a pilot in
guiding the soul towards Moksha.®
(I1) Right Knowledge :

On attaining right belief it is considered desirable to strive
after right knowledge. Although right belief and right knowledge
are contemporaneous there is yet a clear relation of cause and
effect between them, just as ihere is between a lamp and ifs light,
Right knowledge is that which reveals the nature of things neither
insufficiently, nor with exaggeration, nor falsely, but exactly as
it is and that too with certainty. Such knowledge must be free
from doubt, perversity and vagueness. Jainism insists that right
knowledge cannot be attained, unless belief of any kind in its

- opposite, that is, in wrong knowledge is banished. Knowledge
is of five kinds : .
{i ) Matij#gna ( Sense-knowledge) :
Knowledge of the self and non-self by means of
’ the senses and the mind,
(ii) Sruta-jrana (Scriptural knowledge) ¢
Knowledge derived from the reading or hearmg of
scriptures,
(iii) Avadhi-jiana ( Clairvoyant knowledge) !
" Knowledge of the distant time or place,
(iv) Manakparyaya-jfiing ( Mental knowledge)
Knowledge of the thoughts and feelings of others,
and
(v) Kevalaj#ana (Perfect knowledge or Ommsclenoe)
Full or perfect knowledge without the limitations
of time and space, which is the soul’s charactenst:c
in its pure and undefiled condition. : )
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.- Like right bel:ef right knowledge also has got eight pillars.
or requirements as follows

( _1 _) Grantha : Correct use of the words,
(1) Artha : Full understanding of their meanings,
(11} Ubhaya : Combination of Grantha and Artha,
(iv ) Kalz . Observance of regularity and propnety of time
(-v) Vinaya : Reverent attitude,
(vi) Sopadhana : Propriety of behaviour,
{ vii} Bahumana .; Zsal, and

(viii) Aninhava : Without concealment of kmowledge or of
its sources.3®

(II) Right Conduct :

Right conduct includes the rules of discipline which restrain
all censurable movements of speech, body and mind, weaken and
destory all passionate activity and lead to non-attachment and
purity. Right conduct presupposes the presence of right know-
ledge which presupposes right belief. Therefore, it is enjoined
upon the persons who have secured right belief and right know-
ledge to observe the rules of right conduct as the destruction of
Kanthic matter can be accomplished only through the right conduct.
Right conduct is of two kinds : Swkala, perfect or unqualified
and Vikala, imperfect or qualified, and of these two kinds the
ungualified is observed by ascetics who have renounged worldly
ties and the qualified by layman still entangled in the world31 As
ethics is mainly concerned with the several rules of conduct pres-
cribed both for layman and ascetics, let us see them in detail to
grasp the proper meaning of Jaina Ethics.

»

7. JAINA ETHICS

The rules of conduct are always designed to achieve the main
aim or object in life. The goal according to Jainism is to obtain
Moksha, that is, freedom from the continuous cycle of births and
deaths. The soul achieves real and everlasting happiness only
when it can escape from samsgra or transmigration of the soul
which is always fraught with sofrows and trouble. The sole-
reason of movement of soul ﬁ-om one life to another is the fact:
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that the soul is in contact with the Karmic matter from {ime eternal

and the way to salvation lies in the destruction of Karmas. We

have seen that the sessrara of the aéravas and the nirjara lead

to Moksha. This means that the necessary conditions to gain

Moksha are sawsvara and nirjara, that is, the stoppage of influx of

Karmic matter and the falling away of existing Karmic matter
from the soul. Thus samvara and nirjara are the two impottant
milestones on the path to liberation and naturally the principles
of right conduct by Jainas are shaped with a view to accomplish
samvara and nirjari as early as possible. Therefore let us see the
way chalked out by Jainas to attain sastvara and nirjara.

{A) Way to Sasirvara :

Sassvara is the stoppage of influx of Karmic matter into thc
soul and the stoppage is effected by :

(a) three kinds of Gupti, that is, control of mind, speéch
and: body,

{b) five kinds of Samiti, that is, carefulness,

(¢) ten kinds of Dharma, that is, observances or virtues,

(d) twelve kinds of Anuprekshz, that is, meditations or
reflections,

(é) twenty-two kinds of Parishaha-jaye, that is, subdual
of sufferings, and

(f)} five kinds of Charitra, that is, conduct.®

(a) The three Guptis .— The three guptis are regulations with
reference to controlling one’s inner nature, that is, they are dicta-
ted by the principles of self-control. The first of them is Mano--
gupti by which the minds to be controlled in the shape of giving
room only to pure thoughts. The second Gupti is Vag-gupti,
that is, regulation of speech and it consists in obserying silence for a
particular period or in speaking omly as much as is absolutely
necessaty. The third is Kaya-gupti, that is, regulation of one's
bodlly activity. 3

{b) The five Samitis are designed with a view to cuitwate
the habit of carefulness in accordance with the principle of non-
injury. The Samitis are prescriptions for the regulation of the
movements of the body and are as fo[lows : .

N
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(i) The Irpa Samiti aims at regulation of walking, so as
not to injure any living being.

(ii) The Bhasha Samisi regulates the mode of speech with
a view to avoid the hurting of others’ feelings by use
of offensive words.

(iii) The Eshang Samiti regulates seeking or eating food

_ 50 s not to cause any injury to any living being.

(iv) The Adana-Nikshepa Samiti regulates the actions of
taking or using, and of putting away, anything whatso-
ever.,

(v) The Utsarga Samiti regulates the movements connected
with the answering of call of nature etc.

All the five Samitis, though they can be strictly observed
only by ascetics, are of some influence also in the daily life of
Sravakas or laymen. A devoted layman will, for example, avoid
treading on growing plants, he will never leave a vessel filled
with a liguid substance uncovered, nor will he ever use an open
light, lest insects might rush into it and be killed.

Both the three Guptis and five Samitis are sometimes grouped
together under the name of *“ Askia-Pravachana-Mata >, that is,
“The Eight Mothers of the Creed ”’, on account of thelr funda-
mental character,®

(c¢) The Ten observances or Dasalakshana Dharma are :

(1) Untama-Kshama, i. e., Supreme forgiveness,

(ii) Uttama-Mardava, i. ., Supreme tenderness,

(iii) Uttama-Arjava, i. e., Supreme straight-forwardness or
honesty. _

(iv) Uttama-Saucha, i. e., Supreme contentment or purity,

(v) Urtama-Satya, i. e., Supreme {ruth,

(vi) Uttama-Samyama, i. e., Supreme self-restraint,

(vii) Unama-Tapa, i. e., Supreme austerities,

(viii) Uttama-Tydga, i. ¢., Supreme renunciation,

(ix) Uttama-Akizichanya, i. e., Supreme, non-attachment
or not taking the non-self for one’s own self, and

(x) Uttama-Brahmacharya, i. e., Supreme chastity.

{d) The twelve Anuprekshas or meditations or reﬂectionls?

should be mediated upon again and again. They are ;
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(i) Anitya anupreksha, i, e., everythmg is subject to change
or is transitory.

(ii} Asarana anuprekshi, i. e. Unprotectiveness or help-
lessness. The feeling that scul is unprotected from
fruition of Karmas, for example, death, etc,

(iit) Samsara anupreksha, i. e., Mundaneness. Soul moves
in the cycle of existences and cannot attain true happiness
till it is cut of. _

(iv) Ekatva anuprekshi, i. e., Loneliness, I am alone,
the doer of my actions and the enjoyer of the fruits
of them.. _

(v) Anyatva anupreksha, i. e., Separateness. The world,
_my relation and friends, my body and mind, they are
all distinct and separate from my real self.

(vi) Asuchi anupreksha, i. ¢., Impurity. The body is impure
and dirty.

( vii ) Asrava anupreksha, i. e., Inflow. The inflow of Karmas
is the cause of my mundane existence and it is the product
of passions.

(viti) Samvara anupreksha, i. e., Stoppage. The inflow of
Karma must be stopped.

(ix)- Nirjara anuprekshaz, i. e., Shedding. Karmic matter
must be shed from or shaken out of the soul.

(x) Loka anupreksha, i. e., Universe, The nature of the
universe and ifs constituent elements in ail their vast
variety proving the insignificance and miserable nothing-
ness of man in time and space,

(xi) Bodhi-durlabha anupreksha, i. e., Rarity of religious

: knowledge. It is difficult to attain right belief, know-
ledge and conduct.

(xii) Dharma anupreksha, i. e., Reflection on the nature of
religions path as preached by the conquerors, namely,
the true nature of the three-fold path of liberation.3®

Sometimes Anuprekshas are termed as Bhavanas also.

(e) The rwemy-:wb Sufferings :
For the sake of non-falling off from the path of Liberation
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and for the shedding of Karmic matter, whatever hardships are
undergone, are called the Parishahas or sufferings. They are :—

(i) Kshu,i. e., Hunger,

( ii ) Pipasa i. e., Thirst,

( iii) Sita, i. e, Cold,

{ iv } Ushna 1. ¢., Heat,

( v )} Damsamasaka, i. e., Insect-bite.

( vi } Nagnya, i. ¢., Nakedness, ) )

(vii } Arati,i. e., Ennui or disaggreable surroundings,

(viii ) Stri, 1. e., Sex-passion,

{ ix ) Charya, i. e., Walking too much,

{ X ) Nishadya, i. e., Continuous sitting in one posture,

( xi ) Sayya, i. e., Resting on hard earth, :

{(xii } Akroda i. e., Abuse,

{ xiii } Vadha, 1. e., Beating,

(xiv) Yachana, i. e., Begging,

{xv } Algbha, i. e., Disappointment from getting no
food,

(xvi) Roga, i. e., Disease, .

{xvii } Troaasparéa, i. e., Thor-pricks,

(xviii) Mala, i. e., Bodily dirt and impurities, -

{ xix) Satkarapuraskara, 1. e., Disrespect shown by
men, - , )

{ xx ) Prajsz, i. e., Non-appreciation of learning,

(xxi) Ajnana, i. e., Persistence of ignorance,

(xxii } Adaréana, i. e., Slack-belief, for example on
failure to attain supernatural powers even after
great piety and austerities to begin to doubt
the truth of Jainism and its teachings,

These should be ever endured without any feeling of vexation,
by one who desires to get rid of all cause for pain.¥’

(f)} The five Charitras :

The five kinds of right conduct are
( i) Samayika, i. e., Equanimity,
( ii ) Chhedopasthapana, i. e., Recovery of equanimity
after a fall from it, _
(iit) ParihGra-Vieuddhi, i. e. Puare and, absolute nor-
injury,
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(ivy Suksima-Samparava,i. e., All but entire freedom
from passion, and :
(v )} Yathakhvata,i. c., I1deal and passionless conduct 3%
(B) Way to Nirjara : ’

The main way to Nirjara or shedding of Karmas is the obser-
vance of austerities which is included in the right conduct. The
Jaina Scriptures distinguish twelve kinds of austerities, as the ex-
pedients of Nirjard, grouped together under two headings of
Bahya Tapa, that is, external austeritie: and Abhyantara Tapa,
that is, internal austerities.

The six External Austerities are

(i) Anasana, i. c., Fasting,

(i) Avamodarya, i. e., Eating less than one has appetite for,

(iity Vywti-parisapnkhyana, i.e., Putting restrictions in regard

to food, tor example, to accept food onl}r if 2 certain
condition is fulfilled,

(iv) Rasa-paritvaga, i.e. Daily renunciation one or more of

" six kinds of delicacies, namely, ghee, milk, curds, sugar,
- salt and oil.

(v} Vivikta-sayyasana, i.e., Sitting and slecping in a

lonely place, devoid of animate beings, and

(vi) Kayaklesa, i.e. Mortification of the body so leng as

the mind is not disturbed.

~ The six Internal Austerities are

(1) Prayaschitta, i.e., Expiation,

(i1) Vimaya i.e. Reverence,

(iity Vaivavriya, i.e., Service of the saints or worthy people,

(ivy Svadhyaya, i.c., Study,

{v) Vymsarga, r.¢., Giving up attachment to the body, etc,,

(vi) Dhyana, ie., Concentration of mind.®

Apart from the general instructions mentioned above for
the shedding of Karmas, the definite rules of conduct have been
‘prescribed for the followers of Jainism. All these rules are directed

towards the main aim of achieving freedom of the soul from the

. Kamic matter. The rules of conduct have been so designed that
114
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all members of the community will be in a position to follow them.
Accordingly the rules of conduct have been divided into categories,
namely, Sagaradharma, that is, those prescribed for laymen and
Anagaradharma, that is, those prescribed for ascetics. Tt is obvious
that the ruies for [atty are less rigid than those for saints because
the faymen have not renounced worldly activities for eking out
their livelihood. Let us sce in brief what the preseribed rules of
conduct ure. .
(I} Rules of Counduct for Laymen

The rules prescribed for laymen are divided into

(4) Twelve . Vratas or vows,

(B) Eleven Pratimas or stages in householder’s life,

(C)  Six daily duties. and _

(D) Thirty-five rules  of good conduct.

The layman begins with the avoidance of the five aticharus,
i.c., short-comings of faith, namely,

(i) Sastka, i.e., Doubt or scepticism,

(ii) Kanksha, i.e., Desire of sense pleasures,

(i) Viehikitsa, i.e. Disgust of anything for example, with

a sick person.
(v ) Anyadrshti-pratamsa, i.e. Thinking admiringly of wrong
believers, and .

(v) Awnpadyshii-Samstave, i.c. Praising wrong believers,

This will enable a layman to observe the vows which marks
the first stage of right conduct®
(A The Twelve Vows :

The main five vows of Jainas are as follows :

(i) Ahimsa, i.e., to be free from injury,

(i) Satya, ie., to be free from falsehood.

(iff) Asteya, i.e. to be free from theft,

(iv) Brahmacharya, i.e. to he free from unchastity, and

(v) Aparigraha, i.e., to be free from worldly attachment.

If these vows are very strictly observed they arc known as
Mahavratas or.great vows and naturally these are meant for the
ascetics. Laymen, however, cannot observe the vows so strictly
and therefore they are allowed to practise them so far as their con-
ditions permit. The same vows when partially observed are termed
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as Anuvratas or small vows. For the fixing of these five vows in
the mind, there are five kinds of Bhdvanas or attendant meditations
for each of the vows and every Jaina is expected to think over
them again and again. Further, he must meditate that the five
faults meant to be avoided n the vows are pain personified and
arc of dangerous and censurable character in this as well as in the
next world. Moreover, he must meditate upon the following four

virtues which are based upon the observance of these five
Yows 3

(1) Maitri, i.e., Friendship with ali living beings, .
(ii) Pramodaz, i. e, Delight at the sight of beings, better
qualified or more advanced than ourselves on the
path of liberation,
(tiiy Karunya, i.c., Compassion for the afflicted and
(iv) Madhvatha, i.c., Tolerance or indifferencé to those who
are uncivit or ill-behaved.! _
. Along with the five main vows or vrafes, there are seven
Stlavratas or supplementary vows. Just as the encircling walls
_guard towns, so do supplementary vows protect Anuvratas. There-
fore in order to practise the main rratas or vows, the Silavratas
also must be practised by the houscholders. -
The supplementary vows are

(i) Digvrata, i.e., Taking a lifelong vow to limit his worldly
activity to fixed points in all directions,

(iiy Desavrata, i.e., Taking a vow to limit the above also
for a limited area,

(iii) Anarthadanda-vrata, i.e., Taking a vow mol to commit
purposeless sins, :

(iv) Samayika, i.e., Taking a vow to devote particular time
everyday to contemplation of the self for ~spiritual
advancement, :

(v) Proshadhopivasa, i.e., Takmg a vow to fast on four

" days of the month, namely , the two 8th and the two
- 14th -days of the fortnight, - _
"(vi) Upabhoga-paribhoga-parimana,i.e., Taking a vow every-
. day limiting one’s enjoyments of consumable and
non-consumable things, and .
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(vii}) Atithi-samvibhaga, i.e., Taking 2 vow to take ome’s
food only after feeding the ascetics, or in their absence,
the plous householders,

Out of these seven SIIavrams, the first three are called Guna-
vratas or multiplicative vows because they raise the value of the
five main vows; and the remaining four are called Siksha@iratas
or disciplinary vows, because they are preparatory for the dis-
cipline of an ascetic life, Thus the five 4nuvratas, the three Guna-
vratas and the four Sikshdvratas constitute the twelve vows of a
layman. There are five aficharas, i.e., defects or partial trans-
gressions for each of these twelve vows and they are to be avoided
by the observers of these vows.®

In addition to the above twelve vows a householder is expected
to practise in the last moment of his life the process of Sallekhana
or peaceful death. Sallekhana is described as the giving up of the
body on the arrival of unavoidable calamity, distress, old age and
disease, with a view to increase spiritual merit. This Sallekhana is
‘added to as an extra vow to the existing twelve vows of a householder.
Like other vows, Sallekhana has also got five partial transgressions
whlch are to be avoided by a houscholder. 3

The observance of the five aninvratas and refmmmg from the
use of wine, flesh and honey are regarded as imidagunas or the
gight basic or primary virtues of a householder. For minimising
injury to living beings, complete abstinence of wine, flesh and honey
is advocated and every houscholder must necessarily possess these
eight fundamental virtues.®

(B) The Eleven Pratimas :

The householder’s life hus been divided into eleven stages or
pratimgs. These pratimas form a series of duties and performances,
the standard and duration of which rises periodically and which
finally culminates in an attitude resembling monkhood. Thus the
pratimis rise by degrees and every stage includes all the virtues
practised in those preceeding it. The conception of cleven pratimas
appears to be the best way of exhibiting the rules of conduct pres-
ctibed for the Jaina Laymen. The eleven pratimas are as follows:

(i) Dariana pratimi, i.e., Possesssing the perfect, intelligent
and well-reasoned faith in Jainism, that is, having 2
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(i)

(ii5)

(iv)

(v)

{vi)

sound knowledge of its doctrines and their applications
in life.

Vrata pratima, i.e. Keeping up the twelve vows and
the extra vow of Sallekhana.

Samayika pratima,i.c., Worshipping regularly, in general
for forty-two minutes, three times daily. Worship means
self-contemplation and purifying one’s ideas and
emotions.

Proshadhopavasa pratima, i.e., Fasting regularly, asa
rufe, twice a fortnight in each lunar month.
Sachitta-tyagapratima, i.e., Refraining from eating un-
cooked vegetables, plucking fruits from a tree and the
like.

Ratri-bhukia-tvaga pratima, i.e., Abstaining from food
after sunset.

(vii) Brahmacharve pratim, i.e., Maintaining | sexual

purity now assuming the stricter aspect of celibacy
“and also not decorating ome’s person.

(viii) Arambha-tyaga pratimg. i. ¢., Abandonment of merely

worldly engagements and occupations.

(ix) Parigraha-tyaga pratimi. i. e., Divesting oncself of

(x)

wealth by dividng one’s property among one’s heirs
and training oneself gemerally to bear the hardships
incidental to a life of asceticism. : '

Anumati-tyaga prating 1. e., Increasing the rigour
of living in the direction of asceticism and refraining
even from giving advice on matters relating to family
honour, business and the like.

(xi) Uddishta-tyaga pratima. i. e., After renunciation of

The

" householder’s life, retiring into forest and adopting
the rules laid down for the guidance of ascetics.*®

householders are advised to ascend these stages step by

step. Those who have attained the eleven stages are given special
importance by the Digambara Jainas while Svetabaras consider
them like ascetics.4®
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(C) Six Daily Duties :

_ z:kbout the six daily duties of a layman there is a difference of
opimion among different authors. According to one source theyare :
(1) Deva-puja, i. e., Worship of the God,
(1) Gurupasti, i. e., Worship of the preceptor,
T (1ii) Svadhyaya, i. e., Study of scriptures, .
(iv) Samyama,i. e., Practice of self-control,
(v) Tapa,i.e., Practice of austerities, and
{vi) Dana L. ¢, Giving gifts.#

A second set of six Avaéyakas, that is .daily duties is as foliowq

(i) Samayika, i. e., Meditation, :

(ii) Chaturvimsati-Jina-Stuti, i. ¢., Praise of the twenty four
Jinas or Gods who are the religious ideals of all Jainas,

(itl) Vandani, i. e., The ceremonial and humble grecting
of the spiritual teacher,

(iv) Pratikramana, i. ¢., Repentance of all transgressions,

(v) Kayotsarga, i. e., Austerity performed by standlng
motiontess in a specific posture, and

(vi) Pratyakhyana, i. e., A formal vow taken in the presence
of a teacher with reference to any kind’ of I‘CStI‘lCtIOﬂ
or renunciation to be performed.®

The main reason for the constant performance of these daily
duties seems to keep up always the eagerness and enthusiasm of
householders.*?

(DY} Thirty-five Rules of Good Conduct :

The thirty-five rules of good conduct enjoined on a Jaina
householder are, in brief, as follows :— He should follow some
kind of business which is not of an ignoble nature and that too
in a just and honest way. He should marry a person of like cul-
ture. He should avoid dangerous pursuits like gambling and
others. He should control the enjoyments of sense pleasues.
He should avoid places of difficulties and dangers. He should live
in a couniry where he would get adequate protection. He should
get the company of virtuous people like saints. His house shoulfi
be in a decent locality. He should not dress extravagantly. His
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expenses should be in proportion to his income. He should
follow the main regional customs if they do not go against the
principles of Jainism. He should avoid undesirable habits. He should
not libe! ¢r slander anybody. He should not keep the company
of bad persons, must respect the parents, should not create un-
necessary ill-feeling in the minds of others, should maintain his
dependants, render service to the deserving persons, give up exces-
sive eating and drinking, take proper medicine when required,
avoid travelling m unprotected areas, live in peace with other
persons. impress the lower people by his higher life, abstain from
too much intimacy, establish relationships with .right kind of
people, try to achieve fourfold objectives of life, consider his strength
before undertaking, anything attempt to rise higher and higher,
do proper things at proper tintes, read everyday the scripture
_give up obstingcy in all things, be partial to virtues -and should
develop critical attitude towards religion and get his doubts solved.%
As regards the rules of conduct for laymen it can be said in
general that if the householder would carefully observe .these rules
of conduct, he would come into the possession of the following,
twenty-one qualities which every true gentleman should possess.
He would be serious in demteanour, clean as regards both his
clothes and person, good tempered, popular, merciful, afraid of
sinning, straightforward, wise, modest,~kind, moderate, gentle,
careful in speech, sociable, cautious, studious, reverent both to
old age and ancient customs, humble, grateful, benevolent, and
attentive to business.

(11) Rudes of Conduct for Ascetics :

When a layman consistently observes the rules of conduct
prescribed for the householders and especially attains all Pratimas,
he is qualified to become an ascetic. The admission into the order
of monks is accempanied by the impressive ceremony known as
Diksha or initiation ceremcny. This ceremony  makes the
layman a member of the order of ascetics. The order of ascetics
{(including nuns) is one of the two main orders im which Jaina
community has been divided from the very beginning and the other
order is that of laymen ( including lay-women). There is a close
connection between these two orders and the stage of a layman
has been one preliminary and, in many cases, preparatory to the
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stage of monks. Because of this intimate relationship we find
that the rules prescribed for laymen and ascetics do not differ in
kind but in degree. The same rules of conduct observed by lay-
men are to be foliowed by ascetics with only difference that while
laymen practise them partially or less rigorously, ascetics have
to observe them fully and more rigorously. That is why we have
seen that the main five vows of householders are knqwn as Anuvratas
or small vows and the same become Muhdvrutus or great vows
when practised by ascetics. This is obvious because the ascetic
stage signifies absolute repunciation of the world and the only
objective in this stage is fo concentrate energy on the attainment
of Moksha. Asceticism is a higher course in spiritual training
and it isinthis stage real efforts are made for the stoppage of influx
of Karmas and the shedding’of existing Karmas with a view to
attain Liberation. It is laid down that to attain Nirvana
a man must abandon all trammels, including his clothes. Only
by a long course of fasting, self mortification, study and medita-
tion, can he rid himself of Karma, and only by the most rigourous
discipline can he prevent fresh Karma from entering his soul.
Hence a monastic life is essential for salvation.®® Therefore very
minute rules of conduct are prescribed for the ascetics and the
latter have to observe them without any fault or transgression.
We do not propose to go into the rules of conduct for ascetics. A
detailed account of them would be found in the following works:
(i) Anagiradharmamrtass written by Pandita Asidharaj®?,
(ii) Ach@ranga-Sutra translated by Dr. H. Jacobi ¥ and '
(iii) Sanyasa Dharma by Jain C, R.
The ascetics are divided into different classes according to the
strictness with which they observe the rules for ascetic life and
their standing or position in the order of monks.>® Ascetics who
observe those rules in their strictest form, and without ever having
recourse to exceptions, are called “Jinakalp:” sadhus and those
who keep the ascetic prescriptions in 2 milder form are known
as * Sthavirakalp: ° Sadhus.® Further, the heads of the groups of
saints are called Acharyas, those who are in charge of instruction
are termed as Upadhyayas and the rest of the ascetics are known
as mere Sadhus.5’ There ave different grades in ascetics according
to the approved stages through which the rigour of ascetic life is
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increased. Thus among Digambaras the grades in the ascending
order are Kshullaka, Aitlaka and Nirgrantha and among Svetit-
baras are Yatis, Sadhus and Acharyass® [t is prescribed that a
Sadhu according to the Digambary texts, must posses the following.
twenty-eight mitla-gunas, that is, the basic or primary attributes:
or virtues, the rigour of which is increased stages by stages.

t—- 3. The five great vows,
6—10. The five Samitis,
1l —15. Controlling of five senses.
f6-—21. 8ix necessary observances,
22. . Pulling out the hair.
23, Nudity. -
24. Non-bathing,
25.  Sleeping on hard ground,
26. Refraining from cleansing the mouth,
27. “Taking food standing, and
28. Eating not more than once a day.

The above virtues are termed root-virtues, because in their
absence other saintly virtues cannot be acquired.®

8. CRITICISM OF JAINA ETHICS

An examination of an outline of Jaina ethics given above will'
bring out its certain outstanding features. In the first place, it
will be seen that the whole course of Jaina ethics has been divided.
nto stages and it is enjoined on every person to put into practice:
the rules of conduct step by step. The whole life of an individual,
in some of the later works, has been divided into four Asramas,
that is, stages, namely,

(i) Brahmachery, i, e., the period of study,

(ii} Grhastha, i. e., the period devoted to household life,

civic duties, and the like,
(iii} Va@naprastha, i.e., the period of retirement from worldly
* activities, and
(iv) Sanyasa, 1. e., the period of absolute renunciation.
The first is the stage of study when the pupil must acquire

knowledge, religious as well as secular, and build up a character
that will rule supreme in after life. In this period he is to form
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the right convictions regarding the real nature of the soul and the
world. After terminating his studies he enters the second stage.
He is expected to marry and settle down to a pious householder’s
life. Im this stage he tries to realise the first three of the four
ideals or objectives in life, namely, Dharma (i. e. religicus merit),
Artha (1. ¢. wealth, position, worldiy prosperity, etc. ), Kama,
{i. e. pleasure) and Moksha (i. e. salvation }. But while realising
dharina, artha, and kama, he must subordinate arthe and kana
to dharma. The householder, who aspires for moksha in the long
run, knows that it cannot be aftained cxcept by severe self-
discipline of a type which is not attainable by him as 4 layman.
He, therefore, only aspires to perfect himself in the first instance,
in his own duties, so that he may reach sannyisa in due course of
time.$* Even though he is the main support of people in other
three stages, he is to prepare himself bit by bit forentering the sub-
Sequent stages. In the third stage he retires from worldly activities,
abandons efforts for attaining the ideals of ¢rtha and kdma and
concentrates his attention on the first ideal of dharma. After
suceessfully crossing the third stage an individual enters the fourth
stage which is marked by a sense of absolute renunciation and in
this stage he aspires for the last and important ideal of mokshaSt
In this way we find that different rules of conduct are prescribed
for different stages in life so that an individual may gradually
attain the final aim in life. Even in one stage the rules of conduct
are divided into several grades, for example, the eieven pratimas
in the householder’s stage. This makes the progress on spiritual
path very easy and a person readily understands what his position
is on that path. This scheme is intended for the protection of
the individual in the sense that he is prepared step by step to achieve
the real purpose in life.% [t should, however, be remembered
that the householder’s stage was given equal importance with
the ascetic stage. For the gift of supezrnatural vision was vouch-
safed even to a householder—to one who resided in his own house
but conformed himself to the rule of religious life as laid down by
the great teacher Mahavira. The gift of supernatural vision was
no monopoly of any order or caste or sex,®

The second thing worth noting regarding the ethical code

prescribed by the Jaiaas is the importance given to the five main
¥ows in the life not only of an ascetic but also of a householder,
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These five vows form the basis on which the superstructure of
Jaina ethics has been raised. They give a definite outlook on
life and create a particular type of mental attitude. The very
essence of Jaina philosophy is transformed into action in the shape
of observance of these five vows. Though the vows on their
face appear to be mere abstentions from injury, falsehood, theft,
unchastity and worldly attachments, their implications are really
eXtensive and they permeate the entire social life of the community.
Three things are enjoined in the matter of avoidance of the five
faults of injury, falsehood, theft, etc. In the first place, he should
not commit any fault personally, secondly, he should not incite
others to commit such an act and thirdly, he should not even
approve of it subsequent to its commission by others. Himsa
ot injury has been defined as hurting of the vitalities caused through
want of proper care and caution. But the meaning is not. limited
to this definition alone. Piercing, binding, causing pain, over-
loading and starving or not feeding at proper times, are forms of
Aiwmsa and as such must be avoided. Falsehood, in simple terms,
is to speak hurtful words. But spreading false doctrines, revealing
the secrets and deformities of others, backbiting, making false
documents and breach of trust are all forms of falsehood and
should be abstained from. Theft is to take anything which is
not given. . Imparting instruction on the method of committing
theft, receiving stolen property, evading the injunction of the law
{ for example, by selling things at inordinate prices ), adulteration,
and keeping faise weights and measyres are all forms of theft and
one must guard-oneself against them. Unchastity is also of several
forms. Matchmaking(i.e., bringing about marriages, as a hobby ),
unnatural gratification, indulging in voluptuous speech, and visiting
immoral married and unmarried women are all forms of unchastity
and should be avoided. The fault of parigraha or worldly attach-
ments consists in desiring more than what is needed by an indivi-
dual. Accumuldting even necessary articles in large numbers,
expressing wonder at the prosperity of another, excessive greed
-and changing the proportions of existing possessions are all forms
of parigraha and should be discarded.® The last vow is note-
worthy as it indirectly aims at economic equalisation by peacefully
preventing undue accumulation of capital in individual hands.
It recommends that a householder should fix, beforehand, the limit
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of his maximum belongings, and should, in no case, exceed it.
If he ever happens to eamn more than that, he must spend it away
in charities, the best and recognised forms of which are distri-
bution of medicines, spread of knowledge, ‘provision for saving
the lives of people in danger, and feeding the hungry and the poor.
Obviously, these vows are of a great social value as they accord
a religious sanction to some of the most important public and
private interests and rights which are, in modern times, safeguarded
by the laws of the state.® A due observance of them, for example,
would save a man from application to him of almost any of the
sections of the Indian Penal Code.% This is borne out by the fact
that the proportion of jail-going ( for non-political reasons ) popu-
lation in the Jaina community was definitely fess than that of
any other community in the forther Bombay Presidency.¥

A charge is generally laid against the system of Jaina ethics
to the effect that it fosters the self-centred attitude, and does not
take care of the society and therefore social element in Jaina ethics
is not strong.*® It is true that the main aim of Jainism is to attain
freedom from the transmigration of soui and ‘the whole Jaina
ethics has been based on this foundation. Al rules of conduct
are so designed as to secure the aim as early as possible. As there
is no outside agency to help the individual in kis efforts to secure
salvation, it is natural that more importance was given to the
individual. But this does not mean that ethics was confined to-
individuals alone. On the contrary. the ethical code was evolved
for the whole society.® Jaina ethies took pains to provide for the
welfare of both the society and the individual. Tt recognised the
need for taking care of the society, and also aspired to bring the
highest conceivable form of good within the individual’s reach.™
The social aspect of individual’s life was never ignored. An indi-
vidual was never comceived as separated from the society and
social life.™ He was enjoined to achieve his goal while leading
the worldly life which necessarily involves relations with other
members of the society. All the Tirthankaras, whom the Jainas
. worship, did lead a social life and did attain salvation at the end.
It is clear that social lifc was never considered as an impediment
to one’s spiritual progress if necessary precautions are taken.
These precautions are included in the twelve vows of a layman.
These vows play a good part in the life of a single Jaina as well
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as that of the whole community. The layman who adopts the
twelve vows, or some of them, is left ample freedom to fulfil all
his worldly duties, and to remain in fullest concordance with world-
ly propriety and etiquette even if he happens to occupy any tes-
ponsible post which requires energetic and violent acting, in the
interest of the state.”? Jaina ethical rules are meant for men of all
positions—for kings, warriors, traders, artisans, agriculturists,
and indecd for men and women in every walk of life. Do your
duty end do it as humanely as you can—this, in brief, is the primary
principle of Jainism.”® It is evident that social element in Jaina
ethics is not neglected. Further, Jaina ethics includes the negative
as well as positive rules of conduct. These prescribed rules of
conduct arc not limited for practising within the raembers of Jaina
-community. Jaina ethics embraces not only followers of Jainism
but in a true sense all living beings. [t is obvious that Jaina ethics
tries to regulate the mutual relations of human beings and for
that purpose twelve vows and ten meditations or reflections are
laid down. Among them the five man vows are more important
from the point of social relations. It is contended from a detailed
analysis of the five main vows that Jaina ethics solves the individua!
problem of attaining spiritual merit and at the same time shows
‘the way of solving all outstanding social and world problems.”

The third prominent fact about Jaina ethics is the utn.ost
importance given to Ahissg or avoidance of Hismsa, that is, injury.
The noble principle of 4Aissa has been recognised by practically
all religions’ but Jainism alone preaches the full significance of

. Ahimsa to such an extent that Jainism and Ahiszsa have become
Synonymoeus terms. Jainas always say that ** Ahimsa Paramo
Dharmah ”, that 1S, Ahirssa is the highest religion. The philo-
sophy of Jainism and its rules of conduct are based on the founda-
tions of Ahinisa which has been consistently followed to its logical
conclusion. That is why among the five main vows first place
has been given to the observance of Ahimsa. Ahimsa is regarded
as the principal vow and the other four vows are considered to be
merely details of the first vow. Himsd has been defined as injury

“to the vitalities through passioned activity of mind. speech and
body.™ The Jaina Scriptures always mainitain that the appearance
of attachment and other passions is Hiss@ and their non-appea~
rance is Ahintsa, because under the influence of passion, the person
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first injures the self, through the self, whether there is subsequently
an injury caused to another being or not. Thus whatevet is done
under the influence of passion, that is through Pramade Yoga
meaning careless activity of mind, speech and body, and without
any caution is included under Himsi,® Wherever any wrong
statement is made through Pramada Yoga, it is certainly known
as falsehood. As Pramada Yoga, the chief cause of Himsa, is
present in all such statements, Himsa occurs in falsehood also.?”
The taking, by Pramada Yoga, of ohjects which have not been
given, is deemed as theft and that is Hi%sa because it is the cause
of injury to the self in the form of a moral fall and to the person
deprived of, . There is no exclusivity between Hissa and theft.
Himsa is inherent In thefts, for in taking what belongs to another;
there is Pramada Yoga. Thus all theft, like all falsehood, is
included in Hisssa.”™ Indulgence in self-passion always brings
about Hissa because it originates out of desire.” Hence Abrakumna
or sexual impurity is a form of Himsa. Parigraha or possession
of wotldly goods is of two kinds, external and internal. The
renunciation of Parigraha of both sorts is Ahismsa and their appro-
ptiation is Hisssg. Internal Parigraha, that is, the desire for
worldly objects, prejudicially affects the purity of the soul, and
this injury to the pure nature of the soul constitutes Himsa.
External Parigraka, that is, the actual possession of worldly objects,
creates attraction and love for them, which defiles purity of the
sou! and therefore amounts to Himsa .8 Thus it is evident
that as Hissa is included in falsehood, theft, sexual impurity and
possession of goods, all the main five vows of Jainas are based on
the principle of Ahismsa. That is why it 15 enjmned upon every
Jaina to avoid Himsa under any pretexts.®!

The fourth imporfant things connected with Jaina ethics is the
question of its practicability.$2 Jaina ethics lays down very elabo-
rate rules of conduct — both for laymen and ascetics. As prescrib-
ed rules of conduct are described even to the minutest details, it
is feared that it would be difficult to put them into practice. "But
from a close examination it will be seen that the fear is unfounc_ied. .
It has already been noted that even though the rules of conduct are
same for all people, they are to be followed stages by stages.
Accordingly the vows -have been divided into two categories :
Anuvratas or small vows and Mahavratas ot great vows. The
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householders have to practise the former and the ascetics the
latter. Similar is the case with other observances. Moderation
is the key-note of houscholders’ life and severity of saintly
discipline. The important hallmark of Jaina ethics is the fact
that a graduated course is prescribed with a view to make it
possible for every person to observe all rules of conduct by
tolerably easy gradations. Further it is not enjoined upon a
person to observe all rules of conduct pertaining to a particular
stage in life. It has been specifically mentioned that the
three-fold path of liberation, consisting of right belief, right
knowledge and right conduct, is to ‘be constanmtly followed
according to one’s capacity. It is always stressed that the severity
of rules of ‘conduct is to be adjusted -after taking into account
one’s own status and capacity. It matters little whether the rules.
are followed fully or partiaily and what is more important is the
fact that one should not deviate from the path of liberation.®® This.
means that a person can take all the vows or can make a selection
of some of them. The aspect of practicability of Jaina ethics
can be best explained by showing the way of observing the basic
rule of conduct, namely, Aniresd ¥

Ahisssi is abstention from Hissa. The renunciation of Hismsi
may be either complete or partial. The complete renunciation
( known as Autsargiki Nivptti ) is accomplished in nine ways, by
self, through agent, or by approbation, and in each case through
mind, body or speech. That which is not complete, is partial
renunctation { known as Apavadiki Nivetti 1.3 For a householder
it is not possible to practise complete renunciation, and therefore
he is recommended to discharge his worldly responsibilities with
the minimum injury to others, For giving more practical guidance
in this matter Himsa has been analysed, according to the mental
attitude of the individual, into four kinds, namely, Grharambhs
or accidental, Udyami or occupational, Virodhs or protective, and
Samkaipi or intentional, Grharambhi Hisisa is that which is
unaveidably committed in the performance of necessary dome-
stic duties, such as preparation of food, keeping the things clean,.
construction of buildings, wells, etc. Himsa performed in the
exercise of one’s profession whether of a soldier, or anagriculturist,
or a trader, or an industrialist is Udyami Hisssa. Virodhi Himssa
is that which is unavoidably committed in the defence of person
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and property against assailants and enemies. Sawkalyi Hirsi
is that which is committed intentionally or knowingly, for example,
hl_lnting, offering sacrifices, killing for food, amusement or decora-
tion,etc. Onewho has renounced the life of a householder certainly
avoids all four kinds of Himsa. it is significant to note that it is
enjoined upon a householder to abstain from Saskalpi Hitsa or
intentional injury and not from the accidental, occupational and
protective Himsa as it is not possible to do so while living in the
householder’s stage. However, a householder has been advised
to try his best to avoid as far as possible the first three kinds of
injury as well and a householder has to make a steady progress
in such an endeavour. Thus a householder’s vow of Ahissa
means abstention from intentional hurting and it can be easily
put into practice.® : :

The last significant fact about Jaina ethics is the prescription
of one ethical code to all people irrespective of their position and
stage in life. The rules of conduct are exactly the same both for
laymen and ascetics with the only obvious difference that while
the former observe them partially the fatter have to observe them
strictly. The_ ascetic life is thus a continuation of houscholder’s
iife and this has fostersd intimate relationship between the two
main divisions of the Jaina community. As the ascetics are not
_generally recruited directly from outside but are taken from the
Sravakas or householders, 4 feeling of oneness is created so far
as the spiritual enterprise of the people is concerned. Since spiri-
tual upliftment was the main aim of people, common practices
in spiritual enterprise brought the laymen and monks together
and this was the prime factor in the survival of Jainism as compared
with other religions. [t cannot be doubted that this close union
between the laymen and monks brought about by the similarity
.of their religious duties, differing not in kind, but in degree. has
enabled Jainism to avoid fundamental changes within, and to
resist dangers from without for more than two thousand vears,
while Buddhism, being less exacting as regards the laymen, under-
-went the most extraordinary evolutions and finally disappeared
in the country of its origin.¥ Thus the ethical code was in a way
responsible for the continuity of Jaina community in India for
such a long time inspite of oppositions from other faiths.
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9, JAINA WORSHIP .
{1) Objects of Worship :

Generally, the object of worship is the Being who is believed
to have created this world and who is considered responsible for
the happiness and sorrow in tnis wotld. Jainism does not believe
in any creator of this world and hence the question of worshipping
him does not arise. Further, in Jainism the individual seul is
regarded responsible for its happiness or sorrow. Infinite happi-
ness is the natural quality of the soul and every soul is capable of
attaining that stage of happiness after 1making it free from the
Karmic bondage. As the aim of every Jainais to obtain that pure
condition of the soul after completely conquering all the Karmas,
naturally the objects of worship are those who have attaiped
or are on the way of attaining the supreme purity of the soul en-
dowed with the qualities of infinite perception, infinite knowledge,
infinite happiness and infinite power. Such a person with infinite
qualities is known as Jinz and he serves as the ideal to be aimed
at by all persons who desire to escape from the cycle of births and
deaths. The beings who have attained that ideal or have consi-
derably advanced on the way to that ideal are termed as
Parameshthins, that is, supreme ones. There are five Such.
Parameshthins and they are the objects of worship in Jainism,

The first one is known as the Siddha Parameshthin, An
omniscient being who has conquered, sasisara, that is, the cycle of
births and deaths, and has realised ‘the true nature is called the
Siddha Parameshthin, He represents the highest Being. Next ia
order comes the Arhat (or Tirthankara) Parameshthin, This
represents a lower stage than the Siddha Parameshthin, in as much
as it is not the final stage in liberation. Arkats are embodied
souls which have attained omniscience, but have not yet discarded
the last vestments of human body. Nevertheless, in some respects,
the stage of 4rhat should be considered, from the human point of
view, more Important and therefore generally enumerated as the
first, because it isin this stage of Arhat-hood that the Tirthankara
reveals for the benefit of the world the path to salvation, and all
the various scriptures describing such a path. There appeared
twenty-four such Tirthankaras in the modern world period. The

Temaining three Parameshthins ate the Acharya Parameshthin,
1S .
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Upadhyaya Parameshthin and Sadhu Parameshthin. These three
do not represent the stage of complete liberation from samsara
but nevertheless represent important stages towards that goal.
Acharya Parameshthin is the head of saints and he wholeheartedly
devotes himself to perform various duties regarding the propa-
- gation of religion. Next in rank comes the Upadfyaya Para-
meshthin. His duties are much more modest. He has no autho-
rity to initiate people into Jaina religion or to organise Jaina Sangha,
( that is, organisation ). He is a teaching saint. The last comes
the Sadhu Paraineshthins, that is, all those great souls who do not
have any definite function either of authority or of instruction
but stiil illusteats through their conduct the great path to salvation.
All these five constitute the Paficha Paraneshthins, the five supreme
ones, worshipped by Jainas ‘as representing the ideal in life at
different stages of realisation.?®

Apart from Paiicha Parameshthins, which are the proper
objects of worship, Jainas extend their reverence, if not worship,
to other beings also. Along with human beings like Porame-
shthins Jainas worship spirits or superhuman beings but the Iatter
are not accorded a8 much reverence as it is given to the former.
Among superhuman beings foremost place is reserved for Yalshes
and Sasanadevatas who attended on Tirthankaras.®® The names of
attendant spirits, both male and female, resemble names of Hindu
gods or goddesses and some name$ are ever common to both.
At the time of worshipping Tirthankaras, their respective Yakshas
and Sasancdevatas are also invoked. Jainas; especially
Svetanbaras, have their own sixteen goddesses of learning. Jainas
revere Indras or kings of gods.*® Besides, they have a pantheon
of their own, in  which they reckon four classecs of super-
human beings namely, Residential or Bhuvenapatis, Petipatetic
or Vyantaras, Stellar or Jyotishkas, and Heavenly or Vaimanikas.™
Further, many Jainas accorcing to local customs, ailow the existence
of Hiadu gods and goddesses, worship them and sometimes keep
their idols in Jaina temples.”? The Hindu guds who have here
and there secured a share in Jaina worship are Ganesa, Skanda,
Bhairava and Hanumana,® We get various accounts of Jaina
reverence towards Hindu gods and goddesses in several District
Gazetteers.®® Kshetrapala, the ged of cities, is worshipped in
the same way as the Grama-devatas are worshipped by the Hindus.%
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Among the Hindu goddesses six are more honoured by Jainas,
They also revere Sarasvati, the Hindu goddess of learning and
several Matds.® [t has to be remembered that in Jainism these
deities have even different assoclations. Further, every caste
and family has got its own caste-deity and family-deity and caste-
deity are at times found in Jaina temples.” In general it can
be said that in Svetambara temples we find far more evidence of
the influence of Hinduism than in the Digambara temples.®® Lastly,
sacred animals, trees, places, and emblems and temples, idols and
scriptures are considered as worthy of reverence by Jainas.® Even
though we find the custom of worshipping superhuman beings,
and Hindu gods and goddesses prevalent among Jainas,
it must be remembered that Jamism, really speaking, allows the
worship only of Parameshthins, that is, ideal human beings. The
worship of Hindu gods and goddesses is certainly against the
spirit of Jainism.'™ Really speaking such gods are regarded as
false gods in Jainism and right faith excludes belief in the existence
or efficacy of such gods. [t appears that Jainas might have started
this practice' in imitation of Hindus. But now-a-days with the
spread of Jaina education and revival of interest and better under-
standing’in Faina religion, faithful Jainas strongly epposs these
irrefigious practices.'® Even in past the Jaina Achiryas have
emphatically. denounced the worship of non-Jaina deities and
dirccted the attention of the Jainas to real and faultless gods of
Jainism.192 '

({1)  Jmiention of Worship :

Jainas worship oaly those beings who have achieved salvation
in this life by their own efforts or are on the way of liberation.
Such human beings are known as Parameshthins and are wor-
shipped by the Jainas as representing the ideal in life at different
stages of realisatiqn. We have scen that among the Paficha Para-
meshthins, Tirthankaras are considered more important from
human point of view because they reveal the path of salvation for
the benefit of mankind. This Tirthankara worship is undertaken
only for spiritnal reasons and not for getting any worldly benefit
out of it. In fact, a Tirthankara does not desire to be prayed at
all, nor can he do any favour to his devotee, because he is not
concerned With events in this world as he has left it for good. Since
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a Tirthankara is not endowed with the act of creation and regu-
lation of this world, the question of asking favours in worldly
matters does not arise. A Tirthankara is, therefore, worshipped
as an ideal fo be aimed at by all persons who desire salvation.
Hence the intention of Jaina worship is very pure and it is under-
taken with a view to spiritual advance in the direction of that
ideal'® The attitude of a Jaina devotee is best, expressed in the
following stanza which is commonly repeated while performing
Jaina worship :

FEHAMET JATL AW FEATAIR |
AT fagaacaat a3 agarssay )

" Him who is the leader of the path to Liberation, who is the
crusher of mountains of Karmas. and who is the kaower of all
reality, Him I worship in order that T may realise those very qua-
lities of His.” Nothing is ever offered to Tirthankaras to obtain
any boons from them. They are the model of Pérfection for
unemancipated bezings, having been men themselves at one time
in the past.1™ '

But it is a fact that this ideology behind the Jaina worship
is not accepted in its real sense by many Jainas. An ordinary
Jaina is not satisfied with getting internal purity hy worship. He
considers a Tirthankara as a king, opens his heart before him and
intensely desires to have his kind help in all his difficulties, small-
or great. When this element of favour by an outside agency is
introduced, it is natural that Tirthankaras are worshipped in the
same manner as Hindu gods ars worshipped. While surrendering
something to the Tirthankara, a corresponding favour is excepted
in return.'®  In many of the hymns composed in honour of Jina,
the Jainas appeal to him with as much favour as the Brihmana
to his gods; and there are often expressions in them which ascribe
to Jina a creative power.l® A more favourable interpretation
of these terms is possible and it is evident that such beliefs and
practices are contrary to the real spirit of Jaina worship. They
are considered to be result of false knowledge and as such true
Jainas, who have obtained right faith, do not approve them.1%?

(II1}) The Manner of Worship :
"~ According to Jainism knowledge may be derived by consider-
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ing four aspects of the thing known, namely, rama. sthapana,
dravyd, and bhaya or its name, representation, substance and
nature.'® Similarly from these four aspects, we get the four
kinds of Tirthankara worship. Nama-worship is uttering or
hearing the name of a Tirthankara. Worshipping the material
representation like picture, image, statue, etc. of a Tirthankara is
Sthapana worship. Dravya connotes the thing or person which is to
become in the future and hence, Dravya-worship means adoring
the souls which are to become Tirthankaras in the future. Bhava
suggests the thing or person in its actual nature and therefore the
type of reverence accorded to a Tirthankara, when he was hving
on this earth as an omniscient being, by his contemporaries, is
known as Bhava-Worship.19?

Among these four ways by which a Tirthankara can be wor~
shipped, the second form namely idol-worship is more prevalent
among the Jainas. Majority of Digarhbaras and Svetirnbara
are in favour of idol-worship but Taranapanthis among the former
and Sthanakavasis among the latter strongly oppose it. It is
needless here to enter into the merits and demerits of idol-worship
advanced by the contending parties and into the controversy
regarding the antiquity of image-worship among the Jainas1®
We shall see in brief the manner of worship of both the sections,
namely, those who practise and those who do not practise idol-
worship.

The idols are intended to give a view of the all knowing beings
in their concentrated posture and they remind the people of their
virtees. ldol-worship is thus not the worship of the stone or
metal of which the images are made but of the virtues they represent,
The Digambara and Svetambara idols differ in certain respects,
The Digambara images are either in sitting or erect postures and
the postures are called Padmasana or Kayot-sarga respectively.
The erect image has its feet close to each other, the hands left
straight down and the half closed eyes pointed to the end of
the nose. In the sitting attitude, the eyes are in same position
but the feet are twined into each other and-the up-turned palms
of the hands are placed together in the centre of the folded feet.
Neither cloth nor ornament has any place on the images. It
is, in fact, an embodiment of a perfectly dispassionate mind in
complete self-concentration.111 In contrast to the simple, unadorned
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Digambara figures, the Svetambara images are given staring glass
eyes, are adormed with golden ornaments and jewels, and are
represented as wearing loin clothes.’ The seif-contemplation
meod characteristic of Digarhbara images i thus absent in Sveta-
mbara images.! The images of all Tirthankaras are practically
of the sam: type and they can be identified only with the help of
their respective Chinhas or cognizances which are always inscribed
below the idols.* The householder worships the images with
eight classes of things while ascetics only offer salutations to them.
The eight-fold worship is as follows :

(i) Jala Puja is bathing the image with water:

(ii) Chandana Puja is marking or sprinkling the idol with
chandana, that is, sandal-wood paste and Kesara, that
is, saffron;

(i) Pushpa Prja is offering flowers before the image of
garlanding it; ’

(iv) Dhapa Pirja is waving of a lighted incense stick before
the image or burning incense;

(v) Dipa Pijg is keeping of waving up a light near the image;

(vi) Akshata Piuji is offering rice in fromt; '

{ vii ) Naivedya Pijg is offering sweetmeats; and

(viil) Phala Pija is the offering of fruits and nuts of ali kinds,!®

These eight types of worship need not be performed in any
particular order and at times even some of them could be perfom-
ed. There are different hymns to be sung in offering each of these
things. The offering are called Nirmalya and they are not to be
taken for use or eaten by the offerer, if not by any Jaina. Itis
said to be a great sin to do so.%%®

The idol-worshippers are known as Mandiramargs, that is,
those who go to temples for their spiritual upliftment and non-
idol-worshippers are termed as Sadhumargi, that is, those who
follow the saints for the same reason. The Sadhumargis maintain
that idol-worship has not been prescribed by the Tirthankaras,
that the references of idol-worship in Jaina books are later inter-
polations, that idol-worship is against the Bhavana ot spirit of
Jaina refigion and that it has been introduced in the Jaina religion
by priests for their seifish ends.’ Since the Sadhumargis abhor
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the very idea of idols, the question of a detailed ritual for their
worship does not arise. Instead they go to their religipus houses
and there perform their daily religious duties. The religious house
of Sthinakavist Jainas is known as an Updsraya or Upasaro and
the six Avaépakas (i. e. daily duties ), namely, Samayika, Chatur-
vimsati-finastuti, Vandani, Pratikramana, Kayotsarga and Pratyg-
khyana, are performed there only.!'® Among the Taranapanthis,
the religious building is known as Chaityalaya which, according
to tham. means Granthalaya, that is, house of sacred books. The
Taragapanthis visit the Clairpaleya and do their religious duties
especially Sma vika, Jinasiuti and Vandana there??

1V} Places of Worship :
(A) Temples:

The idol-worshippars nzcessarily require temples for perfor-
ming their worship. Jainas have lavished an enormous amount
of monsy on the construction of temples throughout India from
ancient times. Among Jainw temples the most old ure the cave
temples. Near the cave t2mples are the caves meant for the monks
to live and sieep in.  The most famous of all Jaina caves and cave
temples are those found at Udayagiri in Orissa, at Badami in the
Bijapur Disirict of Karnataka State (formerly in Bombay State )
and at Ellora in the Aurangabad District of Maharashtra State 120
But more beautiful than the cave temples are the ground temples.
The best of such temples are often found in very remote spots, and
it is suggested that they were built at times when the Jainas had
to hide in such places to avoid Hindu persecution.’?! Each temple
has an open porch (nundapa), a closed hall of assembly (sabhd
manddpa) and an inner shrine or celic garbha-grha) in which the
idol is kept. In front of many Jaina temples we find pillars (m@na-
stmirbhas) on which idols are placed. There is a considerable
difference in the construction of Jaina temples in Northern and
Southern India.}%? Temples are constructed- out of donations
and wharever Jainas are there we come across Jaina temples. The
vast number of Jaina temiples can be explained by the fact that
the Jaina religion considers the construction of new temples or
rebuilding of old, dilapidated temples as a meritorious act. The
Jaina Acharyas in their literature glorify the act of building
tem>!25,12% and their religious-minded followers faithfully carry it
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out. In some places the number of Jaina temples is more than
necessary and in many places several temples are constructed
so near each other that temple-cities are formed. The most famous.
temple-cities are on Mount Abu in Rzjputana, on mounts Gira-
nara and Satruiijaya in Kathiawar, at Kunthalagiri in Osmanabad
District and at Sravanabelgola in Karnataka State. Temples are
always cleanly maintained and they have become proverbial for
their neatness.’® One gets a deep and calm impression when
one enters a Jaina temple and sees the Jaina idol in a self-con-
templation mood. Ina temple there is the main idol of a particular
Tirthankara and other idols of other Tirthankaras. In some
temples ave also placed images of Hindu gods and goddesses below
the idol of the principal Tirthankara in the temple, in other niches
or shrines or upper storeys.1% A temple priest or a pajari is
appointed by the community.  In the Digambara tcmples the
pujiri is always a Jaina and in the Svetdrmbara temples he is genera-
lly a Hindu, and is either a M&li {gardener) or a Kanabi ( former)
or a Barota (bard ) by caste. Further, in Svetambard temples
the pujari eats himself the offerings made to the idol while in Diga-
mbara temples the pujari, if he is not a temple priest, leaves. it for
the temple servants.1?¢ The Jaina will ordinarily visit a temple
and see the Tirthankara every mortning before taking his food,
and his wife often goes with him. If there is no temple in their
own town or village, Jainas will go to another, provided that
it is within a practicable distance.'? [n the daily temple worship
the image is bathed by the temple prigst in milk and on special
days in the five nectars or pawchamrta. The priest repeats sacred
verses, sandal paste is marked at certain places of the image and
it is decked with flowers.}®

(B) Upasrayas :

Updérayds are separate buildings erected by each sect for
their monks and nuns. Upgérayas are mostly two — storeyed
buildings and there is no outstanding difference bewteen them
and the houses of laymen. There is always a lecture hall in an
Upaéraya and it is here that the monks preach or explain sacred
texts to laymen who come to visit them. In Upasraya alone monks
and nuns give advice to their followers and accept or make them
to do Pratikramana, that is, repentance of all transgressions. Upa=
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sraya is the central place of the community and its construction
and maintenance charges are borne by the laymen.? As the
Sthanakavasis do not have temples, they perform their religious
duties generally in Upasrayas,130

(C) Chaityalayas :

Chaityalayas are the places where the religions duties are’
performed by Taranapanthis, the followers of a non-idolatrous
subsect of Digambaras. The meaning of Chaitydlaya, according
to them, is Granthalaya, that is, the library. In the middle of the
Chaityalaya is erected a pulpit and on it the fourteen books of
Taranasvami, the founder of Tédranapantha, are placed. Since
Tarapapanthis do not have temples, Chaityalava serves as their
central place.131

I0. FESTIVALS AND FASTS

. Many festivals and fasts are observed by the Jainas. Festivals
arc performed to commemorate the important events of the past
and the fasts are undertaken for self-purification. Both festivals
and fasis are intended to divert the attention of laymen from their
worldly activities to their ultimate goal. They servé to strengthen
the devotion of laymen to spiritual uplift. Just as visits to the
sacred places create a deep impression on the minds of people,
simnilarly the observance of various festivals and fasts reminds
the people of their main objective in life. The festivals and fasts
are observed mainly as religious ceremonies. According to Jaini-
sm the religious ceremonies are to be performed at the proper
time and place which are determined through the help of astronomy.
The knowledge of astronomy is one of the principal accomplish-
ments of a Jaina priest and it is the duty of a Jaina priest to ascer-
tain the proper time and place for all religious ceremonies.!32 The
number of Jainafestivals and fasts is quite large and hence we shalt
describe in brief the most important of them.

(i} Paryashana or Dasalakshana Parva 2

it has already been noticed that in Jaina religion more signi-
ficance has been attached to the practice of austerities and tasting
is one of the main ways of performing austerities. Various fasts
have been prescribed for Jainas and among them the fast of Paryii-
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shanpe is the most sacred. Even though both Digambaras and
Svetdmbaras observe it with great enthusiasm there is a difference
in the time and way in which they observe it

According to Digambaras the Paryishana lasts every year for
fen days from (he fifth to the fourteenth day ( both days iclusive )
of the bright half of the month of Bhadrapadal® On tic days
early in the morning al' people assembie in the temple and pei-
form the eight-fold worship on a large scale. A{‘Ler the worship,
on every day, one chapter out of the ten chapters of the Tattvar-
tha-Sutra, the Bible of the Jainas, is read and explained to the
people and further people are enlightened on the value of one
of the ten Dlarinzs or raflections. Because special attention
is devoted to the importancs of Dasadharina, that is, ten reflections,
during these ten days, the Parymhana is also known as Dasalok-
shana Parva. In these days practically all men and women perform
fast according to their capacity. A few observe fasts for all ten
days without taking any food whatsoever, while many take food
once a day during this petiod. The last day of Paryushana, koown
as Anantachaturdasi, is considered as particularly sacred and 15
observed by performing special ceremonies. Generally on this
day all pzople observe fast and spend their whole day in a temple.134

Amongthe évctambaras the Paryitshana begins with the twelfth
of the dark half of Smmna and ends with the fifth of the bright
half of Bhadrupada. Thus it lasts for eight days. The special
object with which they keep Parvitshana is to obtain pardom for
the sins of the year. The pzople observe the fast with varying
strictness. While some fast for the whole eight days, many fast
on every othsr day (und eat spzcially dainty food on the alternate
days) and all fast on the fast day. People go to the Upasrayas,
where special services of reading scriptures and others are held
for them, as often as they can, and some of them spend the whole
day there. Further, for gaining special merit, people ure enjoined
to do Poshadha, that is, to behave like an ascetic for twenty-four
hours while remaining in an Upasraya. The last day of Paryii-
shana, known as Santvatsari, is the most solemn day of all.  Apari
from fasting, pzople greet each other and ask forgiveness for uny
injuries inflicted during the past year, and letters are written to
friends at a distance asking their forgiveness also.®% In many
towns, on the third day of the Paryfishana, the Svetambaras organise
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a procession in honour of the Kalpa-Satra,!3® a scripture which
they hold in great reverence. Lord Mahavira’s birth-day 1s
conventionaily celebrated on the fifth day of Paryashana even
though it really falls, on the thirteenth day of the bright half of
Chaitra. The Svetambaras organise a cradle procession in honour
of the day®¥?

The Jainas are spacially zealous during Paryiishana to prevent
any animal life being taken. In many places they have prevailed
on respective local authorities to prohibit slaughter- of animals
during these days. In other places they try to stop, if necessary
by payment of money, slaughter of animals at feast on the last
day.13%

(ii) Siddhachakra Puja or Saint-wheel Worship :

This is preformed only by Svetambara Jainas twice a year in
Chaitra and Asvina and lasts for nine days beginning on the seventh
and ending on the full-moon day. It ranks next.in importance
to Paryashanal®® In every Svetambara temple there is a Saint-
wheel, or Siddhackakra,— a little eight-sided plate made of either
brass or silver with five tiny figures. These figures represent the
Pdiicha Parameshthins. Between the figures are.written the names
of the three jewels of the Jaina faith and also the word “tapa’, 1. e.,
austerity. -This plate, which thus bears on its surface a complete
summary of Jainism , is regarded as of such importance that no
Svetambara temple is without it. Omnce during the days of worship
people take the Saint-wheel in procession out of the town and bathe
it in water. This little pilgrimage is known as Jalaydtra.1®
(iiiy Ashtanhika :

The fast of Ashtanhika is regarded next in importance to
Paryiishana. Only Digambaras observe this fast. Itis petformed
thrice 4 year during the week: beginning from the lunar eighth in
the months of Xartika, Phalguna and Ashadha. In these days,
like in Paryiishana, the fast is observed with varying strictness.141
(iv) Mahavira Jayanti :

The birth-day anniversary of Lord Mahavira falls on the
thirteenth day of the bright half of Chaitra and this is celebrated

with great pomp and enthusiasm throughout India by all Jainas.
Processions are taken, meetings are held and the message of Lord
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Mabhavira is explained to Jainas and non-Jainas alike. In some
‘States and provinces this day is declared as a public holiday. This
18 the only festival commonly celebrated by all sections of the Jaina
community,

(v) Virasasana Jayanti :

This is celebrated mainly by Digambara Jainas every year on
the first day of the dark half of Sravana. The day is important
because on this very day Lord Mahavira, after gaining omnmi-

- science delivered his first religious discourse on the Vipulachala
mountain near Rijagrha in the country of Magadha. 142

(vi) Srute-Paiichani :

Sruta-paiichami falis on the fifth day of the bright half of
Jyeshtha. On this day, according to Digambaras, their two saints
Pushpadanta and Bhitabali, completed the writing of the sacred
book Shatkhandagama and it was then worshi pped by all members
of the Jaina community. In remembrance of that event every
year on that day the Digambaras worship their sacred books
and remove dust and insects from them.!® The Svetimbaras do
the same thing on the fifth day of the bright half of Kartika. They
call this day as Jugna-parichami instead of Sruta-paiichmi ¥ The
institution of this festival has been of incalculable use in preserving
Jaina literature, for not only are the books worshipped but all
the volumes (n Jaina treasure-houses are supposed to be dusted,
freed from insects and rearranged on this day.145
(Vi) Days of Abstinence :

In addition to the special days like the above, many Svetam-
bara Jainas observe as fasts, with more or less strictness, twelve
days in every month, These days are the two second, the two
fifth, the two eighth, the two eleventh, the two fourteenth and the
bright and dark fifteenth of each month.'® The Digambaras,
however, observe as fasts ten days in every month of the year,
that is, the second, the fifth, the eighth, the eleventh and the fourt-

" teenth days of both bright and dark halves of the month.*? Those
who cannot do these throughout the year, do it only during Chatur-
wiasa, that is, the four months of rain from Ashiikta to Kartika ™
Less devout Jainas among the Svetdmbaras observe only five
days of abstinence,. namely, the two eighth, the two fourteenth
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and the fifteenth of the bright half of the month,*® but among
the Digambaras only four days, namely, the two eighth and the
two fourteenth days, are observed.®™® Moreover, four full-moon
days during the year are observed as special fasts by the Svetar-
bara Jainas. These full-moon days are in the months of Kartike,
Phalguna, Chaitra and Ashadha. People fast on these days, de-
corate their temples with famps, and go to the temples to worship.
The Kartika and Chaitra full-moon days are considered more
important and on these two days people try to go on pilgritage to
any sacred place, especially to hills of Satrufijaya in Kathiawar.
If they cannot go, they still manage to acguire some merit by
worshipping a map or photograph of Satrufijaya.1s!

(vili) The Bathing of Gommateivara

The bathing of Gommateévara at Sravanabelgola in Karnataka
State is one of the rare festivals of the Digamabara Jainas as it is done
after an interval of so many years—generally after an interval
of twelve yedrs. The idol of Gommatesvara (i.e. of Bahubali,
the son of the first Tirthankara, Lord Rshbhanatha) was carved
by about A.D. 983132 and it is regarded as one of the wonders of
the world since nowhere else we come across such a fine, well
proportioned, colossal statue of 57 feet in height carved out of

“one stone only. It is but natural that utmost importance is attached
by the Digambara Jainas in visiting and seeing the bathing ceremony
of the ido! of Gommatesvara.l®

(ix} Divali or Dipavalr

Apart from the festivals and fasts described above, which are
obsarved only by the Jainas, there are other festivals which are
observed by Jainas along with Hindus. Among such festivals that
of Divali is most important, as well as most sacred. But there is a
difference in the reasons for observing this festival between the
Jainas and the ‘ Hindus. According to Jainas when their last
Tirthankara Lord Mahavira achieved Moksha or salvation in the
eatly hours of the last day of the month of Asvina in the year 527
B. C. the celestial and other beings who were pfesent at that time
worshipped him and instituted an illumination saying that *““Since-
the light of intelligence is gone, let us make an illumination of
material matter’”.*™ From that time the followers of Mahavira cele-
brate every year the festival of lamps in honour o_f his achieving
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liberation. Their year, known as ¥Vira Nirvana Sasvat, also begins
from this date. On this day early in the morning people visit the
temple and worship the idol of Lord Mahavira with sweet balls
known as Nirvanaladi. Because of the happy event of gaining
salvation by their Lord, people prepare special sweet dishes on
that and subsequent days. The other ceremonies like Lakshni-
pijana and Bhau-Bija attached to Divall have np religious signi-
ficance and are performed by the Jainas according to the local
Hindu customs. ‘

(x) Rakshabandhana :

Another great festival which is observed by the Jainas,especially
by the Digambara Jainas, in common with the Hindus!®3, is that
of Raksh@bandhana. It teaches the spirit of affection towards the
the co-religionists. The Jainas observe it on the full moon day of
Sr@vapa because on this day their ascetic Vishpukumira saved
through his own spiritual powers the lives of seven hundred Jaina
monks from the clutches of human-sacrifice organised by Bali,
the King of Hastinapura!®®. In honour of this event the Jainas
every year on the day worship the great sage Vishpukumara and
the seven hundred monks. The significance of this festival is
that just as Vishoukumira removed the danger over the Jaina
community by his own efforts, similarly the Jainas should bear n
mind that they should aiso try to protect in times of distress any
aggression against their idols, temples, ascetics, institutions, et 157
(xi} Akshavatrizya : . _

Like Divaili and Rakshabondhana, the Akshayatrtiya is also
celebrated by both Hindus™® and Jainas. Akshayarrizy@ falls un the
third day of the bright half of Vaisdkhe and 1t is considered as
one of the most avspicious and sacred days by the Jainas. According
to them on this day Lord Rshabhadeva, the fist Tirthankara,
received in accordance with the religious ritual the food in the
form of sugar-cane juice for the first time after his continuous fast
of six months from the hands of Srey@sissa, the king of Hastinapura,
and hence the sanctity of the day. On this day Lord Rshabhadeva
is worshipped and his idol is bathed in sugar-cane juice. The cele-
bration of this day is intended to inspire people to extend gifts—
of whatever value they might be—to right persons and thus to
secure merit for them in the way by which king Sreyamsa
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secured indestructible merit { Akshaya Pupya) by giving gift of
¢ven sugar-cane -juice to Lord Rshabhadeva.’™®

From the description of Jaina festivals and fasts it is evident
that the Jainas have their own festivals and fasts!® and that some
of them are peculiar to only certain sections of the community.
Further, they observe some festivals in common with the
Hindus but they attach different significance for their celebra-
tion. Again, in certain parts they have adopted the Ilocal
Hindu festivals after giving them a new colouring to suit their
religion. The Karnataka Jainas, for example, worship on the
Gancsa-Chaturthe  day the sage Gautama under the name
Ganadhipa instead of worshipping the Hindu god Ganapati and
mstead of worshipping Venkataramana like local Brahmins, they
worship Bharataraja, their ancient king.*t  In addition to these,
the Juinas follow a number of Hindu festivals, like Daserd, Makdara-
safekranta and others, which have no connection with their religion.
This might. be due te the close proXimity between Jainas and
Hindus. But it sould be noted that only the Hindu festivals are
observed by the Jainas not with the view of gaining any religious merit
but as a part of their social life with the Hindus. No doubt for
some time past the Gujarath Jaina women were worshipping the
goddess of small-pox on the Sitala-saptami day along with
the Hindu women,'%2 but such practices are being discontinued as
they go against the Jaina religion.?% At the same time it should not
be lost sight of that the Hindu festivals and fusts which are mainly
religious like Ramandavemi, Gokulashtam:, Moh@sivaratra, etc.
are not observed by the Jainas. It can therefore, be said in con-
clusion that the Hindu festivals with a distinctly religious tinge of
their own are not celebrated by the true Jainas.

11, JAINA SUPERSTITIONS

Along with the Hindus the Jainas also beligve that there are
supcrhu'man beings who can influence the fate of individuals as
-well as of groups of individuals in good and bad manner. Jainas fur-
ther contend that even though such beings have limited power and
are governed by the doctrines of Karma, still they can exert good
or bad influence on fate of human beings because of their (super-
" human beings”) position which is the direct result of their actions
“in the past births. Naturally these superhuman beings cannot
do anything to the liberated beings but they can, tosome extent,
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extend happiness to, or inflict sorrow on, the ordinary beings.
That is why, it is argued, human beings have to strive to please
and secure favour from the superhuman beings.}** Hence we find
that most of the Jainas have a firm belief in magic and charms,
and they pacify evil spirits, ghosts, and witches, in the same way
as other Hindu castes do.3

The Jainas believe in spirit possession and, call their family
spirits ‘pitrad’ or fathers. Though they profess not to believe that
infants areattacked by spirits they perform the ceremonies observed
by Brahmanic Hindus in honour of Mothers Fifth and Sixth. When
children suffer from ‘Bialagraha’, a form of convulsion, Jaina women
think that itisthe work of spirits. Jainas profess not to hold the
ordinary Brahmanic belief that the first wife comes back and
plagues the second wife. Stifl they hold in great terror Jakhins,
that is, the ghosts of women who die with unfylfilied wishes. Among
Jainas, as among other Hindus, Jakhins plague the living by
attacking children with lingering diseases. When a child is wasting
away Jaina parents make the Jakhin a vow that if the child recovers,
Jakhin's image shall be placed with their family gods. After the
recovery of the child, the image is daily worshipped with the house
gods with great reverence. This Jakhin worship is said to be common
among the local Jainas.’% .

In some places Jainas of all classes believe in sorcerers,
witches, and sgothsayers and consult them in cases of sickness or
other misfortune. But they have no professional e¢xoreists or
charmers chiefly because their place is filled by the Jaina priests.
When sickness is believed to be caused by spirit possession the
priest is consulted. The priest tries various methods in succession.
He gives the r7rtha or holy water to the sick person to drink. He
rubs asngira or ash on the brow of the sick person. He asks the
members of his family to start Jakhin worship. He ties the taita
or charmed casket round the sick person’s arm or neck. Lastly,

o stacts gnushth@ne or god pleasing ceremony. When all remedies
ate of no avail Jainas sometimes take the sick to a holy place called
Stavanidhi, and the sick or some relation on his behalf worships
the spirit-scaring Brahmanidhi until the patient is cured. The
Jainas profess to have no sacred pools, animals, or trees that have,
a power of spirit-scaring.’® In certain places in South Kanara
a regular worship of Bhitas or devils is undertaken by the Jainas.\$#
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Unlike most Brahmanic Hindus, Jainas do not believe that a
woman in her monthly sickness is specially liable to spirit attacks.
In their opinion a woman runs most risk of being possessed when
she has just bathed and her colour is heightened by turmeric,
when her hair is loose, and when she is gaily dressed, and happens
to go to a lonely well or river bank at noon or sunset. Boys are
also apt to be possessed when they are all well-dressed or fine
looking or when they are unusually sharp and clever,159

Orthodox Jainas who object to the early or direct form of
- spirit action believe in the more refined drshta or evil eye as a

cause of sickness. According to the popular Jaina belief all eyes

" have not the blasting power of the evil eye. Various reasons are

given for those who possess an evil eye.  For example, it is believed
thatif at the tim= of cutting the child’s naval any of the blood enters
the child’s eyes, their glance is sure to have a biasting or evil
power.1??  Further, they fear perfect happiness, and whenever
they sez it, they believe that an evil eye will harm the happy one
through jzatousy. [t is considered that anything dark or bitter
will avert this, and so, if new jewellery is worn, a black thread " is
tied on to it; if a n=w house is built, a black earthern vesselis placed
outside; and if a beautiful child is taken out, ‘its cheek is marked
with a black smear. [n the same way at a wedding a lemon is
tied in the turban of the bridegroom and in the dress of the bride,
so that something sour may safeguard the sweetness of their lot.
When illness ocours, it is also put down to the influence of an evil
eye-and to remove it a detailed process known as * Najara bandhi’
is uadergone. Again, another method of removing the influence
of an evil eye from a sick person is to wave a loaf of millet bread
round his head and then give it to a black dog; if the animal eats
it, it is believed that the influence of the evil eye passes into the
dOg 171 .

Apart from the b:liefs mentioned above Jainas in certain
places have many other superstitions. On the fitth day of Srévana
many Jaina women worship serpents, apparently to propitiate
the spirits of their ancestors. In the days of plague or cholera
offerings are made according to the advice of the Brahmana priests.
Wuring the cpidemic of small-pox, Jaina women take certain.
-vows before Sitala Mata, the goddess of small-pox. Again , Jalna
rworaen often go to Hindu or Jaina temples and promise to éffer
%

F‘ J..16
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something if only a son may be born to them.'?? Further, it is
believed that the dreams can foretell the good or bad future and
many examples are noted in Jaina literature where the dreams
had suggested the occurrence of both the happy and unhappy
events.!™ Morecover, the Jainas have a faith in both the auspicious
and inauspicious signs and the Jaina books give a long list of
such signs especially to be noted at the time of starting on a jour-
ney.'’* Further, magic occupies an important place in the Jaina
iterature. It ranges from the gross and crude practices to avert the
lvil eye for affording protection against malignant men and spirits
¢o the subtle process of discovering one’s thoughts, or inducing
a magic sleep, going through the air, cansing invisibility and compel-
ing obedience of human and divine beings, by means of the dread-
ful black art.!®™ The Jainas of Rajputana were considered as
magicians and were supposed to have possessed supernatural
skill. They were, therefore, known as Vidyavin or Magi (that
is, the Man of Secrets ) of Rajasthan.'¢ Similarly, a-few Mysore
Jainas are skilled magicians and others have attained yogic life.
IThey also believe in the efficacy of the mantrams1? 1t is stated
that Manadeva, the spiritual. leader of Jainas, even suppressed
the plague of Taxilla by composing the Santistotra which contained
many mantras, 17

In this connection it should be noted that the superstitions
‘mentioned above have no religious sanction at all. Jainism has
never enjoined upon its followers to accept such beliefs because
they go against its basic principle, namely, non-existence of divine
grace. Jaina saints had visualised that the people, who are much
after securing personal favour from gods, are prone to believe in
end abide by such superstitions. According to Jainism Samyag-
darsana or Right Faith is the primary condition expected in ifs
followers. Right faith, as we have already noted, means a firm
beliel in the principle of Jainism. It is important to observe
that among other things this right faith must be free from the
three types of superstitious ignorance,'” and all superstitions
described above come under these three categories of superstitions
gnorance. Hence the true believers and followers of Jainism do
not apptove of these superstitions and the Bombay Gazetteer;
hias also admitted this fact.1® From the fact that the Jaina supers-
titions have no religious basis and that they are just like Hindu,



Jaina Ethics and Miscellaneous Customs and Muanners 243

superstitions, it is evident that the Jainas might have adopted
them from the Hindus.

12. JAINA SAMSKARAS

The life of a Jaina layman is regulated by various ceremonies
through which he has to pass right from his conception upto his
death. These ceremonies are prescribed by religion with a view
that a layman would lead a life in accordance with the religious
principles and attain the main aim of final lberation. Since
religion wants that the ceremonies should be performed at proper
times, they are known as Samskaras or Sacraments. Such cere-
monies are not uniform in the main sects of the Jainas and further
many of them differ in their details from province to province.
Without going deep into the differences we shall observe, in brief,
their main features.

The two principal sects of the Jainas, namely the Digambaras
and the Svetambaras, prescribe different ceremonies for their
adherents even though their mair aim is the same. According
to the Digambaras, a Sridvaka, that is, a layman, has to past
through the fifty-three ceremonies mentioned in their sacred book
Adi-puranal®  They are as follows :

(1) Adhana or Garbhadhana : i.e., conception-ceremony, is
performed before a woman conceives. When a woman
attains puberty, she and her husband should go to the
temple and perform worship in the prescribed manner.
After this Adhana ceremony the pair should cohabit
at night only for the sake of progeny and not for sexual
attachment. '

(2) Priti :is performed in the third month after the con-
ception. In this worship, music, etc. should be perform-

- ed to keep the pregnant wornan delightful.

(3) Supriti : The above ceremonies should be performed
in the fifth month after conception.

(4) Dhrti ; The same should be performed, in the seventh
month, for the sake of the child to be born.

(5) Moda - It consists in the writing of the primary letters
# fa &t & 4T on the body of the pregnant woman in
the ninth month.
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(6)

(7)

(8)
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Priyodbhava : It consists in worship, etc., at the birth
of a child.

Namakarma : The child should be given a name on
any auspicious day after twelve days from its birth.
It should be done with due worship and the name should
be one from the 1008 names of Jina.

Bahiryana : After two, three or four mo;ltlls the child
should be taken out of the house on a convenient aus-
picious day.

Nishadva . Then the child should be made to sit after
duly performing the worship.

Anpaprasana : [t is feeding the child after doing worship
in the eighth month of so.

Fyushti © It is the fiest anniversary to be performed
with worship as usual and with fasts,

Kesavapa : It is the ceremony of keeping hairs after
shaving for the first time.

Lipisaikhyanasangraha ! It means that in the fifth year
the child should be taught to write at the hands of a
fearned layman after performing worship.

Upaniti : Itis the initiation ceremony and it is performed

“in a Jaina temple in the eighth year of the child. After

this the child wears the sacred thread as a sign of having
taken the five small vows and is known asa Brahmachari
or a celibate. Now he has to maintain himself on begging
alms. '
Vratacharyd . Leading a strict celibate and single life,
the boy should keep the vows and should study various
subjects from his teacher.

Vriatavatarana : It is to be performed in the i2th or
16th year after completiog his studies. The boy should
take leave of his preceptor and adopt any of the presc-
ribed ways of livelihood. Now he need not be very
strict in his life but will have to maintain celibacy till
he gets married.

Vivaha : On the advice of the teacher, the boy should
be married to a girl from a good family in accordance
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with the prescribed rules. After marriage the pair
should go on a pilgrimage for seven days and then should
cohabit in the ovulation period only for the sake of
progeny. .

(18) Varpalabha : Uptil now the son was in the house of
his father. After worshipping God the father gives 2
part of his property to his son in the presence of other
persons and asks his son to make a separate household
and to lead a good life.

(19) Kulacharya :@ He should now perform the six daily
duties of a householder. : :

(20) Grhisita : Exceilencein layman’s duties should be attained
_through wisdom, character, etc. with a view to become
superior to others,

(21} Prasanti : Quietude should be got assigning family-
affairs to the care of the sons.

" (22) Grhatyaga : When a person feels that he has satis-
. “factorily fulfilled the duties of a householder, he should
leave the house after handing over, in the presence of
his friends, all his property to his sons, and advising

the eldest son to continue the family tradition.

(23)" Dikshadya @ After leaving the house he should take up
to the pre-ascetie fife.

(24) Jingrupara : 1t comsists in the throwing up of the clothes
and taking on the life of an ascetic without any bondage.

(25) Maunadhyayanavetti ; Concentrated study should now
begin when there should be no talk on anything but
study.

(26) Tirthakedbhavana : Aflter full study he.should think
agaiy and again on the sixteen reflections of a Tirthan-
kara.

(27) Gurusthanabhyapagama : With the consent of his pre-

: ceptor he should accept the post of teaching ascetic
and begin to teach others.

(28) Ganopagrahana : By his preaching and actions he should
try to protect all members of the Jaina community.
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Svagurusthanavapti : After transferring all his duties
to his worthy disciple, he should assume the position
of an Achdrya, i. e., the head of the ascetics.
Nihsangatvatmabhvang : Relying on his disciple he
should devote his time fo self-meditation only.
Yoganirvgnasasmsprapti : By following supreme austeri-
ties he should concentrate only on the nature of the self,
Yoganirvanasadhana : Discarding food and care of the
body, he should aim at fotal concentration.
Indropapada : After death he goes to the status of an
Indra, i. e., the king of gods, by virtue of his merits.

Indrabhisheka @ Gods then consecrate him-as an Indra.

(35 & 36 ) Vidhidana and Sukhodaya : Having ascended the

(37

(38).

(39)
(40)
(41
(42)

(43)
(44)

(45)

46)
@7

(48)

throne of Indra, he enjoys the happiness in the heaven.
Indratygga : He then abandons the pleasures of heaven.
Avatara : He descends down from the heaven to the
carth to become a Tirthankara.

Hiranyajanmata : Then the soul enters the embryo of '
a lady who is to give birth to.a Tirthankara.
Mandarendrabhisheka : When he is borm, Indra wor-
ships him on the Meru mountain.

Gurups jana © Indra worships this to be Tirthankara in
childhood.

Yauvarafya . He gets the position of an helr-apparent
in his young age.

Svardjya : He secures the power over whole empire,
Chakralabha : He acquires the chakra, that is, the nine
stores and the fourteen jewels.

Digvijaya : He starts for the conquest of the whole
universe. '

Chakrabhisheka : The conquest is celebrated.
Samrajya : He guides the subsidiary kings in their
duties towards their subjects.

Nishkranti ; He then gives his empire to the eldest son
and becomes an ascetic.
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(49) Yogasammaha : He gets the power due to omniscience
and ausferities.

(50) Arhantya : He attains the status of an Arhat.

(51} Vihara . The Arhat or Tirthankara preached the truth
to all people.

{52} Yogatyaga : Then he draws the SOUII into itself,
(53) Agranirveti : Then he achieves final deliverance.

These fifty-three ceremonies describe the progress of a layman
to Moksha or final liberation. But from the nature of the cefre-
monies it is clear that no individual in this age can possibly pass .
through all of them. The number of ceremonies for an ordinary
householder will thercfore have to be limited for practical pur-
poses and we find that the Digambaras have tried to curtail them.
But it is surprising that they have mot arrived at a fixed number
of ceremonies. The late Brahmachari Sitalaprasadaji has prescri=
bed!® for the householders the first twenty-six of the above men-
tioned fifty-three ceremonies and in addition that of Antyakarma,
that is, death ceremony. Pandita Lalarima Sastri in his book™8
Shodasa Sawmskara (i. e. sixteen Sacraments) really prescribes
in all eighteen ceremonies, namely, the first seventeen of the fifty-
three ceremonies referred to above and the death ceremony.

The Svetambaras do not accept the ceremonies given by the
Digambars. On the contrary they have evolved their own cere-
monies. According to them layman has to pass through sixteen
ceremonies prescribed in their sacred book Achdradinakara1®

" The ceremonies, in brief. are as follows :

(1) Garbhadhiana : It is performed in the fifth month after
conception. The Brahmana priest, who is specially
invited, chants sacred hymnS and blesses the couple.

. Fhis 'is done with a2 view to ensure the pfotection of
the thother and the child in the embryo from various
kinds of fears.

(2) Pumsavana : 1t is done in the eighth month after concep-
tion with a desire to get a male issue. On any auspicious
day very early in the morning the pregnant woman
18 made to sit under an open sky. The preceptor
sprinkles holy water on her, chants ¢ mantras’ or hymns
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and. gives her blessing that she may have delivery without
difficulty.

Jamna : This is the birth ceremony. When the child
is born, its naval cord is cut, the mother and child are
given a bath and the astroioger is asked to prepare
its horoscope. The preceptor is called and he ties the
amulet round the child’s hand after chanting hymns to
Goddess Ambika with an intention that she may protect
the new-born child.

Stryendudarsana :© It means bowing to the sun and
the moon. On the third day after the birth of the child,
the preceptor, after due worship of the idol of Jina
and the image of the sun, makes the mother and the -
child to bow down to the sun and at the same time
recites *mantras’. In the evening the same process is
performed in commection with bowing down to the
moon. .
Kshirasana- : On the same day the preceptor sprinkles
the sanctified water on the child and then the mother’s
miik is given to the child. Through his ‘mantras’
the preceptor blesses the child to the effect that it may be
endowed with perfect health and long life. .
Shashthi - At night on the sixth day after the birth of
the child, the preceptor worships the eight goddesses
of protection (i. e., Rakshanadevi ), namely, Brahmani,
Mahedvari, Kaumari, Vaishnavi,” Varahi, Indrani, Cha-
munda, and Tripura, and goddess Shashthi or Amba.
On the next day morning the preceptor sprinkles the

“sanctified water on the child and blesses it with ‘ mantras.’

Suchikarma : As the mother is considered to have
become impure because of delivery, she is purified by
the preceptor after the lapse of a certain period which
varies according to classes. The Brahmins are puri-
fied after a period of fen days, the Kshatrlyas twelve
days, the Vaidyas sixteen days and the Sudras one month.
This purification is known as Suchikarma.

Nimakarme : It means giving name. to the child. Itis
performed on the same day on which the ¢ Suchikarma’
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is performed ; or sometimes it is performed on the second
or third day after the ‘Suchikarma’. In the presence
of all members of the family, the astrologer reads the
child’s horoscope prepared by him and the preceptor
conducts the worship of vital planets. Then they
all proceed to the Jaina temple where after the worship
of Tirthankara a name is given to the child by its paternal
aunt.

(9) Annaprasana : It means the giving of food to the child
for the first time. This is performed on any auspicious
day during the sixth month in the case of a male child,

~ and during the fifth month in the case of a female child.
After the worship to be petformed by the preceptor
1s over, the mother feeds the child from the food offered
to the family deity.

(10) Karpavedhe : This is piercing the lobes of ears of the
‘child when it becomes three, five or seven years old.
At this time the preceptor duly performs the worship
of Mitas or Hindu goddesses and chants certain
‘mantras, ’ .

(1) Kshaurakarma or Chadakarma : Then on any auspici-
ous day this tonsure ceremony is performed. The
preceptor worships the Matds and then the barber of
the family shaves the child. In the case of the upper
three classes a tuft of hair is kept on the crown of the
head and in the case of a Siidra the head is shaven
completely, :

(12) Upanayane : This initiation ceremony is allowed only
for the first three classes and that too at a specific time,
namely, for the Brahmins during the eighth year, the
Kshatriyas during the eleventh year and the Vaisyas
during the twelfth year. Siidras are not entitled to have
this ceremony. On an auspicious day the preceptor
after performing the worship of a Jaina idol in fromt
of the house, chants certain hymns and gives the sacred
thread to the boy. Then he communicates three times
the *Pdiiche Porameshthi Mantra’ in the boy's ears
and making him a Brahmachari the preceptor teaches
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him the vows to be followed by him. At last boy is
required to go and beg from Jaina houses.

(13) Vidydrambha : It means the commencement of study.
On an auspicious day the preceptor thrice recites the
‘mantra® of Sarasvati, the goddess of learning, into
the right ear of the boy and then the pupil is taken in

. a procession to his teacher.

(14) Vivaka : This is the most important cerémony in the
life of a layman. We have already described in detail
the marriage ceremony in the previous chapter.

(15) Vrataropa : This is the ceremony of taking vows and it
is considered specially significant because it is believed
that a person acting according to vows is alone entitled
to happiness in this world and to 2 good place in the
next birth. Unlike the preceding ceremonies, this
ceremony is performed by any Jaina ascetic. The
ceremony consists of taking one or more of the twelve
vowes of a layman.

(16) Antakarma : When a person is on the death-bed, he
offers final prayers, does repentance for the past misdeeds,
distributes some amount in charity, leaves solid or
liquid food on the verge of death and lastly dies with
his mind contemplating th: Paficha Parameshthins.
The dead body, after giving it a bath and wearing it
new clothes, is taken to a cremation ground in a proces-
sion. The people rcturn home from the cremation
ground when thz body is completely burnt. On the
third day, after throwing the ashes into a river, all the
relatives go to a temple and perform worship there.
Then they all visit the Upasraya where the ascetic lectures
to them on the transitory nature of this worldly life and
impresses on them the necessity of performiog religious
duties. The near relatives are considered unclean for
ten days and no days in honour of the dead are observed.,

Even though the Digambara and Svetambara sacred books
have given in detail the ceremonies to be performed by their followers
it is a fact that all the ceremonies are not observed by the Jaings
and that those caremonies, which are observed, are not necessarily



Jaina Ethics and Miscellancous Customs and Manners 251

performed according to the strict rules laid down in the religious
books. On the. contrary, in many respects they resemble the
corresponding Hindu ceremonies. The Jaina sacred books which
prescribe these ceremonies are not very old. The Digambara’s
Adi-purana was written in the ninth century A. D.185 and Achara-
dinakara was writfen in Sarhvat year 1468. ‘Thus as the ceremonies
are prescribed sufficiently late, it is likely that the Jaina ceremonies
might have been designed after the Hindu ceremonies. Whatever
might be in theory, in practice at least the Jaina ceremonies look
like the Hindu ceremonies.}® [t is stated about the Deccan and
Karnataka Jainas that of the sixteen sacraments, which are neatly
the same as the sixteen Brahmauna sacraments, they perform thread-
girding, marriage, puberty, and death, and that their rites do not
differ from those performed by the Brahmins.® The same is
said about the Gujaratha Jainas.)®® Regarding the Dadd Srimal
Jainas of Kathiawar, who form a bulk of the Jaina population,
it has been remarked that many Jaina ceremonies are not performed
at all by them, and most of the ceremcnies observed by them are
In accordance with the Vedic rites.8® The domestic ceremonies,
such as those of birth, marriage, death and so on, of the Jainas
of Southern India resemble generally those of the Brihmanas.1%
In spite of their revolt against Brahmanism, the Mysore Jainas
observe many of the Brihmanpa customs.’® In respect of rules
and customs, such as initiation, marriage and death, of the Jaina
laity of Madhya Pradesh it is stated that there is comparatively
little to distinguish the Jaina from the Hindus.1®  Thus it is clear
that the Jaina ceremonies in general resemble the corresponding
Hindu ceremonies in various parts of India.

In this connection it may be further noted that the Jaina
ceremonies themselves are not practised in a uniform manner
all over India. Though the Digambaras and the Svetdmbaras
have dxﬁ'erent'ceremomes still neither the Digambars nor the
Svetarhbaras observe their own ceremonies in the same manner
throughout India. There are obvious differences from province
to province. As a rule the Jainas in South India wear a sacred
thread. The sacred thread is worn by the Jainas in Mysore,!®
and in the Deccan!® after going through a detailed ceremony.
In the south Arcot District in Tamilnadn though Jaina girls never
wear a sacred thread, they are taught the threadwearing mantram,
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amid all the ceremonies usual in the case of boys, when they are
about eight years old.'5 On the contrary, in the Gujartha the
Jainas do not wear a sacred thread at all. Therefore the question
of thread-girding ceremony does not arise at all.1% And where
the sacred thread is worn, the thread-girding ceremony is not
considered essential. In Madhya Pradesh Jaina boys are invested
with a sacred thread on the occasion of their weddlng or at 21 or
22 if they are still unmarried at that age.’” As regards this great
diversity in the practice of wearing sacred thread it is contended
by Pandita Nathurama Premi, the noted Jaina schelar, that this
practice is not referred to at all in the old Jaina literature and is
prescribed by later Jaina works with a view to stem the tide of
widespread persecution of Jainas by the Saivas especiaily in the
Karnataka and Southern India.'?® Whatever may be the reason, the
fact is there that there is a great diversity-in the practice of wearing
a sacred thread among the Jainas from province to provincs. The
same can be safely asserted in respect of another important cerc-
mony , namely, that of marriage, Thereis. indeed. little in common
among the detailed marriage rites of Jainas of Mysorel®®,Deccan?®®,
and Gujardtha.?®! Even the marriage ccremony of all the Saitavala
Jaimas, the members of one caste, is not similar. In many respects
the Saitavala Jainas of Ahmednagar District in Maharashtra®"? and
of Andhra Pradesh,?® differ from each other in their marriage cere-
mony. Like marriage the funeral ceremony aiso is not performed
by the Jainas in the same fashion in all provinces.?®® While in
the Karnataka no words are uttered in the funeral procession,
in Gujaratha the words Rama, Ramaareuttered. The Karnataka
Jainas observe impurity for ten days but the Gujaratha Jainas
from five to ten days. The Gujardtha Jainas neither perform
memorial or Sraddha ceremony between the tenth and the thirteenth
days nor do they keep monthly or yearly memorial days. But
in the Karataka, Sraddha ceremony is performed every month
for one year,2%® Though the keeping of days in memory of the
dead is against the tenets of Jainism, yet many adhere to this rule
and we find its traces in some places. The Bogaras of Andhra
Pradesh®¢ and the Saitavalas of Ahmednagar District®®? do observe
Sraddha ceremony like Karnitaka Jainas. - It appears that only
Osavala Jainas do not gather the ashes of the dead.?® Thus it is
clear that there is no uniformity in the practice of Jaina ceremonies.
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13, JAINA TIRTHAKSHETRAS OR PLACES OF PILGRIMAGE

All Hindus believe that visits to holy places will bring special
merit to them and dispel their demerits. That is why they have
been advised to make a pilgrimage to their sacred places known
as Terthas. According to the Hindus a Tirtha is a place which is
considered holy for certain specific reasons. The rivers near some
famous temples have bzen attributed with the power of destroying
demerit and gaining merit and such places are known as Terthas.
Similarly the place where a lady had gone as sati, i. e., had ascended
the funeral pyre of her husband, is regarded as a Tirtha or holy
place by the Hindus. ~ But the Jainas do not accept these meanings
as they go against their religious beliefs.®? The Jainas attribute
only one meaning to the word Tirtha and that is the Tirtha is a
place which shows the way how to cross the ocean of Sassgra. Just
as anidol reminds us of the virtues and qualities of a great personage
whom it represents, similarly a Tirtha reveals the nature of life
led on this p‘!ace by great personages. As Tirthas are connected
with the lives of great persons who have achieved liberation, it
is natural that they are helpful in creating Atmajagyts, that is,
self-enlightenment in the minds of people who visit them. That
is why Jaina laymen have been advised to visit Tzrthakshetras for
purifying their faith in Jainism. 20

The Jainas regard the following places as their Tirtha-
kshetras .

(i) Theplaces wherethe Tirthankaras were born, for example,
like Kundalapura which is the birth place of Lord
Mahavira. Réijaprha, the birth place of the 20th
Tirthankara Lord Munisuvrata, Varanasi the birth place
of the 7th and 23rd Tirthankaras, Lord Suparsvanatha

. and Lord Parsvanatha, etc.

(ii}) the places where the Tirthankaras first renounced the
Samsara and initiated into a religious life, for exampie,
Kampila m Uttar Pradesh where the 13th Tirthankara
Lord Vimalanatha took to religious life, ect.

(iii } the places where the Tirthankaras practised great, austeri-
. .ties, for example, Prayaga for the austerities of the
first Tirthankara Lord Rshabhanatha, etc.
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(iv) the places where the Tirthankaras achieved Kevala-
jidna or omnmiscience, for example, Hastinapura where
16th, 17th and 18th Tirthankaras, namely ,Lord
Santinatha, Lord Kunthumitha and Lord Aranitha
achieved ommiscience, etc. :

(v) the places whefe the Tirthankaras realised emancipa-
tion, for example, Sammedasikhara, for salvation.of
twenty Tirhankaras, etc. ' '

(vi) the places where the great ascetic lived and achieved
liberation, for example, Satrufijaya in Kathiawar, Gaja-
pantha, Mangitungl, Kunthalagiti in Maharashtra etc.

(vii} the places famous for their beautiful temples or wonder-
ful idols, for example, Abu mountain in Rajasthan,
Sravanabelgoga in Karnataka, etc.

The Jainas divide their Tirthakshetras into two broad cate-
goties, namely, the Siddhakshetras or Nirvanakshetras, that is, the
places from where either the Tirthankaras or other great ascetics
realised their liberation, and the Atisayaksherras, that is, the
places which are sacrzd for other reasons.?™ Thus the places
mentioned under (v ) and (vi) above come under the category of
Siddhakshetras and the remaining under that of Atisayakshetras..
At times the idols in certain places are believed to bestow
great favours on their devotees. Hence such places are also
considered as Atisayakshtras and their number is increasing even
now. Recently Mahaviraji and Padmapuri in Rijasthan are
added to this type of Atisapakshetras.??

The number of Jaina Tirthakshetras is great. Because of the
downfall of Jainism, many Jaina Tirthas have been forgotten and
not a few have been appropriated by other religionists. The Jaina
ido! of Lord Parivanatha at the Badrinatha Tirtha has been turmned
by the Hindus into that of Badrivisala and it is worshipped by the
Hindus in that form.?® The Jainas maintain that the famous temple
of Vithobd at Pandharapura in Maharashtra, the biggest place
of pilgrimage of the Hindus, once belonged to the Jainas but the
Brahmanas forcibly converted their idol of Lord Neminatha, the
22nd Tirthankara, into that of the Hindu God Vithoba.? The
same plea is made by the Jainas regarding the Hindu temples of
Ambabat and Vishpu at Kolhapur. Kolhapur is an Atisayakshetra of
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Jainas and their temples, according to them, have been converted
by force into Hindu temples.?®S In this way even though the Jainas
had to lose their Tirthakshetras, still at present they have quite a
large number of them which are situated in most lovely places
throughout the length and breadth of India. The strengthof
Digambara Jaina Tirthakshetras is about one hundred and
twentyfive?16 all over India and the number of évetambara Jaina
Tirthakshetras may come to that figure.2??

The rift between the Digambara and Svetarmbara is evident
in the matter of Tirthakshetras also. There are few Tirthakshetras
like Sammedasikhara, Pavapura, Giranara, Satrufijaya, etc. which
are accepted by both the sects. But there are many others which are
accepted by either of the two sects. The Digammbaras alone approve
‘the Tirthakshetras like Gajapantha, Kunthalagiri, Mangitung,
Badavani, Sravanabelgola, etc. while Svetimbaras have their
own Tirthakshetras like Abu mountain,. Sankhegvara, Kulpgka,
etc. The division has not only stopped with this. In respect of the
Tirthakshetras of common allegiance both the sects vociferously
put forward their claims of ownership and right to worship according
to their own rituals, and crores of rupees have been spent uptil
now by them in legally establishing their respective claims. As 2
result in some places fixed time is allowed to both the sects to
worship according to their own practices. Thus at the Tirthakshetra
of Antariksha Pirsvanitha at Shirpur in Akola district in Maha-
rashtra the Svetambaras have to worship from 6 2. m. to $a.m.
and from 12 a.m. to 3p.m. and the Digarmbaras from 9 a.m. to 12
2m. and from 3 p.m. to 6 p.m.?®

As the Jaina Tirthakshetras are famous for their beauty and
grandeur all over India, we shall describe, in brief, only a few of
the most outstanding Tirthakshetras. #°

(1) Sr'.'mmcdc‘i Sikhara -

It is the most ancient and sacred place of pilgrimage of all
Jainas. Every true Jaina considers himself fortunate if he visits
the place at least once in his life. The Sammeda sikhara mountain
is situated in the Hazaribagh District of Bihar State. Excluding Lord
Rshabhadeva, Vasupujyva, Neminatha and Mahavira, the remaining
twenty Tirthankaras realised emancipation on this mountain. In
honour of the twenty-third Tirthankara, Lord Pirsvanitha,
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the place is known as ‘Parasanitha Hills’?? also. On the different
summits of the mountain twenty temples containing the foot-prints
of the twenty Tirthankaras have been erected to commemorate
their memories. One has to travel nearly twehty miles to go round
these temples.

(2) Pavapura -

As the last Tirthankara Lord Mahavira attained liberation at
Pavapura, it is the sacred place of all Jainas. It is situated in the
Patna District of Bihar State. There is a tank in the place, in the
midst of which stands the temple known as Jalamandira. The
foot-prints of Lord Mahavira and those of his two disciples, namely,
Gautamasvami and Sudharmasvami, are inscribed there. Thousands
of people assemble here on the last day of Aévina, that is, the day
on which Lord Mahavira attained emancipation.??!

(3) Girgnara :

Giranara is a group of hills sityated in Kathiawar. On the
peaks of hills several beautiful Jaina temples have been erected.
Here, the twenty-second Tirthankara, Lord Neminatha, practised
austerities, preached religion and attained Moksha. Pradyumna-
kumara, Gajakumira, Ganadhara Varadatfa and innumerable
ascetics attained liberation on this place. That is why it is the most
sacred place for all Jainas. Moreover, the antiquity of ‘the place is
traced to the time of Lord Rshabhadeva, the first Tirthankara, and
it was the scene of various imporatant events in the history of
Jaina community.?2? '

(4) Satruiijaya Hills :
éatruﬁjaya or Siddhagiri is a celebrated place of pilgrimage

three and a haif thousand Svetambara Jaina temples and only
one Digambara Jaina temple. That is why the Svetambaras
consider this as the most sacred of all sacred places. From here
three Panduputras and several ascetics attained Moksha. This
city of temples is considered by J. Burgess as without a maich
intheworld.?®

(5) Mounmt Abu :

. The Mount Abu in Raijasthan is wellknown for the world
famous Jaina temples at Dilwara. Col. Tod says that, * Beyond
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controversy this is the most superb of all the temples in India and
there is not an edifice besides the Taj Mahal, that can approach
it.”” There are one Digambara and five Svetirbara Jaina temples.
Out of tne five one was constructed by Vimala Siha, a merchant
and banker of Gujaratha, at a cost of eighteen crores and fifty-
three lacs of rupees in A. D. 1031. Another was constructed by
Vastupala and Tejapéla, the brother ministers of King Viradhavala
of Gujaratha, in A.D. 1231 at the cost of twelve crores and fifty-
three lacs of rupees. These are built of white marble and are
very widely known for delicacy of carving, beauty of details and
magnificent ornamentation. 24

(6) Sravanabelagola :

Sravanabelagola is the ancient and beautiful Tarthakshetra
of Digaribara Jainas and its importance can be gauged from the
fact that it is known as ‘‘ Jainabadri * or *“ Jaina Ka#i %5 [t is
situated in the Hassan District of Kamatak State. It comprises
two hills, namely, Chancragiri and Vindhyagiri, and a white pond
in between. As Sramapas or Jaina ascetics used to live in large
numbers, the place was named as Sravanabelagola—or white pond
of the Sramanas. The Emperor Chandragupta Maurya came here
along with his preceptor Bhadrabahu, stayed here for many years
as an ascetic and breathed his last according to the Jaina fashion,
namely that of Sallekhana ™ On the Chandragiri mountain
there are caves for the residence of ascetics and fourteen large
temples. The foot-prints of Bhadrabahu Svami are kept in one
of the caves. - On the Vindhyagiri mountain there are in all ten

“temples and the exquisitely beautiful statue of Gommatesvara.
In the words of Fergusson, * Nothing grandeur or more imposing
exists anywhere out of Egypt and even there, no known statye
surpasses it in height or excels it in the perfection of art it
exhibits. 27 Thousands of Jaina pilgrims assemble here at the time
of the grand festival of the bathing of the statue. 28 The importance
of Sravanabelagola is further enhanced by the existence of several
ancient inscriptions of great historical value.2?

A

From the above description it is evident that as Jainism attaches
more value for going on a pilgrimage, various Tarthakshetras
have been built and maintained by the Jainas. It is enjoined on

every Jaina, whether a houscholder or an ascetic, to visit a T3rfha-
J..17 ’
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kshetra and he does gain merit even if he dies on the way.?3® Those
who are mot in a position fo go on pilgrimage can also get the
benefit of pilgrimage, if they can render any help to persons who
are on their way to Tirthakshetras. Moreover, it is said that
persons going on a pilgrimage will gain additional merit if they
will bear the expenses of their fellow-pilgrims. In Jaina literature
we come across many examples where Jaina Kings or Ministers
have led a sanigha or a large group of people to the places of pilgri-
mage.?! Even now rich Jainas lead such Jaina sanghas to
Tirthakshetras and in commemoration of this act they are given
the honorific title of Sanghapati by the Jainas and Sanghavi,
Sanghai, Sanghave or Sangave are the derivatives of this title,

14, OCCUPATIONS AND PROFESSIONS

From the present state of Jainas it appears that a predomi-
nantly large majority of them is engaged in some kind of business.
They are known as Baniyas or Vaniyas and are included under
the Vaigyas. The predominance of Vaidyas is, hxstorlcaliy speaking,
a comparatively recent development because in ancient times
Jainas were found in all classes and especially among the Kshatriyas.
But due to various reasons the number of Jainas in other classes
gradually dwindled and in consequence we now notice that the
followers of Jainism are mainly Vaigyas.??

The very first rule of the thirty-five rules of conduct for laymen
lays down that a person should foliow some kind of business or
profession in a just and honest way for the maintenance of his
family. The only restriction he has to observe in the choice of his
avocation is that it must not be of an ignoble or degrading nature
in the sense that it should not involve wholesale destruction of
life. The prohibited businesses are those of butchers, fishermen,
brewers, wine-merchants, gun-makers and the like.288 The Jaina
Scriptures mention fifteen varietics of business enterpriscs which
involve great injury to living beings and hence the Jaina laymen
are required to avoid them. They are such as those involving
great use of fire, cutting of trees or plants, castrating bullocks,
clearing of jungles by employment of fire, drying up lakes, rivers,
etc.24 This does not mean that a butcher or brewer cannot be a
Jaina; he can be a Jaina but he will be in the vowless stage of soul's
evolution.?®
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It is generally believed that the main principle of Jainism,
namely, Akintsd or not hurting any living being, bars the Jainas
from becoming the agriculturists or soldiers.®6 But this is not the
case. The first Tirthankara Lord Rshabhadeva asked the peopie
to follow six kinds of professions for their maintenance and both
the professions of an agriculturist arnd of a soldier were included
in them.®7 Apart from this, we come across numerous references
pertaining to agriculture in Jaina literature from which it could
be seen that in general agriculture was not forbidden to Jainas, 39
At present the main occupation of the Jainas in Kamitaka is
that of agriculture. Inr regard to them it is stated that except
some of the larger landholders who keep farm-servants the Jaina
landholders, with the help of their women, do all parts of field
work with their own hands. They are considered as the hardest
working husbandmen who make use of every advantage of soil
and situation.®® Even in Gujaritha where the Jainas are mainly
traders and industrialists, there are some Jainas whose occupation
is only agriculture.?®® From the fact that even in the days of Lord
Rshabha, the first Tirthankara, rules were made, among other
things, regarding politics, warfare and archery2' shows that the
Jainas were not averse to fighting as such. In the past many
Jainas were in the fighting forces of the state as can be seen from a
large number of Jaina generals and warriors,** and even now
some are employed in the defence forces of India. It has already
been explained how the principle of Ahkisvsd does not come in the
way of following any profession by a Jaina 28

The Jainas follow practically all sorts of avocations but they
are mainly money-lenders, bankers, jewellers cloth-merchants,
grosers and recently industrialists. As they hold the key positions
in all these occupations, it is no wonder that a large proportion of
mercantile wealth of India passes through their hands. Apart
from occupations, Jainas have taken to professions also. They
are found mainly in legal, engineering, medical and teaching
professions and nowadays many Jainas are holding important
responsible positions in various departments of the Central and
State Governments.

15. FOOD AND DRINK .
The Jainas are very particular regarding their food and drink.
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wince the ethical code of the Jainas is based on the main principle
of Ahisssa, we find its thorough application in the matters of food
and drink also. While dealing with the rules of conduct fora
layman we have noticed that every householder is required to
possess Ashta Mulrgupas or eight fundamental virtues which are
the observance of the five anuvratas and abstinence from the use
of flesh, wine and honey?* The injunction against eating flesh
of any living being is quite obvious. The Jainas do not take food
which involves the slaughter of animals, fishes, birds, or anything
that has five or less sense-organs. That is why they have to abstain
from eating Kandumitlas, that is, underground stems and roots
like potatoes , onions, garlic, reddish, turmip, carrot beetroot,
etc. which are supposed to contain a multitude of small insects. -
Similarly, they must not eat fruits of Gular, Anjeer, Pipal, Pakar
and Banyan which are the birth places of mobile beings.?S Further,
it is necessary for a Jaina to take his meals during day-time because
Hisssa is inevitable when food is prepared or taken in the absence
of sunlight.#* Therefore the Jainas have to renounce night-eating
throughout the year and those who cannot do so all the time,
at least do it during the Chaturmasa or the four months of rainy
season when there is a large growth of insects. Again, the Jainas
are required to wipe most carefully anything that is to be used for
food, with a view to exclude as tenderly as possible any of the tiny
living creatures which might be found in or on it. In the same
way as a precautionary measure in avoiding injury to very small
living beings, the Jainas have been enjoined to strain or filter water,
milk, juice, or any liquid drink before use.?” It must be said to
the credit of the Jainas that they do observe very scrupulously
all these rules regarding food. It is the outstanding feature of
Jainas throughout India that they are strictly vegetarians, never
eat at night, and always use strained water. It is said that when
a Jaina traveller wishes to quench his thirst at a tank or a stream,
he covers his mouth with a cloth, stoops down, and thus drinks
by suction. This cleanly custom is highly recommended for use
everywhere

Along with flesh, wine and all kinds of intoxicants, or even

stim_ulants, are prohibited. They are not considered necessary
for the life and well-being of the body. Wine is the birth place
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of many beings which are generated in liquor and hence those
who are addicted to wine, necessarily commit Himsa. Further,
it is stated that wine stupifies the mind, one whose mind is stupi-
fied forgets piety; and the person who forgets piety commits Himsa
without hesitation, Similarly, pride, fear, disgust, ridicule, ennui,
grief, sex-passion, anger, etc. are all forms of Himsa and all these
are concomitants of wine.?® Like wine, honey is also prohibited
because it is considered that even the smallest drop of honey very
often represents the death of bees. If one uses honey which has
been obtained by some trick from honey-comb, or which has
itself dropped down from it, one necessarily commits Hisnsa in
this case also, because of the destruction of creatures of spontanecus
birth born there.?® In the same strain the Jainas have been advised
not to use stale butter as after a lapse of some time the butter
becomes a birth-place of small beings due to extreme fermentation.?

As regards the question of food and drink one thing must be
remembered. Jainism admits that only liberated souls are in a
position to observe complete non-injury and that mundane souls
haveé to commit Himsz for their maintenance as life thrives only
on life. Though Hiwsa is unavoidable in the sustenance of life,
Jainism, by rules of conduct, tries to limit it for essential purposes
only. The rules of conduct never sanction injury, but they try
to restrict it to the lowest possible minimum, by taking into account .
the gradations of injured living beings. The higher the stage
of development of the injured being is, (i. e., the closer it has
.approached the state of perfection), the heavier the sin of the
injury committed is considered to be. Thus, from the practical
point of view, the sin of hurting a plant is smaller than that of
hurting an animal, the sin of hurting an amimal is smaller than
that on hurting a human being, etc. From this standpoint, it can
be understood why Jainism forbids flesh-eating, and, on the other
hand, objects*little to the eating of vegetabler®? Therefore,
what is enjoined on Jainas is simply this : Do nct destroy life,
unless it is absolutely necessary for the maintenance of a higher
kind of life, 23

16, DRESS AND ORNAMENTS

The Jainas are required to pursue the path of Adhissa in the
matter of dress also. They have not to wear the furs.and the



262 Jaina Community -— A Social Survey

plumes that are obtained by torturing their owners — animals
and birds.® For the same reason the usc of silken and woollen
garments is prohibited for all Jainas.® Here we can mark the
difference between the Hindus and the Jainas. The Hindus do
not consider silk as impure and they use silken garments at the time
of worshipping or taking their meals. It is necessary for Jainas
to restrict, the use of leather goods to the minimum, They have to
avoid all leather articles meant for decoration, for example, tiger-
skin, deer-skin, etc. and are required to use substitutes for leather
goods wherever it is possible, for example, belts, purses, straps for
watches, etc. Where the use of leather goods is unavoidable they
have to see that leather is procured from natural[y dead animals
and not from slaughtered animals. '

One of the rules of canduct meant for laymen lays down
that a Jaina should dress according to his means, and if he has
" the means to dress extravagantly, stiil he should not do 50.2% This
means that Jainas should not care much for their dress with a
view to look more beautiful. According to them the clothes
should be sobre, though not sombre, and they should not aim at
displaying bodily contour, to excite the passions of the beholder.®?

At present there is no particular standard dress of Jainas all
over India. They dress according to local customs and usages.
The native Jainas of a region arc hardly distinguishable in the
matter of dress from the other people of their standard of living.
Thus there is little in common in regard to dress among the Jainas
of different regions. Many Jainas, cspecially from Maravada
and Gujaratha, have settled in other provinces for commercial
reasons but they have nct fully adopted the dresses of respective
provinces where they have scttied. But there is a marked tendency
among such Jainas to use the dress of the province of their adop-
tion, especially among those who have settled permanently there
and have severed all their connections with their home province.
Thus the Hemmada Jainas of Maharashtra, who have practically
no relations with Hummadas of Gujaratha or Maravada, have
adopted the Maharashtrian dress completely. It is natural that
this tendency is more discernible in the case of men than that of
women. :

What applies to dress is also true in the case of ornaments.
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There are no particular ornaments of the Jainas. They wear the

ornaments which are commonly used by the people of the region.
As the Jainas are a comparatively rich community and as they

deal in gold, jewels and precious stones, they put on various kinds

of ornaments. Like other women, Jaina women also are more

fond of ornaments than men. In ancient Jaina literature fourteen
kinds of ornaments are mentioned. %

17. LANGUAGE AND LITERATURE

The Jainas have no particular language of their own like the
Mouslims, Sikhs and other minority community members. The
Jainas always use the language of the region. As the Jainas are
distributed throughout the length and breadth of India and are
staying there for hundreds of years, they not only use various
languages but have successfully contributed to the growth of these
languages ™ Lord Mahavira preached in Ardhamagadhi language
and many ancient sacred books are written in that language.
Naturally Ardhamagadhi is more dear to Jainas and to understand
their sacred texts, they learn that language. Later, many Jaina
works were written in Sanskrit and therefore Jainas show equal
respect to Sanskrit also. It is asserted that the Jaina literature
was responsible for giving birth to the Hindi langeage and that
the Jainas. have enriched it from time to time.®® Gujaritha is the
stronghold of Jainas at present and even in the past they wiglded
an enormous influence on all activities of Gujaratha. Gujarati,
therefore, claims more Jaina adherents than any other language
. and the Jainas have, in proportion to their number, taken a large
share in enriching the language and literature of Gujaratha.?s!
Strangely enough Maharashtra does not figure prominently in the
history of Jainism in India and as a result could not contribute
much fo Marathi language. Marathi Jaina literature is com-
paratively very recent and much of it is adopted from other langu-
ages®? The Marithi literature itself did mot exist before the
tenth century 4. D, and in fact it is suggested that the main reason
for no output of Marath literature before the 10th century 4. D.
is that Jainism was not strong in Maharashtra. If Jainism would
have flourished in Maharashtra, it would have given an impetus
to the Marathi literature as it so ably did in case of Kannada
literature.®® It may, however, be noted that the earliest compo-~
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sition in MarZtht is found in the Jaina inscription on the Gom-
matesvara statue at Sravanabelagola.® If there is any language
for which the Jainas could be proud of it is the Kannada language.
The history of Jainism in Southern India is primarily the
history of that religion in Kamnitaka where it held sway for a conti-
nuous period of not less than eleven centuries from the early days
of Christian era. It was during the Golden Age of Jainism under
the Gangas that Kannada literature got cons:derable patronage
and impetus,”® and throughout this period and even afterwards
the Jainas were predominant in enriching the Kannada language
.and literature by every possible means.%54 The names of Jaina
writers like Pampa, Ponna and Ranna have become immortal
in Kannada literature. In the extant Jaina literature both publish- -
ed and unpublished in various regional languages, the Kannada
Jaina literature by far occupies the foremost position. JFainfsm
played a great part in the history of the Tamil and Telugu Iand
during the medieval period and here also, like in the Karnataka,
the Jainas did not lag behind in enriching the Tamil and Telugu
Literature. In this connection Dr. Saletore observes that, *“ One
of the best claims of Jainism at the hands of posterity is that it
contributed to the literature of all the three provinces. The Jaina
teachers as the intellectual custodians of the Andhradesa, the
Tamil land, and Karnataka most assiduously cultivated the verna-
cuiars of the people, and wrote in them great works of abiding
value to the country. Purism was the keynote of their composi-
tions, although almost all the early Jaina writers were profound
Sanskrit scholars. With them originated some of the most renow-
ned classics in Tamil, Telugu and Kannada. It has been rightly
opined that the Jainas gave to the Timil people their didactic
c]agsiés like the Kural and the Naladiyara, major and minor
Kivyas, and quite a number of other worksaswell. To the Andhra-
deia and Karnataka, among other precious gifts, the Jainas gave
the Chamipu KzZvyas or poems in a variety of composite metres
interspersed with paragraphs in prose. >’ % Thus it will be evident
_that the Jainas have no language of their own but they have identi-
fied themselves completely to the language of the region where
they reside. This identification has gone to such an extent that
in the present demand of reorganization of states on the linguistic

basis the Jainas are taking prominent part in their respective states.
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Further, being mainly a commercial community, the Jainas are
linguists in the sense that they can successfully use more than
one language.

Apart from the contributions of the Jainas to the literature
in various regional languages, the Jainas possess a vast amount of
their sacred literature written by their veteran Acharyas or teachers -
in the Sanskrit, Prakrit % and Apabhramda %® languages. There
is a division in the sacred literature also. The Digambaras and
the Svetarmbaras have their separate sacred books and there are
very few books like Umasvati’s Tattvarthadhigama-satra which
are revered by both the sects. ¥° In face of severe opposition
from other religionists the Jainas have preserved with great care a
counsiderable portion of their literature. Many ofthese works
are still Iying in the manuscipt form and comparatively a few of
them have been published in the modern book form. “Along with
religion and ethics, the Jaina works deal with various kinds of
subjects like: grammar, prosody, glossary, mathematics, medicine,
astrology, etc. The Jaina authors have used several forms of lite-
rature like prose, poctry, stoty, sitra, etc. Further, it is maintained
that the Jaina literature contains a huge amount of historical
material dispersed in various kinds of works and that their thorough
and scientific investigation will throw a new light on ancient Indian
history. 0

18. JAINA INSTITUTIONS

Though the Jaina community is a small community of twenty-
. six lacs population which is spread throughout India and has been
split up into various sects, sub-sects, castes, sub-castes, language
groups, etc., still we find that the Jainas are conducting from the
last so many years a good number of institutions for the benefit
of both their community members and other people in general.
Their ihstitutions can be broadly divided into two categories,
namely, charitable and other institutions meant for the Jainas and
non-Jainas alike and institutions run exclusively for the upliftment
and welfare of the Jainas. It is obvious that the Jainas are in a
position to maintain a large number of institutions of both the
types because they can afford to do so. By conducting the -insti-
tutions of the first type they have secured good-will from others
and through the institutions of the second type they have tried to
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protect their religion and stabilise their community for all these
years. The Jainas are inclined to start charitable institutions for
the benefit of ali people irrespective of religion, caste or creed
because Jainism has enjoined upon its followers to show compas-
sion to all living beings and especially to the needy. Further,
it is one of the six daily duties of a Jaina Iayman to give something
in gift to others. The gifts have been classified into four kinds,
namely, gifts of food, protection, medicine and learnlng to the
people who require it. These are known as gharae- dana, abhaya-
dana, aushgdha-dana and $astra-dana. Let us see some of the re-
presentative or typical institutions of both the types conducted by
the Jaina community at present.

In the institutions of the first type the foremost place is secu- -
red by the Dharmasalas or Rest Houses. Practically in every big
town and at the places of pilgrimage we come across the rest houses
built and maintained by the Jainas. All rest houses, with the excep-
tion of a very few ones, are made available to all people free of
charge. Some of them have been equipped with utensils, beddings,
etc. which are given to the traveliers on a nominal hire charge.
The exact number of Jaina rest houses in India is net available
but their large number can be imagined from the fact that only in
Gujaratha there are as many as two hundred and sixty-six rest
houses run by the Svetambara Jainas.?'t [n giving shelter or protec-
tion, the Jainas do not distinguish between men or animals and they
have extended their helping hand to animals also by maintaining
what is known as Pa#jcrapolas &t several -places. Various kinds
of animals and birds are looked after in the Paijarapolas. Persons
send their crippled or useless animals to the Panjardpolas and
sometimes animals are purchased with a view to save them from
the clutches of butchers. The sick animals are given medicine
and at certain,places veterinary doctors are also employed. Some
Panjarapolas maintain insect-houses where insects collected from
the streets are kept and neatly fed. ?2 So far as Gujardtha is
concerned there are sixty-five such Pafijardpoles?™  Along with
other Hindus, the Jainas have established associations like Jivadaya
Jhanaprasaraka Mandala for the propagation of use of vegetarian
food and for the prevention of slaughter of ‘animals at the time of
sacrifices,

Further, the Jainas try to alleviate the pains of suffering people
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by arranging to give medicine free or at nominal charges. For
this purpese the Jainas have opened dispensaries and hospitals
for the benefit of the general public. In majority of the cases the
medical trcatment given is Ayurvedic. Wherever the Jainas are
concentrated in a good number and are in a good financial position,
they open such dispensaries. For cxample, in Sholapur city bnly
the Digambara Jainas conduct two free dispensaries and one well-
equipped eye-hospital. This custom is of long standing and from
some Jaina Inscriptions it appears that the provision of medicine,
along with food and learning, was made in the Jaina Mathas.??

Moreover, many educational institutions like schools, colleges
and libraries are financed by the Jainas but are thrown open to
the general pubiic. Where they could not start them of their own
accord, they help such projects by constructing buildings for them
or by giving substantial donations to them. For other general
purposes the Jainas have not lagged behind to give their suppott.
The Jainas have contributed liberally and unsparingly to relieve
mankind from famines.#> There is no humanitarian cause which
doces not get sympathetic help from the Jainas. For example, with a
view to relieve distrees of the persons, irrespective of caste and
creed, affected by nztural calamities, famines, riots, epidemics, etc.
and to render constructive help to them the Jainas of all sects
and sub-sects established a special social work organization known
as Bhagavan Mahavir Kalyina Kendra, Bombay in 1968 and through
this Kendra they have been carrying out various useful activities
in Maharashtra, Gujaiat, Pajasthan, Bihar, Karnatak and other
parts of India.%¢

In the second category of Jaina institutions, those of a religi-
ous nature get prominence over those of social or educational
character. In the Jaina institutions of a religious character the
first place will have to be assigned to the Grantha-Bhandiras or
Book-houses. The Jainas possess a very large number of books
written on paper or on palm-leaves. These have been assiduously
preserved by the Jainas for the last so many centuries. At the
centres like Mudabidr in South Kanara District, Karanja in Maha-
rashtra, Patana in Gujaratha and Jessalamira in Rajputana hundreds
of books are preserved. Recently only catalogues of the manu-
scripts lying at these places have been published,?? and it is not
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known when these will be edited and published in book forms.
Only in Gujaratha there are fifty-six Grantha-Bhandaras of Svetar-
bara Jainas,Z® -and in the whole of India their number must be
sufficiently large because practically every big Jaina temple possesses
a Grantha Bhandara®

* Though the Jainas have carefully preserved such a vast amount
of literature, yet it must be admitted that they failed in their uitimate
purpose of preserving the manuscript in the sense that for a long
time they neither allowed the people to sce them nor they got
them published. In fact in early years of this century the Jainas
vehemently opposed to the printing of their sacred books, did
not allow to bring the printed books in temples and the persons
responsible for printing such books were boycotted.?®  Slowly
they changed their ideas and with a view to propagate and popu-
larise their literature they started their own institutions at various
Jaina centres. The institutions like the Central Jaina Publishing
House at Arrah in Eihar, the Minikachanda Digambara Jaina
Granthamali, Bombay, Sri Jaina Atmananda Sabha and Sri
Jaina Dharma Prasaraka Sabha, Bhavanagar, Agamodaya Samiti,
Surat, Devachanda Lilabhai Pustakoddharaka Fund, Surat,.and
the Jaina Siddhanta Prakasin? Samstha, Calcutta did a great
pioneering work in editing and publishing the important Jaina books,
Realising the value of this work from the point of spread of Jainism,
2 host of Jaina institutions like publishing houses and libraries
were started all gver India, No other community of twenty-six
lacs population would have given donations for. publishing its
literature such as done by the Jaina community. In spite of this
the net result is not satisfactory, The original enthusiasm dwindled
and due to absence of persistent endeavour, the former progress
is not maintained at all! At present a few institutions like
Singhi Jaina Granthamala, Bombay, the Bharatiya Jianapitha,
Delhi,and the Parishada Publishing House, Delhi are doing some
good work in the field but in general it can be said still much remains
to be done in this direction. It is stated that the numerous un-
known manuscripts are lying in Grantha-Bhandaras and if they
are not edited and published by Jaina scholars, they are likely
to be lost for ever.22

. Just as the work of publishing Jaina books is considered as
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a religious act, in the same way the imparting of religious edu-
<ation is regarded as a religious duty. The sacred books would
be of no avail if there are no persons who could understand them
thoroughly. Thus with a view to prepare Iearned men well-versed
in all branches of Jaina literature and to impart religious education
to laymen, institutions like Pathaéalas or religious schools and
Examination Boards were established by the Jainas at several
places all over India. As the Digambaras and the Svetambaras
have separate literature, they have their own Pathasiids and Exa-
mination Boards. Nowadays as people do not take much interest
in religious education, such institutions are not thriving but still
there are institutions like S17 Syadvada Digambara Jaina Mahi-
vidyalaya, Varapasi, which impart higher religious education.

- Another important Jaina institution of a mainly . religious
character is that of a Bhattaraka. The Bhattirakais a religious
prezeptor of a Sangha or Gachchha, i. €., of a group of Jainas.
The institution, which is found in the Digambara Jainas only,
was established in the mediaeval period. It was first established
at Delhi and later on at several places all over India. Some of
the important places were Gwalior, Jaipur, and Dungarpurz in
Rajputana; Fdara and Sojitra in Gujaratha; Nagpir, Karadja,
Latura, Nandani and Kolhapur in Maharashira ; Miidabidri
and KairaKala in South Kanara  District; Sravanabelgola
in Karnatak, and Penugcnda and Kafichi in South India, In
some of the places even now we come across the Bhattarakas
who are having a sufficient hold over their followers in spite of
the fact that the institution as such is in adecadent condition. As
regards the origin of the institution nothing definite is known.
But it is maintained that when day by day the Digambara Jaina
ascetics became lax in their conduct, the practice of nudity by Yainas
was looked down upon by the Muslim ruless, and the community
was on its way of disintegration due 1o uncertainty and insecurity
prevailing at that time, the institution of Bhattarakas was constituted
to save the religion and its foll.wers from utter destruction. The
Bhattaruka was placed above the laymen and below the ascetics.
His duties were religious as well as social. He used to be the keeper
of the conscience of the Jaina community within his Iocal juris-
diction.  He administered to all their wants, temporal and spiritual.
. He officiated, superintended, or directed the celebration of domestic



270 Jaina Community — A Social Survey

rites like birth, marriage and death and he was their physician,
astrologer, adviser and father-confessor. He also officiated to
all the religious ceremonies, consecration of temples and images,
worships, and devotional meetings and delivered religious dis-
courses to all.?®  Thus, the Bhattaraka served a very useful purpose.
Through his own learning and behaviour and with the help of his
trained disciples, he not only spread the message of Jainism but
also unified the disintegrated Jaina community.®¢ Without
the introduction of the Bhuttdrakas the Digambara sect would
have hardly survived. But later on the institution degenerated
to such an extent that instead of serving as a force of integration
it hastened the disintegration of its adherents. The Bhattarake
became worldly minded, tried to amass wealth and to raise his
position by means both fair- or foul, and ufterly neglected his
religious and social duties. Instead of catering to the needs of
Jainas in general, he restricted his field of activity fo a particular
caste of Jainas only. As a resylt we find that in the Deccan each
principal Jaina caste came to have a separate Bhatt@raka who
controlled the social and religious life of that caste,2S Naturally,
this widened the gulf between various Jaina castes. Further,
many Digarmbara Jainas, seeing the perverted behaviour of the
Bhattarakas, revolted against the very institution and founded
what is known as the Terapantha sub-sect of the Digambara sect
in the latter part of the 17th century of the Vikrama Era. Thus
on the issue of Bhatiaraka the Digambara sect has been split up
into two equal sections, the Bisapanthis, who are the followers
of the Bhatidrakas and the Terapanthis who do not belicve in the
Bhastarakas. In recent years the condition of Bhattarakas has
not improved at all and hence at present there is a question before
the Digarmbara Jainas whether to discard the institution altogether
or to retain it by giving it a new shape to suit the changed circum-
stapnces. The general opinicn seems to be in favour of retaiming
the institution because a religious preceptor is considered necessary
to look after the spiritual life of the people. It is suggested that if
the Bhattarakas, who are well-educated, who wish to renounce
life after fulfilling their worldly desires, are appointed and recognised
not as the heads of particular castes but as organisers, propagators
and preceptors of the Digarmbara Jaina sect, then not only the
Digambaras would be united by closing their rift between the Bisa-
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panthis and Terapanthis but also they would be benefitted in the
long run by diverting the large estates of the Bhattdrakas to various
social and religious purposes. ¢

The Jainas have started various institutions of a social character
for the betterment of their community. In the first place, they
have organised a large number of associations with a view to bring
the members together and to solve several social problems. A
majority of such associations are formed by the members of a
particular caste or gachchha. The associations like Khandelavala
Jajina Mahasabha, Setavala Jaina Mahasabha, etc. deal with
the problems of their caste only. Sometimes the assgciations
are confined to the particular caste or gachchha members hailing
from a certain locality. Thus SiT Bombay Lokdgachchha Jaina
Sangha is restricted to the followers of the Lokagachchha residing
in Bombay and the members must belong to the families hailing
from Mangrola, Porabandara or Veravala in Kathiawar. At
times the associations like the Dakshina Bharat Jaina Sabha,
Maharashtriya Jaina Sabha, etc., are formed on a regional basis
which are technically open to all Jainas of that region but in reality
they are dominated and run by the members of one sect..: Thus
the Dakshina Bharat Jaina Sabhi is predominantly of the Digai-
baras and the Maharashtriya Jaina Sabha is of the Svetambaras.
There are other regional associations like Murhbai Prantika Digari-
bara Jaina Sabha which are avowedly meant for the members
of one sect only. Further, both the sects and practically all the
subsects have their associations of’ an all-India character. Of
these the All india Svetambara Jaina Conference and All India
Svefambara Sthanakavasi Jaina Conference are well organised
and have their headquarters at Bombay. The Digambaras have
three, so to say, rival associations of an all-India character but in
fact their ficld of activity is confined to Northern India oaly. There
are a few notewarghy associations of a local character like Bombay
Jaina Yuvaka Sangha and of an alf-India character like Bharata
Jaina Mahamandala which embrace all sections and sub-sections
of the Jaina community. All these small and big associations
have tried and to a considerable extent succeeded in eradicating
the irreligious and bad practices of their members. Mainly due
to their efforts we see that the worship of Hindu gods has practically
lessened, the observance of Hindu festivals like Holi and Sitala-
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Saptam? is discontinued, the performance of Sriddha ceremony
from :eligious motive is declining, and bad practices like bride-
price, child-marriage, extra expenditure on ceremonies connected
with pregnancy and death, beating the breasts while crying over
the death of a person, etc. are going out of vogue. Further, they
have created interest in the Jaina religion, history, literature, culture,
etc, as a result of which it is found that generaliy people are marrying
among the Jainas only and the marriage ceremonies are performed
according to Jaina rites and that the Jainas are inclined to take
religious education and to observe Jaina practices day by day.
But these associations have not created a sense of one-ness among
all Jainas. Onthe contrary they have fostered separatist tendencies.
Practically all associations are confined to a caste or to a sect or .
a subsect and.those which are‘free to all persons irrespective of

caste or sect are very few, without influence and have not as yet

become popular.

Along with associations the Jainas also started newspapers ot
journals with a view to educate the people in the principles of
Jainism, to safeguard Jainism from the attacks of other religionists
and to solve the social problems confronting the society from time
to time. These journals are mostly conducted by the Jaina associ-
ations and as such the traits of Jaina associations are clearly visible
in-Jaina journals also. There are caste a1d sub-caste journals
like ** Osavala 7, “ Osavala Navayuvaka 7, ** Kichchi Dasa Osavala
Prakdsa ”, * Khandelavila Hitechchhu”, ete., sect and sub-sect
journals like * Sthanakavasi Jaina ”’, ¢ Digarhbara Jaina , “Tara-
napantha Digasibara Jaina”, etc.; regional journals like *Pragati Zni
Jinavijaya, ’” * Jaina-Bandhu »’, the official organs of the Dakshina
Bharat Jaina Sabhz and the Maharashtriva Jaina Sabha, etc.;
and the all-India papers like ** Vira ”’, ** Jaina Sandesa > and ** Jaina
Gazette >’ ( Hindi ), the official organs of the three All India Digara-
bara Jaina associations, ** Jaina Prakisa, *’ the o