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PREFACE

[ wouLp not like to tell beforechand about the contents of
my work. It will be clear to the reader from the book itself.
I wish only to explain in brief what prompted me to choose
the themc of this modest research viz. “Jainism”.

I think that ancient rcligions, as also the ancient social
institutions of India customs, caste order, family-marriage
relations cte. serve as a sort of a storeroom, in which what
has been lost by people’s memory and what has not been pre-
served even in literary works is conserved for many centurics.

The modern life (of the country) is changing so swiftly
that probably it will soon be impossible to find many foot-
prints of history. These footprints are still borne by the land
of India in our times, despite changes.

The social-philosophical and religious views of people, norraal
law, ethical norms and traditions are changing in India,
adjusting themselves to the demands and turns of the new
life, new social structure.

In our times, India is experiencing an intensive break-up
of all that did not change in the course of many centuries.
This being so. the researcher intending to see the footprints
of history must hurry. I think the rescarcher in these condi-
tions must not only fix these footprints as an observer—although
this is a perfectly necessary part of his work—but he must
attempt to connect the past with our times. He must endeavour
to tracc thosc new paths, on which these steps are marked.
Without this, it is impossible to understand why, India did
not break up in the course of such a long time and also to-
explain to oneself its modern direction.

The life of Indian society as a whole, the life of every town
and village, and also of cvery caste and family individually,
is such an inexhaustible treasure-house of knowledge for those-
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who are engaged in social anthropology, that only onc human
existence is not enough to get acquainted even approximately
with the contents of this treasure-house. Thousands of scholars
must conduct thorough and painstaking work on the study
of the old which is quickly passing away and the new which
is marching ahcad, on the study of the problems of their
combinations and mutual influences in all the spheres of culture.

It is gratifying to realise that scholars of modern India are
making a great contribution to this tremendous work and
that their collcagues from other countries are also ably parti-
cipating in it. :

If the readers of this small book receive it as even a drop
in this ocecan of nccessary research, then this would bring
me deep satisfaction.

One final word, this book was essentially intended to acquaint
the Soviet readers with the complex ethno-cultural background
of India and to whet their interest in the rich and varied
historical experience of the Indian people.

The work I have done has the sole aim of unravelling the
historical process as it was, uninfluenced by political contro-
versies of modern times. I have invented nothing but have
striven to gencralise as objectively as possible the evidence of
records, monuments, folklore ctc. available to the historical
rescarch worker such as I am.

I take this opportunity to express my deep gratitude to the
translator and the publishers of my book and also to all Indian
friends, who helped me by their valuable advice and sugges-
tions during the preparation of ‘my work.

(Mrs.) N. R. Guseva

15 December 1970
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Ture study of Jainism, one of the ancient Indian religions,
whose adherents constitute 0.5 per cent of the population of
contemporary India, is very slender. During the last 100-150
years, thousands of works have been written about other reli-
gions in India, such as Hinduism or Buddhism, but not more
than several hundreds are devoted to Jainism. Besides, most of
these arc written in Indian languages and represent, as a rule,
narration of works of Jain literature or commentaries on it.

This religion received comparatively little attention from
a majority of historians and specialists on Indian culture, even
though it preserves within itself exceedingly interesting testi-
mony of ethnographical and socio-historical processes, in an-
cient India.

The illustrious Russian scholar and Indologist I. P. Minayev
devoting one of his works to Jainism observed that this religion
was not studied intensively and that there was. no material
on it in European libraries and collections.*

The present book does not claim to be an all-sided descrip-
tion of Jainism. That would require an extensive monograph.
The writer here attempts to give a brief outline of this religion
and to communicate certain views to the readers, not expressed,
as far as is known to her, in the works of other scholars.

In the distant past, in the middle of the first millennium
B.C., Jainism had spread in India more widely than Buddhism
and it took shape as religious-cthical teachings three centuries
earlier than Buddhism. With the passing of time, it became
known beyond the borders of its own homeland—Bihar—and
found a great number of adherents in South and West India.

While undergoing several - historical transformations and
adopting themselves to new -conditions of life of the Indian

* 1. P. Minayev, Information About Jains and Buddhists. For detailed
description of the literature. made use of, see the Bibliography appended
at the end of-the book.
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society, the Jains did not change their faith -and customs, to
any great extent. Their community is preserved to the present
day, while Buddhism practically ceased to exist in India in
the tenth century ap.— —— —

At the present time, the Jains, even though comparatively
small in numbers (2.03 million according to 1961 census) play
a noticeable role in the socio-political life of the country and
belong in their main mass to the middle and great bourgeoise.

The writer has set before herself the task of revealing the
historical and ethnographic roots of Jainism. The study aims
at tracing the history of development of the Jain community,
describing its internal structure and customs, and evaluating
the contribution, which the Jains made to literature and
art of India. Finally, it will also offer to the readers an
assessment of the contemporary position of this community and
of the new ideological shades in Jainism. ‘

In the present book the history of the rise of Jainism is
viewed in direct relation to those ethnographical and socio-
historical processes, which took place in ancient India, at the
end of the second and the beginning of the first millennium s.c.
That was the epoch of the settlement of the alien Aryan
tribes on the soil of North India and also the epoch of the
formation of class relations in the environments of these regions.

Marching forward from the North-west to the South and the
East, the Aryans settled on the plains of the Ganges and
Jamuna. Their relations with the local peoples were complex
and many-sided. Individual local tribes or parts of big ethno-
graphical masses were annihilated or cxterminated from their
own soil. The Aryans effected military alliances and established
trade-barter relations with others. Several local tribes were
gradually drawn in the economic-cultural life of the Aryans
and lost their own ethnographical originality. The Aryans
themselves were subjected to assimilation by the local peoples,
and they adopted gradually many elements of their material
and spiritual culture. In as much as the Aryans penetrated
in India, at different periods, the subsequent groups of Aryan
newcomers carried on battles of annihilation with the former
Aryan settlers in the same way as with the local tribes.

In the concrete historical conditions of India, a country
with a variegated and ethnically multiform composition of
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population, class relations in the Aryan society took shape
simultancously with the process of class and caste formation.
‘The process of caste-class division of society, rise of high and
low castes, naturally found reflection in the ideology.

With the arrival of greater and greater numbers of Aryans
in North-west India, the sphere of Aryan colonisation increased
and the process of assimilation by the ‘Aryans, of the local
population, in whose environment class relations had not as
yet formed, assumed more violent character. The expansion
of Aryans could not but call forth resistance of pre-Aryan (i.e.
settling in India before the intrusion of Aryan tribes) peoples.
In our opinion this resistance to a significant degree expressed
itself in new faiths, arising on the borders of ‘vedic’ (i.e. post-
Aryan) world, such as Jainism, Buddhism, Bhagvatism, etc.

The rise of Jainism is viewed in this book precisely from
this aspect.

Special place in this work is given to the question as to
why scholars often call these religions, or reformatory faiths,
‘Kshatriya’, connecting their origin and development with the
activity and historical role of the Kshatriyas, the material caste
of ancient India. The writer of this book attempts to show,
how .in the epoch of the formation of class relations, the
Kshatriya caste took shape in Aryan and non-Aryan society of
India and how the struggle of Kshatriyas with Brahmins—the
priestly class facilitated the rise and growth of reformatory faiths.

Jainism, along with other new religions of that epoch took
shape as an independent system, mainly on the basis of cult
and ethical beliefs, existing in the environments of non-Aryan
peoples. It is possible that it partially adopted elements of
religious beliefs or religious-cult practices, which were known
to the pre-Aryan population of Harappa and other cities of
the Indus Valley civilisation and later also adopted elements of
those cults, which had spread amongst local peoples, who had
settled in the Gangetic valley. The process of formation of
Jainism is viewed preciscly from this aspect. It is suggested
that several philosophic. and cult-beliefs of the Aryans also
formed its part. These were introduced by the first Aryan
newcomers, who had penetrated on the eastern Gangetic soil,
carlier than others.

The chapters devoted to the customs of the Jains and to
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the contemporary conditions of life of their community are
written on the basis of literary sources and also on the basis
of the material collected by the writer in her two years’
stay in India.

Madam Guseva has published the following books: ‘“India,
Millenia and Contemporaneity”’, “India’s Many Faces”,
“Mahabharata”, “Ramayana” (a play). She is now working
on a monograph on “Modern Hinduism”.
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CHAPTER I

“THE RISE OF REFORMATORY
OR
‘KSHATRIYA’ DOGMAS IN ANCIENT INDIA

A wHOLE series of questions at once present themselves before
a research scholar, who attempts to penetrate into the source
of the history of Jainism. As it is, it is possible to give only
approximate answers to a majority of these questions. When
and where arose this religion? In which environment was it
born? Which were the historical reasons, giving birth to and
ensuring its expansion in ancient India? Does it constitute a
sect, a branch of Brahmanism or Buddhism? Which is more
ancient? Buddhism or Jainism? And in the end why Jainism
has survived in India to our days, while Buddhism practically
ceased to exist in this country as a historically significant religion
towards the end of the first millennium A.p.?

Many scholars consider or agree that Jainism constituted
a rcformatory movement in Brahmanism and that it is orga-
nically connected with it, as a sect happens to be connected
with the religion giving birth to it. Thus, the Indian scholar
B. N. Luniya® writes that sixth century B.c. was the time of
great ferment of minds in the whole world and that in India
at this time Hindus disappointed with the old philosophic
dogmas stood for simplicity of worship, but that Jainism and
Buddhism all the same were not new faiths.

It is difficult to accept ‘disappointment of the Hindus’ as
a historical reason for the rise of new religions in the first
millennium B.c. And it is necessary to connect the appearance
of new dogmas, or rather, those dogmas which were flourishing
in this epoch with Aryans, i.c. with the Brahmanic society?

In order to be able to arrive at a decision on whether to agree

1. B. N. Luniya, Evolution- of ‘Indian Culture.
1
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or disagree with the belief that Jainism was born out of
Brahmanism (or vedic religion) one should try to imagine the
ethnical picture of ancient India, one should try to understand
how ancient Aryans settled in India and how the mutual rela-
tions between Aryans and the non-Aryan peoples developed.

The viewpoint, much prevalent in ethnography viz. that the
Vedas, the first literary work of Indo-Aryan tribes, known to
us (in any case, Rigveda, which is considered as the most ancient
of the Vedas) took shape mainly on the territory of Punjab.

It is also recognised, as a rule, that the very first wave
of the Aryan settlers were the creators of the Vedas, after
which other waves followed. The epoch of creation of the
Vedas consists of a long duration viz. the period between
the third and first millennium s.c. The Indian patriot and
historian Bal Gangadhar Tilak carries it as far back as ten
to fifteen centuries earlier in the depths of history? while
some other (much later) historians consider that the Vedas
were formed during the very end of the second and first half
of the first millennium B.c. There exist so many viewpoints
in regard to the question of the exact time of the settlement
of the Aryans and the creation of the Vedas, that it is not
possible to enumerate all of them here and moreover, it is not
necessary to do so. What is important is the general conclu-
sion to which all the historians have come viz. the process of
accumulation of Vedic hymns was gradual and partly proceeded
in the course of many centuries until the arrival of Aryans in
India? when they roamed from place to place around the
lands, lying to its north west.

The material of the Vedas enables us to trace the process
of class-caste stratification of the ancient Aryan society, already
originating on the Indian soil and the formation of the caste
of priests (Brahmanas) who were the hosts of rituals and mono-
polised the knowledge of vedic mantras (hymns). The develop-
ment of that religion and that cult-ritual complex which is
known as Brahmanism started precisely from this moment.

The conception of “Brahmanism” includes first of all the
dictates of Brahmins in the sphere of ideology. While Vedic

9. B. G. Tilak, The Arctic Home of the Vedas.
3. L. Renou, Vedic India, p. 5.
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hymns reflect a pattern of social relation in which the head of
the family is invested with the right of performing sacrifices
and turning to God with his entreaties now, in the period of
Brahminism all religious functions were concentrated gradually
in the hands of the Brahmins.

If for example, as S. A. Dange considers, the word Brahmin
signified the very commune of Aryans in the period of collective
means of production,* then later, when Brahmanism arose,
which by right can be called the first religion of class society
of the Aryans, the word ‘Brahmin’ came to signify priest (the
Brahmin), worldly spirit, prayer and then also books (Brahma-
nas), which were commentaries on Vedas, i.e. everything which
was connccted only with the religious thinking and ritual
functions, performed by members of the Brahmin caste. All
the written sources and oral traditions preserve the testimony
(evidence) of enmity of the Brahmins with the Kshatriyas, and
the conception of the reformatory dogmas is usually connected
with the Kshatriyas (in particular, Jainism is named gradually
as ‘Kshatriyas religion’). Despite this, the word Kshatriyas is
understood to mean the martial caste of Indian class society.
Here it is appropriate to pose the question: Did the word
‘Kshatriya’ always have only that meaning?

The elucidation of the history of this word enables to intro-
duce greater clarity into the picture of enmical relations between
the Kshatriyas and the Brahmins and thence, into the picture
of the formation of reformatory religions, including Jainism.

It is known from many historical sources and researches that
the so-called republics—Janapadas or Ganas, in which the
management was in the hands of groups of persons called
Kshatriyas existed in India in the first half of the first millen-
nium B.c. The number of such Kshatriyas could reach several
thousands and this indicates the probability that all the heads
of the Kshatriya families, in point of fact, were the collective
head of such republic. It can be taken for granted that these
were the representatives of the martial aristocracy.

Which were the preceding historical steps leading to the
formation of this group of Kshatriya-warriors, Kshatriya-rulers?
Were all the persons called Kshatriyas, members of the martial

4. S. A. Dange; India fron; Primitive Communism to Slavery.



4 JAINISM -~

caste? Had all the Janapadas, without fail, the clearly expressed
class-caste groups, one of which might have been called the
caste of Kshatriya?

While attempting to answer these questions, it is worthwhile
to return to the etymology of the word “Kshatri” or more cor-
rectly ‘Khastriya’.

Two suggestions, one flowing from the other can serve as
an answer, which is precisely this: the word ‘Kshatri’ from
which the word Kshatriya was formed later, signifies in Sans-
krit, ‘killer’, ‘cutter’, ‘distributor’, from the stem kshad—to kill,
to carve meat, to divide, to distribute food and alsp some-
times, to give shelter. Kshatri also means charioteer, driver
of the harness. The word ‘Kshatra’ signifies strength, might,
power, domination.?

Is it not proper to conclude from this that the head of each
commune-family group was known somectime by the name of
Kshatri? It is possible that this designation already existed
during the stage of hunting cconomy; amongst the shepherds’
patriarchal tribes, thosec males of the tribe who headed the
family-kin (tribal) groups were precisely called Kshatri. House
slaves also were a component part of these groups in the period
of family-patriarchal slavery.

It is also possible that not only the heads of these groups but
all the males of the tribes in general, each of whom can poten-
tially head the family-kin group were called Kshatri.

This means, that this designation could cxist (and most likely,
did exist) in the pre-caste, pre-class society of the Aryans, long
before their appearance in India.

Probably all these Kshatri were not always and necessarily
converted into members of the Kshatriya-soldier caste, in the
process of the subsequent historical development of the Aryan
society.

Growth of the settled way of life, development of agriculture
and trade,  division of trades—all this required specialisation
of economic activity and at this stage, from the pre-Vedic
Kshatri not only the warrior-caste was formed but also other
groups of population, out of which later, in the developed

5. M. Monier-Williams, Sanskrit-English Dictionary, p. 325; V. S. Apte,
The Students Sanskrit-English Dictionary, p. 170.
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class society, castes of Kshatriya-traders, Kshatriya-farmers,
Kshatriya-handicraftsmen etc. were also formed. These castes
came to be considered as ‘degraded’ soldiers and ‘degraded’ high
castes, but all this apparently is not the most likely explanation.

If the point of view, prevalent in ethnography, viz. that the
Khetti people réceived their name from the word kshatri-
khatti,* from one of the branches of the Aryan tribes who had
penetrated into Asia-Minor, is correct, then this may serve as
direct affirmation of the suggestion stated above, viz. the males
amongst the Aryan tribes were called by this name even before
the appearance of the Aryan tribes into India. In those times,
the word ‘Kshatri’ must have stood as a synonym of the name
Arya or Aryan, since Kshatriya martial caste did not exist in
the period when Aryan tribes were roaming from place to place
in the near-Caspian regions and in Central Asia.

An objection might be taken to the writer’'s opinion that no
traces of such a name of the heads of the family-kin groups
were preserved in the ancient Indian literature, but that there
are other names: adhvara, grihapati, hotvan and others. The
explanation for this can be that the word Kshatri in the above-
mentioned sense was a collective conception. Terms similar to
‘grihapati’, ‘hotwan’ and others arose, apparently, later, since
those terms are related to definite socio-economic functions
of the males.

The word ‘Kshatri’ or ‘Kshatriya’ is known to us also from
the history of the republic—Janapadas, precisely as a collective
name, related to the heads of the families. The function of
soldiers was naturally characteristic of all the males of the
tribes and that is why it stands to reason that the Kshatri was
or had to be a soldier.

The classless society of Aryans got converted into class society
in complicated historical conditions. They conquered a new
country and became its masters, and carried out not only
military but administrative and trade-exchange relations with
the local population. Slowly moving forward along the rivers
of north India, subordinating and assimilating the populations
of these regions, Kshatri were compeclled also to search for ways
of further common existence. This alone constituted the basic

6. D. D. Kosambi, Culture and Civilization of Ancient India.
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guarantee of mutual assimilation (which will be described in
details below):

The Kshatri was that social environment, out of which a
military apex grew in the process of these complicated relations.
This apex was the future military aristocracy, that Kshatriya
caste, which is very widely known in the Indian history.

The process of formation of this apex was more or less similar
in the various regions of the Aryan colonization. In some
Janapadas the ruling groups consisted of Kshatri—heads of the
families of the first colonisers, who had captured the given
regions; in some other Janapadas it consisted of Kshatri—heads
of all families in general, including also those Aryans, who
appeared here later. The Indian scholar A. S. Altekar writes
about the existence of special terms for these two categories
of rulers, the first were called Rajas and their descendants
(and probably men-at-arms from martial nobility which was
being formed)—Rajanya, or Rajanyaka and others—Rajan.

It is possible that the conception of Rajan included within
itself the chiefs or the heads of kin-tribal or family-kin groups
of local pre-Aryan peoples, with whom Aryan Kshatries en-
couraged close economic-cultural relations.

Many a historian, studying the Vedic period emphasized
that the martial caste in those days was known by the above-
mentioned names (this term, is widely known, it is found also
in Sanskrit dictionaries).®

It is possible to assume that precisely at this stage the
words Kshatriya and Raja (and their deviations referred to
above) assumed the meaning of synonyms and that since then
the word Kshatriya came to mean only the martial caste.

One more term also existed, which cannot be passed over in
silence. That term is ‘vis’ i.e. people, tribe, settlement. Con-
sidering everything, the people of Aryan tribes as a whole will
called by that form. This word defined the Aryan population
of cach given region, irrespective of sex, age and origin. The
Russian scholar V. Miller’ makes a witty and in our view correct

7. A. S. Altekar, State of Government in Ancient India, p. 113.

8. M. Monier-Williams, Sanskrit-English Dictionary, pp. 325 (Kshatra),
874-75 (Rajan).

9. V. Miller, Outlines of the Aryan Mythology in Connection with the
Most Ancient Culture, p. 50.
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attempt to show the analogy between this word and the ancient
Russian word ‘ves’ (‘village’). Besides, the Russian pronoun
‘ves’ (‘all’), having the sense of unification, inclusion, also to all
appearances, can be compared with this word ‘vis’. Later on,
from this term, the name of other caste ‘Vaisya’ came about
in the class society of the Aryans. It was the caste of agri-
culturists, traders and handicraftsmen, who were the male
Kshatriyas of preclass society in the epoch of further division
of work.

S. A. Dange in his book alludes to the legend, contained
in the ‘Satapatha Brahmana’; a well-known and studied work,
in which it is said that Prajapati gave birth to the groups
(or conceptions? or pursuits?)—Brahma, Kshatra and Visa—
after creating earth, sky and air and that Brahman was formerly
one entity and it was indivisible® According to Dange, the
latter supports his view that ‘Brahman’ signified primitive
society, which, later, in the process of class formation was
divided into caste-groups. We wish to turn our attention to
the words ‘Kshatra’ and ‘Visa’, which are clearly applicable to
the view which we tried- to interpret above.

In preclass society, Kshatri—head of the family, must have
been a part on a level with all the other members of the tribe
in the composition of ‘Vis’ i.e. people in general.

With the separation of Kshatriya-martial caste from their
numbers, the major part of Kshatries continued their peaceful
occupations and their name Kshatri was dissolved in the general
name ‘Vis' while being preserved in such names as Khatri
or Khetri, which are related to the third caste—Vaisya. That
is why one must not acknowledge as historically correct the
observation that these castes were degraded Kshatriya-warriors.

* * * *

The population of the ancient Indian republics (in the given
case what especially is of interest to us is the republics of
the eastern regions) consisted first of all, of pre-Aryan popu-
lation, which was compelled to acknowledge Aryan domination
acquired by fire and sword. Exceedingly little is known about
this population. From the sparse-data, gathered from the

10. S. A. Dange, India froh{ Primitive Communism to Slavery.
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Vedic literary works, scholars concluded that this population
was able to build ramparts or defensive structures similar to
them and that they defended their independence in battles.

Several scholars assume that this pre-Aryan population knew
iron, which, as is established, Aryans did not possess. This
view is illustrated by the example of the Asuras—a small
nationality living at present on the plateau of Netarhut in the
state of Bihar and preserving to this day the handicraft of
melting iron by hand and making iron tools. These Asuras
are traced to those Asuras, who are constantly referred to as
the enemies of Aryans in the Vedic literature. It is also
considered that they were from some of those peoples, who
had settled in the valley of Indus in the period of Mohen-
jo-daro and Harappa, and were driven by the Aryans to
the east.

Judging from this and other analogous data about the
pre-Aryan population, and also having learnt a good deal
about the civilization of the valley of Indus and about the
civilization, similar to it which existed to the south and the
east of it, it is possible to subscribe with certainty to the view
of almost all the contemporary scholars that the culture of
the pre-Aryan population was, in a significant degree, higher
than the culture of the Aryans.

Thus, we see that the process of assimilation must have
flown from both the sides, and that the Aryans assimilated
many aspects of material and spiritual culture of the local
populations. 7

If the Aryan population grew irrepressibly in the north-
west regions and thus had the possibility of preserving more
clements (aspects) of its own culture, then the family-kin
groups of the first Aryan colonisers who were isolated from
the main mass of their own people and who had left for the
east were compelled to adopt themselves to that culture and
that ethnical environment in which they found themselves.

As a result of mutual assimilation and of the fact that
assimilation of local culture by newcomers played a more
significant role than the assimilation of the aspects of culture

11. K. K. Leuva, The Asur; V. G. Paranjape, Asura Domination in
Riguvedic -India..
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of the Aryans by the local population extremely original, ethnical
and socio-cconomic conditions were formed in the eastern
regions. These conditions were not similar to those in which
the processes of assimilation went on in the period of much
later and much massive scttlements of Aryans in India.

Precisely these original conditions, which were taking shape
in the eastern part of the Gangetic plains were the most
important factor, ensuring extensive development of new reli-
gious teachings, in particular of Jainism and Buddhism, in
the middle of the first millennium B.C.

The republics—Janapadas of the eastern regions, as also the
republics, which were existing in other regions of India are
widely known as Kshatriya republics in the Indological lite-
rature. Here, on the territory of modern Bihar and the eastern
regions of the state of Uttar Pradesh, republics of Shakkya,
Koliya, Lichchavi (Vaishali), Videha, Bhana, Bali, Malla, Mariya
etc. were situated. In some republics, monarchic mode of
rule soon took shape, other republics pretty soon captured
the ncighbouring rcpublics or united with them in confe-
derations, carrying the common name. In the middle of the
first millennium B.c. almost all of them were subordinate to
the neighbouring monarchic slave-owning state of Magadha,
but in the course of the subsequent sixth-eighth centuries
often fell away from it, again came under its power or under
the power of other strong rulers and as Altekar considers,
ceased to exist only by the fourth century A.n.”?

In this small work, we cannot delve deeper into the detailed
explanation of the ethnical composition of the non-Aryan
population of these republics. This is the subject of profound
and special research. Here we will make an attempt to state
bricfly and in general outline, our view as to how the ethnical
processes took shape in the north-west regions.

If until the beginning of the invasions of the Aryans, the
population of the eastern part of the Gangetic plains was
probably comparatively small, then the number and density
of this population must have inecvitably grown as a result
of the penectration of the Aryans, and probably because many
a tribe and possibly parts of strong -and developed peoples

12. A. S. Altekar, State andb Government in Ancient India, p. 137.



10 JAINISM

were driven here by the Aryans.

‘This population had not only many languages but it must
have been attached to various rcligious beliefs. The distinct
ethnical groups of this population stood on various levels of
social-historical development.

The Aryans captured the land but were not able to popu-
late it. Even though they kept all-around enough strong
groups, which corresponded- to our conception of garrisons,
the Aryans encountered the necessity of reconciliation with
the customs and social and religious institutes of the local
people, with whom they came in contact. They encountered
the necessity of adopting themselves to that historical circum-
stance which had taken shape before their arrival and as a
result of their arrival as well.

In order not to fully merge themselves with the ethnical
environments surrounding them, they strictly observed the tra-
ditions of geneological count, transferring the names of their
own ancestors from generation to generation.!

It is possible to assume that these traditions were formed
even before the arrival of the Aryans in India, since the
whole of the life of these roaming tribes consisted of wander-
ings over lands, where they met various peoples and a count
of kinship by word of mouth was a specific characteristic of
their culture.

Let us turn our attention to the fact that there are three
distinct lines in the geneological notes and tables. One line
descends from great-father by the name of Manu Chakshusha and
two lines from great-father by the name of Manu Vaivasvata.

From Manu Chakshusha came many a ruler (to all ap-
pearances, their names are indeed ethnonyms) who clearly do
not belong to Aryans and who are territorially connected with
ancient Bihar, Bengal, Assam and other eastern lands. From
the material of Puranas and Vedic Epics and Buddhist and
Jain literature, scholars have come to the conclusion that
Nishada, Anga, Vena, Sudyumna Vainya and other rulers (read:
peoples), descending from this Manu were in their basic mass
non-Aryans.*

13. P. L. Bhargava, India in the Vedic Age.

14. For the people Sudyumna-Saudyumna and their probable affiliation
to Munda, refer to S. M. Chatterji’s Kirata-jana-krti. The Indo-Mongolloids.
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From Manu Vaivasvata two lines of Aryan kins came about,
which are widely known in literature under the name of
Solar and Lunar dynasties. Territorially the Solar dynasty was
connected in the main with the eastern and central Gangetic
regions, and the Lunar, with the north-western and the western.

It is known that marriages frequently took place between
Kshatriyas and especially Kshatriyas from Solar dynasty—and
the women from the local peoples.

As a result of the processes of mutual assimilation, actively
taking place in the eastern regions, Aryans leaving for the
east earlier than others, were in many respects alien to and
further away from their fellow-brethren, who following them
appeared and settled in the north-east and only through several
centuries moved to the east and the south.

It is also known that towards the middle of the first millen-
nium B.c. (and possibly also earlier) the category of so-called
Vratya-Kshatriyas i.e. Kshatriyas-by-vow, which means not by
birth—existed in the east.”

Many a scholar assumes that those were the Kshatriyas who
were the local chiefs and heads of kinships whom the Aryan
Kshatriyas were compelled to acknowledge as members of their
own caste, according to diplomatic considerations of those
times.’s

Thus, the processes of formation of class society of Aryans
and that of the Kshatriya caste went on here in many complex
conditions. Economic life of the local peoples, their social
relations and undoubtedly their ideologies influenced the life
of Aryans in the strongest manner and in the course of long
duration of time.

The process of establishing class relations in Aryan society
in the northwest went on, to all appearances, in a more con-

15. There are other interpretations of this term: (a) ‘not fulfilling
vows’, ‘unrighteous’ Kshatriyas (Laws of Manu X 20); (b) members of
non-brahmin society (Atharvaveda samhita Vol. II, pp. 769-70); V. C.
Law, India as Described in Early Texts of Buddhism and Jainism, pp. 118,
125; (¢) members of tribal society accepted in Vedic society through cere-
mony of consecration (Ch. Sen, Vratyas and the Vedic Society, pp. 288-98).

16. Jawaharlal Nehru writes that belonging to the group of Kshatriyas
depended more on the position and - kiad—-of profession than on the
origin and this facilitated in the case of foreigners the process of unifica-
tion with them (J. Nehru, Discovery of India).
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centrated manner. Many an Aryan tribe settled here, making
up a big ethnic mass, in which uniform type of material culture
was cultivated and uniform spiritual culture was unfolding
itself. The local pre-Aryan environment exerted <4ts influence
on one or the other aspect, but the settlement of Aryans in
these regions for a long time, their numerical strength and
the mutual territorial proximity of their tribes contributed
to their success in transforming not only the types of their
caste-class relations but also their normal laws, traditional holy
legends and hymns, method of worship, in such measure as
the local peoples in their neighbourhood had to accept this
from their hands, as from the hands of a ruler and a conqueror
and had to construct on this foundation their own social and
spiritual life.

The result of the developing caste-class relations and the
division into the caste of priests-Brahmins was the formation
of caste-structure and further with this, elevation by the
Brahmins of prohibitions and limitations to the level of reli-
gious dogmas. This divided the pecople into castes and prohi-
bited transfer from the lower castes into the higher. Hence
Brahmanism, invariably attended by caste structure and by
the demand of assigning high position to Brahmins in the
society and showing them limitless respect, started spreading
in the whole of India.

This religion reflected the process of the development of
castes and, more important, of the warriors and rulers—rajas.
unfolded themselves in the ancient Indian monarchies. In
‘Mahabharat’ one comes across description everywhere, showing
how highly Brahmins were treated in monarchic states.

Brahmin became the professional and the sole votary of
the cult, spiritual leader and mentor of members of all other
castes and, more important, of the warriors and rulers—rajas.
Such a position began to take shape already in early-state
formations, where only the monarchic manner of governance
was just proceeding.

The spiritual domination of the Kshatri, the patriarch of
the family-kin groups in the past and the independent posi-
tion of the Kshatriya-warrior in military-democratic republics
later on, was replaced by their dependence on Brahmins, not
only in the religious-cultural matters but also in the affairs
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of state administration, in the questions of war and peace,
in the distribution of surplus products, in a word, in all the
aspects of social and productive life.

All around, one of the main demands of the Brahmins was
the demand of gencrous offerings to Gods and liberal gifts
to themselves. The offerings to Gods were to consist mainly
of cattle—sometimes thousands of cattle, sheep and goats were
driven out for offerings. Horses which were rare animals in
India in those days were also driven out for offerings. Huge
number of poultry was also chopped off.”

The whole ritual of worship was made complicated to the
extreme by the Brahmins and the role of the sacrificer and the
prayer was reduced to obediently repeating after the Brahmins
the unintelligible prayer-formulaes and to make mechanically
certain gestures and movements according to the instructions
of the Brahmins (which can be presently seen in contemporary
India during performance of puja-prayer-offcring ceremony).

As distinct from the monarchies in the republic Ganas,
administered by the Kshatriya aristocracy, the struggle against
the growing power of the Brahmins was specially intensive.
It was such a powerful and sharp struggle that many Brahmins
did not at once become exclusive categories, they remained
more as soldiers, heads of the patriarchal kins and then pro-
fessional holy priests. The functions of holy priests, warrior
and mentor of the youth, combined in one person in the
kindred gana, did not at once get divided between various
social groups and hence Brahmin-warrior in that transitional
period was a strong and influential figure (for example, Drona
in Mahabharat—mentor of young heroes of the epic or Vishwa-
mitra, Parashuram and other Brahmin-warriors, widely known
in the history of Indian culture).

The struggle of Kshatriyas with Brahmins in the north-west
regions, in the centre of the intensive process of class-formation
of Aryan society and of the birth of monarchy did not under-
mine the influence of Brahmins and could not give birth

17. Research scholar of Indian religions N. K. Dutt considers that
the renunciation of Killing of cattle,” sheep and goats would have spread
in the society much more slowly if there was no teaching of Jains and
Buddhists about ahimsa i.e. non-violence (N. K. Dutt, Ovigin and Growth
of Castes in India, p. 204).
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to somewhat influential anti-Brahmin ideology. On the bor-
ders of the region where “Brahmanism was spreading itself,
in particular in the north-east, thc Kshatriya freemen did not
easily give up their own position. Here, in the conditions of
the existence of republics, population of which consisted mainly
of local peoples, the struggle with Brahminism assumed a
sharp and prolonged character. It was inevitably to take the
form of struggle against the expansion of the much later Aryan
mass and simultaneously struggle for the preservation of kin-
tribal or republican structure, of any character.®

S. A. Dange contends that new religions which have arisen
here were given birth to by the feudal relations which were
springing up.® The question whether feudal relations were
shaping themselves in India in the first millennium B.c. is
a subject of discussion in the circles of historians and eco-
nomists, studying in India. Until there is unanimity, we also
cannot delve deeper into this problem here. It is important
for us to note that historical conditions for the formation and
consolidation of slave-owning process took shape in the first
half of the first millennium B.c. The slave-owning process
which, irrespective of the extent of ripening of feudalism in
that period fell first of all as a heavy burden on the shoulders
of the conquered local peoples. These people in their basic
ﬁlass, excluding their chiefs, military apex and votaries were
taken by the Brahmanised Aryans as Shudras—the lowest caste
of the society.

Indignation of local peoples as a result of the forcible assi-
milation and enslavement could very easily find its expression
in the republics, where, moreover, were preserved the strongest
survivals of commune-kin relations. Precisely in the north-
eastern regions, not only caste-class struggle took place but
also ethnical movements, directed against the march of the
Aryan masses. And precisely here, on the borders of the world
of the Brahmins, new, anti-Brahmanic faiths were to become the
ideological banner of this struggle and these movements.

13. About the various types of such republics, refer to S. A. Dange,
India from Primitive Communism to Slavery; G. M. Bongard-Levin, Certain
Aspects of Castes Organisation in Ganas and Sanghas of Ancient India—
Castes in India, pp. 109-32.

19. Ibid., p. 203.
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It is considered that earlier than all the other religions of that
kind, arose Bhagvatism (from the word ‘Bhagvat’ or ‘Bhagvan’
—God) i.e. that creed which proposes to set apart the Vedic
polytheism, pantheon and to worship the indivisible supreme
God. In various areas of India Shiva and Krishna were such
Gods. Krishna was pronounced as the incarnation of the God
Vishnu. According to the common opinion of the scholars of
Indian religions, both these Gods came in the Aryan polytheism
from the pre-Aryan peoples of India.

We will dwell here on Krishnaism, as a clear example of
the rise of anti-Brahmanic cult in the non-Brahmanic, and
as will be shown below, clearly non-Aryan environment. Here
Krishnaism merits attention as a religion, similar to Jainism,
in its origin.

Krishna, son of Vasudev, from the kin of Kshatriyas viz.,
Satvata or Vrishni (from the city of Mathura), a branch of the
Yadav tribes,” is considered the creator of the philosophy of
Bhagvatism.

The earliest reference to Krishna occurs in the Chhandogya-
Upanishad (dated the second half of the first millennium s.c.),
where it is said that he developed in his own teachings a
number of ideas, adopted by him from his mentor, the wise
Ghora Angirasa and that both of them lived up to the sixth
century B.c®

Who was he and what is known about him. besides that his
name ‘Krishna’ means ‘black’ in Sanskrit?

From the legends about his birth, it follows that he was

20. To all appearances, Krishna Vasudev can be considered a historical
personage, because in a number of works of ancient Indian llterature,
coincident or extremely close evidences are met about him.

21. The Cultural Heritage of India, Vol. 1V, p- 37; D. R. Mankad,
“Chronological Distance between Rama and Krishna.”” D. R. Mankad
argues in his researches that preceptor of Krishna, Ghora Angirasa was
the author of a number of hymns of Rigveda and was a contemporary
of Rama, the hero of the epic poem Ramayana. Hence he concludes that
Krishna lived soon after Rama. During Rama’s times Brahmins and
Kshatriyas led a fierce war, which is manifest from the legend of the
Brahman-warrior Parshuram who exterminated Kshatriyas from the earth
and Rama could succeed in propitiating him with great difficulty. (This
episode is mentioned in all the expositions of Ramayana e.g. refer to
Tulsidas’s Ramayana.
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born in a Kshatriya family, that his mother’s name was Devaki
who was a sister of Kansa, Tuler of a state. Immediately after
birth Krishna was secretly carried by his father to Gokul on
the other bank of the river Jamuna, and was handed over to
a family of shepherds, where he grew up unrecognised [this
happened because of the prophesy that he would destroy
Kansa when he (Krishna) grows and that is why Kansa had
killed all the children of his sister].

Were both his parents of Kshatriya-Aryan kin? This question
automatically arises, when facts of this legend are compared
with the traditional representation of the colour of his skin
and with the significance of his name.

Were Satwatas really Aryan people? Apparently one must
give a negative answer to this question. There are many refe-
rences in Vimal Ch. Law’s book? to the works of ancient lite-
rature about the Satwatas and the people close to them and this
data can be reduced in brief to the following:

The name ‘Satwata’ covers the group of peoples, divided in
three basic branches: andhaka—vrishni, mahabhoja and daiva-
vridha. The Satvatas as a whole are considered as one of the
branches of the Yadav people. Matsya-puran and Vayu-puran
trace the Hayhaiya people to the Satvatas. Tracing this line,
we see that the Bhoja tribes, judging from the data of Jain
geographical treaties Jambudiva-pannati, settled in the region
of the Vindhya mountains. In this work all of them are called
‘Milakha’, which V. Ch. Law translates as ‘non-Aryan’. The
treatise includes the language ‘andhaka’ in the group of lan-
guages called ‘Milkhanam Bhasa’. Mr. Law considers that
these tribes were aboriginals of the Vindhya mountains.® ‘Aita-
reya-Brahmana’ relegates Satwatas to the south Indian peoples,
along with Nishads, who are considered as people who spoke’
in one of the languages of the Austric family,* i.e. apparently
the languages of munda. By placing Satvatas in the same cate-
gory with Nishads, the Brahmana does not at all reckon them
amongst Aryans.

Thus, judging from these works, peoples traced to Yadavas—

922. V. Ch. law, India as Described in Early Texts of Buddhism and
Jainism.

28. Ibid., pp. 86-107.

24. R. Shafer, Ethnography of Ancient India, p. 8.
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people of Krishna—did not belong to Aryans.

Krishna’s origin is directly from the branch of Satvatas,
andhaka-vrishni. We shall have ground to consider andhakas
as andhras i.e. dravidian people, if we turn our attention to
Mr. Law’s indication that the word ‘andhaka’ in pali is used
‘in the same sense as the word ‘andhra’® Etymologically, the
words andha and andhra are identical. Mr. Law indicates that
Vincent-Smith also considers andhakas as dravidian people,
who spoke in Telugu and that Shrinivas Iyengar, agrecing with
this, assumes that they lived in the region of Vindhya moun-
tains.” Mr. Law eclaborates that the word ‘andhaka’ was used
also for the two peoples—mullaka and assaka, who lived,
according to the data of the Buddhist literature, on the banks
of the river Godavary, near the Vindhya mountains. It means
that the name ‘andhak’ embraced a big group of closely related
tribes of non-Aryan origin. They were connected with the
whole area of Vindhya mountains. Krishna, who consequently
came to be regarded as a God, belonged to one of these peoples.

In the Brahmanic literature and in the epic Mahabharat it
is said that Krishna’s uncle Kansa was indeed an incarnation
of a demon and that is why the gods endowed Krishna with
the strength to kill him. Such an interpretation can be easily
understood as an attempt on the part of the Brahmins to
‘Aryanise’ the image of godness of one who had been the
object of wide reverence, in bhagvatism. The prince Krishna,
was apparently only a semi-Aryan Kshatriya by origin and
did not simply grow in the non-Aryan environment of rural
settlements.

How was indeed this rural populace of those times? What
were the rural settlements like, in the regions along the river
Jamuna, and also the forest regions (the very name of the
place where Krishna passed his childhood and youth—Vrin-
davan—means thick forest)? And if not with his own native
people, then with whom XKrishna’s father could have most
probably hidden him from attempts on his life from the side
of Kansa, who was afraid of losing his throne? The danger
of seizure of the throne by the son of Kansa's sister was com-

25. V. Ch. Law, India as Described in Early Texis of Buddhism and
Jainism, p. 108.
26. Ibid., p. 113.



18 JAINISM

pletely real, since even at present, the custom according to
which not one’s own son but the son of the sister is the in-
heritor is preserved with a number of Dravidian peoples. Kansa’s
fear for Krishna as the inheritor of the throne is more con-
firmed by the assumption about the mnon-Aryan origin of
Krishna. (During the times of Krishna, matriarchal succes-
sion was well known in the given region. His being constantly
referred to as Devaki-putra or son of Devaki speaks in favour
of this statement.)

It is known that Krishna’s father carried him across Jamuna.
Jamuna apparently served in that region as the border between
the Aryan and the non-Aryan settlements. The Aryans avoid-
ed settling in the forests and set fire and cleared them off in
the vicinity of their fields and pastures. The suggestion that
attempts from the side of Kansa’s people to assimilate local
settlement had led to the marriage of Kansa’s sister with local
chieftain (this device was utilised by many Aryan rulers in
‘those days), and that usurpation of Kansa’s throne by their
son historically did take place, is completely realistic.

Bhagvatism started spreading from Mathura, as propaganda
of the belief in one of the indigenous gods of local and non-
Aryan settlement and as an expression of anti-Aryan, anti-
Brahmin and anti-caste movement. This movement must in-
variably have developed and did develop in the environment
of pre-Aryan settlement, which was, in overwhelming majority,
in the position of low, oppressed castes.

In Rigveda, Krishna is spoken of as a leader of non-Aryan
tribe. According to legends, he was an enemy of Vedic god
Indra and so Indra caused terrible showers of rain on the land
of shepherds, rearing Krishna, but Krishna saved the people,
holding mountain above the earth as an umbrella. It is possi-
ble to gather many such legends from the Vedic and epic
literature.

The process of accepting of god Krishna by the Brahmanic
faith and gradually introducing him in the ranks of Brahmanic
deities,” is reflected in these works too.

From the pattern of the legend about Krishna, who, after

27. It should be noted that in the Indian iconography god Krishna
is invariably portrayed black or dark-blue.
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seizing the throne became the head of the ruling Kshatriya
kin and later became famous as the greatest of the Kshatriyas,
it is clearly seen how non-Aryan warriors and leaders could
have historically been reckoned and were undoubtedly reckon-
ed in the caste of Kshatriyas and how the inclusion of local
cults in the system of Brahmanism came about.

Krishnaism as a form of Bhagvatism is nearer - Jainism in
its origin and undoubtedly exercised its influence on this
religion.®

In east India Buddhism and Jainism were the most signi-
ficant amongst all the new teachings of that epoch. o

28. H. Jacobi, Jaina Sutras, Part I, Introduction, p. XXXI. Several re-
search scholars contend that Krishnaism developed after Jainism and even
under its influence “(B." G. Gokhale, Ancient India).



CHAPTER 11

HISTORICAL ‘AND ETHNICAL
ROOTS OF JAINISM

AccorpING to the author’s knowledge, the question viz. in
which ethnical environments Jainism or the elements of the
cult and those philosophic conceptions which lay at the basis
of the faith of the Jains arose' and developed, has not been
elaborated so far.

It is possible only to surmise approximately which elements
of spiritual culture of non-Aryan peoples penetrated into the
new philosophic systems and religions, shaping themselves in
India, in the first half of the first millennium B.c. and to attempt
to bring those elements to light by the method of counter-
posing them to those elements, which were characteristic of
the Vedic (i.e. Aryan) society.

There are at least eight features which distinguish Jainism
from Vedic religion and Brahmanism. Those features are so
much substantial that they do not afford any possibility of
regarding Jainism as a sect of Brahmanism or its some other
product. These features can be reduced to the following:

(1) Jainism rejects holiness of Veda.

(2) Stands against the dogma that gods are the main objects
of worship.

(8) Rejects bloody sacrifices and a number of other elements
of Brahmanic ritual.

(4) Does not recognise Varna—Caste System—of the Brah-
manic society.

() Prescribes defence of other’s life.

(6) Prescribes asceticism.

(7) Prescribes nudity at the time of ritual.

(8). Allows women monkhood, learning of holy books etc.

At the same time, it must not be forgotten that the philosophy

20
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of Upanishads which developed within the bounds of Vedic
faiths or more probably, on the basis of several Vedic doctrines,
accepting non-Brahmanic (and sometimes directly anti-Brah-
manic) character rendered significant influence on Jainism (as
also on Buddhism and Bhagvatism). In particular, we have in
mind the conception that man can directly turn to God (to
the Absolute), can achieve salvation by his own deeds and
thoughts without the medium of Brahmin-priest without nume-
rous sacrifices or offerings.

The basic philosophic conception, on the basis of which
all the anti-Brahmanic teachings developed on the so-called
outskirts of the Vedic world lies precisely in this fact.

It is also possible to assume that the Upanishadis, although
included in Vedic literature, adopted a number of elements
of non-Brahmanic i.e. in the main, non-Aryan cults.

Pannikar’s contention that the teachings of Upanishadas
demanded ‘high development of individual’ causes some doubt.!
This was a teaching rather having its source in that situation
where a full-fledged community member—Kshatri—occupied the
position of performer of a number of communal functions in
the kin-tribe commune. Later on in the republic Janapada, this
position was occupied by the independent warrior-Kshatriya.
Probably, because of this, the teaching of Upanishadas spread
widely in the Kshatriya republics.

It is not accidental that the philosophy of Upanishadas is
called the philosophy of Kshatriyas by research scholars in the
course of many years. And it is probable that precisely as a
result of its proximity to the Kshatriya ideology, the Upani-
shadas had much in common with Jainism.

H. Jacobi, comparing Jainism with Buddhism and Brah-
manism, came to the conclusion that there are elements,
common to all the three religions and these according to him
are precisely®: faith in rebirth of spirit, teaching about Karman
(retribution according to deeds, performed in the previous
births), belief that it is possible to achieve salvation from
further rebirths and belief in the periodical manifestations of
prophets (or gods), who strengthen religion and truth on the

1. K. M. Pannikar, 4 Survey of Indian History, Bombay, 1957.
2. H. Jacobi, Jaina Sutras, Part I, Introduction.
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earth. "The first three positions “are related to the prescrip-
tions to spare other’s life and cannot be agreeable with the
Aryan’ prescriptions “of “infiumerable sacrifices. That is why
they are apparently borrowed by the later Brahmanism from
non-Vedic faiths and it means that they are hardly brought
into’ Jainism by the Aryans. It is possible that only the last
one out of the four positions constituted a contribution by the
Aryans to reformative faiths.since this position reminds us of
the Aryan tradition of succession by word of mouth of geneo-
logical birth and tracing of their births to prophets and great
grand-parents.

It is possible that the prominent contribution of Aryans to
the risé of these faiths consists in that after having moved for-
ward along India and having come in contact with its various
peoples, they played the role of collectors of their traditions
and carried to the eastern Gangetic regions many cult elements
and. ethical prescriptions, which came later in Jainism, Bud-
dhism and other religions.

‘According to legends of the Jains, their religion in ancient
times had spread over the whole of India, and all of them
were Kshatriyas® “According to another legend, Devananda, a
Brahmin woman should have given birth to Mahavir Jina
(founder of Jainism in that form in which this religion has
come down to us), but the embryo had been transferred to
the bosom of Trisala, a Kshatriya woman, since Mahavir was
not to receive life from Brahmins or from the members of the
lower castes.! (Can there be anything more characteristic in
India than showing repulsion towards Brahmins?)

Research scholars of the philosophy of Hinduism emphasise
that it was precisely Kshatriyas who introduced in this philo-
sophy the conceptions known by the name of atmavidya and
mokshadharma® According to the first incept the place of

" 8. F. Bushanan, Particulars of the Jains, During Travels in Canara;
N. T. Colebrooke, Miscellaneous Essays, p. 402 (Colebrooke also informs
that” the Jains who leave their religion are accepted in various castes of
Kshatriyas of the Indian community, which could not have happened if
the fact that they belonged originally to this caste was not generally
khown) 1. Minayev, Information About the Jains and Buddhists.

4. H. Jacobi, Jaina Sutras, Part I, Introduction, p. XXXI.

5. N. Munni, Philosophy of Soul is the Gift of Kshatriyas to- Indian
Thought PP- 180-81.
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supreme origin is assigned to the soul (atman) and it is consi-
dered higher than the gods. The second prescribes the way
of self-perfection, the way of moral maturity for those who
aspire for freedlom—Moksha. Both these conceptions are not
in agreement with the Brahmanic teaching about the way of
salvation through performance of ritual actions, directed to-
wards the propitiation of gods. But they agree in full with
the principles of Jain (and equally Buddhist) philosophy.

The tradition, widely represented in the ancient Indian
literature asserts that the conception of atmavidya had spread
precisely in eastern Gangetic regions (i.e. where the faith of
Jainism was formed) and that even Brahmins used to come
to listen to the sermons of Kshatriya rulers of these regions.t
(For example, to listen to the sermons of the members of the
dynasty of Janaka, to which belonged father of Sita, glorified
in Ramayana.) Ancient Indian literature contains indications
of the deep antiquity of the sources of Jainism and it also
indicates that the Kshatriyas and ascetics from Vratyas i.e. non-
Aryans played noticeable rule in establishing non-Vedic teach-
ings. Alluding to the fact that monks—Shraman (and more
ancient name of Jainism and Jain monks is precisely ‘Shraman’)
are referred to in Rigveda, in Taitiriya-aranyaka and in Bhag-
vat-puran, and also alluding to the fact the word ‘muni’ though
rarely referred to in the works of Vedic literature meant in anti-
quity an ascetic—hermit of non-Vedic tradition, several authors
contend that during the time when Vedas were taking shape,
a number of elements which had entered subsequently in Jain
religion were already known. This is confirmed by the fact
that monks are called arhanas or arhatas in Rigveda and
Atharvaveda ie. by the word which is invariably applied in
Jain tradition for the designation of great teachers and preach-
ers of this religion.

Vratya-khanda—part of Atharvaveda—glorifies learned asce-
tic-vratya i.e. asceticnon-Brahmin, who came superior to Vedic
gods, had subdued four countries of the world and by his
breath had given birth to the whole world.’

6. This has been referred to in Upanishadas also. See article by A. Ya.
Syrkin, about certain conformities with law in the contents of early
Upanishadas—India in Ancient Times, p- 108.

7. Atharvaveda Sambhita, Vol. 11, pp. 769-91.
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Colebrooke indicates that many Greek authors of the third
century B.c. divided all the philosophers in two groups—
samans (shramans) and brahmans—and emphasised such a great
difference between them that they considered them belonging
to different races® This testimony is very valuable in as much
as it emphasises racial differences between Jains and non-Jains.
Whatever the Greeks understood by the word ‘race’—whether
belonging to different linguistic families or to different anthro-
pological types, the fact that the difference between the bearers
of religions—Brahmanism and Jainism—was so much notice-
able that it gave ground to ascribe them to different races is
important. Only one interpretation can be given to this and
that is in those times, followers of Jainism were, in the main,
representatives of pre-Aryan population of the country. This
means that there is a basis to assert that the chief components
of this non-Vedic religion were engendered by non-Aryan ethni-
cal environments.

Many contemporary research scholars have also come to the
conclusion that the roots of Jainism are significantly more
ancient than the middle of the first millennium s.G.°

One of the contemporary leaders of Jain community, Sans-
kritologist Acharya Shri Tulsi finds confirmation in the four
Puranas, of his opinion that the Asuras, already referred to in
our work were not only non-Vedic i.e. non-Aryan people but
they were the priests of Jain religion. He also considers that
the pose of Yogasana, in which several human figures are
drawn on the seals of Mohenjodaro was worked out by the
Jains, was widely known in pre-Aryan India and was borrow-
ed ‘much later by the Hindu ascetics.”

The description in one of the sections of the canonical
literature of the Jains ‘Naiyadhamakahao’, of the marriage
of the heroine of Mahabharat, Draupadi with five brothers—
the Pandavas—as a polyandrical marriage which Draupadi per-
forms fully consciously, serves as an interesting testimony of
the deep antiquity of the Jain religion and the cultural-histori-
cal tradition of Jainism. In this work it is shown that the girl

8. H. T. Colebrooke, Observations on the Sect of Jains, p. 287-322.
9. The Cultural Heritage of India, Vol. IV, p. 36.
10. T. Acharya, Pre-Vedic Existence of Shraman Culture, p. 2%*
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accepts the five brothers as husbands voluntarily and accord-
ing to her desire.”

Such a description is important for us for two reasons.
Firstly, it clearly relates to that epoch, when polyandrical mar-
riages were not prohibited, were not disreputable. It bears
more ancient character in comparison to Mahabharat itself and
all the subsequent literature, developing and explaining these
and other episodes of this epic, since in all these works attempts
are invariably made as if to make apologies for the very fact
of this marriage, to clucidate, to legalise, or to ascribe external
reasons for this form of marriage, which was not acceptable
to the Aryan society of the epoch of formation of Mahabharat
and was denounced by the social opinion, religious canons and
the code of rights. Secondly, it shows that Jains did not de
nounce polyandrical marriage. This again gives ground to
connect Jainism with that ethnical environment, in which such
a marriage was the norm of family relations i.e. it was possible
with the Dravidian tribes, amongst whom, even at present,
strong survivals of polyandry exist.

It is worthwhile turning attention to the Swastik signs, seen
on the seals of Cultures of Mohenjodaro and Harappa, and
which are common in the symbols of Jainism. Swastik is the
symbolic sign of the 7th priest (Tirthankar), Suparshva (the
Jains consider that there were 23 Tirthankars before Mahavir)
and the middle part forms the sign of the 18th Tirthankar
Ara. This sign is always drawn in manuscripts, in miniatures
and in the ornaments of the Jain temples etc.

Scveral scholars consider that the system of counting of
periods of time, called yuga, kalpa and manvantara, known
to Hinduism (and correspondingly in Indological literature)
arose before Vedic culture and that in Hinduism this system
penetrated in that epoch, when it had to withstand Buddhism
and Jainism.? .

While agreeing that the sources of Jainism arose in non-
Aryan environment and that Kshatriyas (Aryans as well as
Vratyas) played a significant role in forming new faiths, we
cannot all the same, explain to which people these Vratya-
Kshatriyas belonged—to Mundas or to Dravids, to Tibetan,

11. M. J. Kashalikar, The Story< of Draupadi’s Swayamvara.
12. L. Rocher, The Cyclical Concept of Time in Hinduism, pp. 208-9.
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Burmese or to Mon-khmerese. The ethnical map of the settle-
ment of these pcople in ancient India is not yet made.

The ancient Aryans. in. the—process of their marching along
India must have undoubtedly had contacts with all these
peoples and borrowed from them many elements of material
and spiritual culture,* but it is difficult to ascertain what pre-
cisely was borrowed in the west, in the regions of the civili-
sation of the valley of the Indus and what in the east, on the
plains of the Ganges. '

Several research scholars assume that the kins of Saudyumna
and Satadyumna, referred to in the geneological lists of Puranas
originated from the Mundas.”* The culture of the hidden cop-
per treasure and yellow ceramics, the contemporary civilisation
of the valley of Indus, which is widely known at present and
referred to in every work on the ancient history of India, was
also quite possibly created by the ancestors of the Mundas.'®

13. All the researchers who have written about the ancient history,
ethnography or geography of India, have expressed their opinion on this
question. More or less new works, attracting wide attention of indolo-
gists are: K. Shafer, Ethnography of Ancient India; Sh. B. Chaudhuri,
Ethnic Settlement in Ancient India; K. M. Pannikar, A Survey of Indian
History (published in Russian translation); G. K. Pillai, Traditional History
of India; R. Gopal, India of Vedic Kalpasutras; and D. S. Sirkar, Studies
in the Geography of Ancient and Medieval India.

14. Refer to I. Zarubin, The Vershik Speech of Kanjut Language; F. B.
J. Kuiper, Proto-Munda Words in Sanskrit; G. T. Bowles, Linguistic and
Racial Aspects of the Mundas Problem.

Pillai in his work Traditional History of India writes that in the Santali
(the strongest language in the Munda family) the word ‘Jambu’ which
formed a part of the ancient name of India—Jambudvipa—means ‘strong
heat’ and the words ‘Sind, Sindh’ mean ‘break into’, ‘make a breach into’.
In as much as the word ‘Sind’ gave birth to the name of the country viz.
India, Pillai considers that it is possible to interpret it in the sense that
Aryans as though ‘broke through’ in this country. This is given here as
only an example of numerous attempts to clarify the degree of influence
of pre-Aryan population and in particular of the Mundas, on the language
and culture of Aryans. Shaffer narrates that on the atlas Constable’s Hand
Atlas of India (Westminster, 1893, pl. 9) Mundas are shown at 75 miles
from the town of Patna—capital of modern Bihar, i.e. quite recently they
settled even in Bihar, very much more to the north than they live at
present.

15. G. K. Pillai, Traditional History of India.

16. Review of material on this question, given in the book Peoples of
Pakistan, by Yu. Gankovsky, pp. 83-35.
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The territory of this agrarian culture was spread along the
lower and middle course of the Ganges and precisely the regions
from where Jainism started to sprcad from the 6th-5th cen-
turies B.c. were included in this.

Non-Aryan origin of many rulers of ancient Indian king-
doms is frequently shown directly in the geneologies, contain-
ed in the Puranas. It is also shown therein that the local
people could originate from Aryans only by means of some
miracle or transformation. The Brahmin-warrior Vishwamitra
himself was connected by his birth to the people of Mun-
dhatara (middle Ganges), which is considered non-Aryan. He
was the priest of Karna (step-brother of the five Pandavas—
the heroes of Mahabharat) and this Karna as informed in the
‘poem was the pre-marital son of the mother of Pandavas from
the Sun-god and having been reared by the member of much
lower caste than Kshatriya did not have the right even to con-
test with them in the war-games. Later he was accepted in the
caste of Kshatriyas and became a ruler but then he ruled in the
extreme eastern regions of the Ganges (it is worthwhile turn-
ing our attention to this). The whole legend of Karna can
be understood as only one more illustration of the history of
the rise .of Vratya-Kshatriyas from the environments of local
-population of India and in particular, the Eastern India.

Mahabharat abounds in episodes in which in direct or meta-
‘phorical form extremely various contacts between the Aryans
and . the non-Aryans are described. In many works of Vedic
literature and in the ancient codes of rights the people of
eastern Indian religions are spoken of as of mixed origin.

The ritual of Brahmanism had prescribed for a person from
the countries of Vedic culture to undergo rites of purification,
after he visited the eastern Indian regions. Aryans considered
as barbarous (Mlenchhas) those regions, of India, where there
‘were not four Varnas i.e. estates, already formed in their own
society.” : :

17. R. Gopal, India of Vedic Kalpasutras, p. 101; Sh. B. Chaudhuri,
Ethnic Settlements in Ancient India, Part 1 (here, the author alludes to
‘the famous historian of Indian culture, D. R. Bhandarkar, who considers
that the Aryan influence was firmly established in the east of India, and
‘in particular in Bengal, only in 3rd-4th centuries A.p.); V. Ch. Law, India
as Described in Early Texts of Buddhism and Jainism, p. 118.
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The fact of borrowing the holiday (festival) of temple
chariots, by the later Aryans which was not known to the Vedic
Aryans, established by-the researchers speaks of the penetra-
tion of elements of local cultures in Brahmanism in eastern
Gangetic land. Amongst all Dravidian peoples in the south
of India every temple has its own day, when the chief deity
of this temple is carried in a solemn procession in a richly
decorated chariot along the streets of the town.

In the north and north-west of India this ceremony bears
a rather symbolic character, since its world-famous centre is
the town of Puri in Orissa, the age-old centre of worship of
God Krishna, in the form of Jagannatha. In Jainism festivals
of temple chariots are also known.’

The bearers of the ‘culture of hidden copper treasure’ pro-
bably did not have the custom of mass offerings of cattle in
- sacrifice to the deities and expressed indignation at these bloody
killings of hundreds of domesticated animals in the name
of Aryan gods. Apparently, this practice was not prevailing
amongst the Dravidians, since in the very early works of South
Indian literature, coming down to us (in Tamilian epics of
the beginning of our era) this practice is not reflected.’

The indignation at sacrificial offerings must have been very
deep, because the Aryans did not offer in sacrifice only cattle-
herds but the representatives of local peoples—such cases are
repeatedly described in Mahabharat, where these people are
referred to as Nagas (serpents), Rakshasas (demons) etc. In
the ancient texts in Pali language it is indicated precisely that
Brahmins practised Purushmedh i.e. sacrificial offerings in the
form of human beings.?

If it is assumed that the people of ‘the culture of hidden
copper treasure’ in the east had not developed philosophy, then
it must be assumed that in the west, amongst the creators of
civilisation of the valley of Indus, i.e. in the established class
society, it could have reached high degree of development. That
is why it is natural to think that clashing with this ancient civi-

18. J. R. Verma, Jain Temples of Palitana.

19. Xavier S. Thani Nayagam, Earliest Jain and Buddhist Teaching in
the Tamil Country. '

20. V. Ch. Law, India as Described in Early Texts of Buddhism and
Jainism, p. 205.
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lisation and existing side by side with it and its creators in the
course of certain period, the first Aryan newcomers adopted
from them a number of philosophic conceptions and marching
towards the east should carry them with themselves. It is
possible that precisely those conceptions formed the compo-
nent part of the reformatory faiths, which were born there.

Prescription of strict vegetarianism, which is one of the
principles of Jain ethics developed in all probability in non-
Aryan environment. Vegetarianism could not have been natu-
ral to the ancient Aryans, if only due to climatic conditions
of those countries from where they came to India (also Vedas
do not give us any ground to affirm that vegetarianism was
prevalent with cattle-breeders—Aryans). But in the climatic
conditions of India, full or partial abstention from meat as
food is singularly possible to imagine and that is why it is
natural to assume that the first Aryan newcomers living in
India, possibly several centurics before the arrival here of
basic waves of tribes of their kinsmen adopted from the local
population the custom of vegetarianism, which occupied a very
important place also in the syncretic faith of Jainism.

The Asuras attract much attention from amongst pre-Aryan
peoples of India, who have left behind a noticeable trace of
complex, syncretic faiths, which had developed in Bihar. There
were apparently numerous people or more probably a big
group of tribes, settled in the north and east of India and
undoubtedly underwent forced assimilation with the Aryans
coming on their soil. The resistance of Asuras as also of other
local peoples to this assimilation served as the greatest reason
for the formation of anti-Brahmanic, reformatory faiths in Bihar.

It is known that Aryans called the Asuras, demons, enemies
of their gods and consequently their own enemies. It is difficult
to ascertain which of the local peoplés were covered by this
appellation (as it is difficult to ascertain whether Asuras lived
in the valley of Indus). But since ethnography knows about
the autochthonous pcople called Asuras (Asura, Asur) living
in Bihar even at present, there is every ground to assume that
precisely this ethnonym lies at the basis of the term ‘Asura’ in
Vedic literature. The word Asura or Akhura is found not only
in Rigveda but in ‘Avesta’ also. Does it not speak of the
Asuras, having settled sometime much distant towards the west
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than where they live at present?

Let us turn our attéfition to the traces of distant past of
the Asuras on the territories which are of interest to us in
this context.

In Mahabharat, the description of the unjust rule of the
ruler of ancient Magadha, Jarasandha, and the manner in which
Pandavas, incensed by his wicked acts, killed him with the sup-
port of their colleague Krishna, occupies significant place.

This Jarasandha, according to the epic, was born in the
form of two halves of a child, from two wives of his father,
who abandoned these halves. But a she-demon (rakshasi)
found those parts, composed them together and the child came
-to life. That is why, in the epic, Jarasandha is called the son
of rakshasi, which explains his wicked nature (read Anti-Aryan
Tendency).

Jarasandha is portrayed as an Asura in many works of
Vedic literature.®

The other legend (contained in the Puranas) says that at
one time an Asura-giant named Gaya lived on this earth, who
was a zealous bhagwat. He was an adherent of God Vishnu.
Vishnu endowed him with great sanctity. Then the gods turned
to Gaya with a request to be allowed to perform sacrificial
offerings on his body. Gaya agreed and the gods, placing his
head to the north and feet to the south started to perform
the sacrificial ceremony. But Gaya’s head began to shake and
this disturbed them. Then all of them climbed on his head
but until Vishnu himself appcared, it continued to shake.
After this, Gaya requested that gods should always stay on
his head, and since then, that place, where according to the
legend, lay his head, and now called Gaya, is considered one
of the very holy places in India. It is situated in the southern
part of Bihar.2

The other Sanskrit names of this place are Gayashiras (head
of Gaya) and Munda-prishtha (the hind part of the head,
back of the head). It is possible to assume also another inter-

21. Bihar Through the Ages, p. 114. The famous German indologist
Walter Ruben ascribes Asuras to the Munda peoples (W. Ruben, Eisens-
chmiede und Démonen in Indien).

22. Legend renarrated from the book by J. H. Dave, Immortal India,
Vol. 1, pp. 33-35.
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pretation for the last name, that is, ‘shaved back of the head’
or possibly ‘back of the Munda’, since the word Munda also
means ‘head’ and ‘shaved’ and also the Munda people.

From this legend, it is possible to conclude that Asuras,
who were related possibly to the Munda people lived in
closest contact with the Aryans, who had come before although
it is fully possible to assume that these contacts started with
the Aryans bringing the Asuras for offerings to their own gods
(this is unequivocally reflected in the above legend). It is
also apparent that Arya-Kshatri from amongst the first new-
comers adopted from Asuras and included in their own reli-
gious beliefs a whole number of new cultural notions. It
must not also be forgotten that, living in the regions of iron
ore deposits and having been able to smelt it, the Asuras ap-
parently stood higher in the sphere of material production
than the early Aryans. In the remains of the ancient settlements,
which local tradition ascribes to the Asuras, ruins of brick
buildings in stonc temples, funeral urns, huge flagstones and
columns were found. Smclteries for iron ore, copper objects
and gold coins were also detected.® Borrowing of new pro-
duction skills by the Aryans from the Asuras must have also
promoted this borrowing of the elements of spiritual culture
from them.

In Bihar, before the arrival of the Aryans, worship of funeral
structures was developed.* The Aryans did not adopt this
custom but in the ancient Jainism, this custom was one of its
essential component parts. This is a clear illustration of how
actively new religions, arising in eastern Gangetic regions
absorbed local tribal ways of worship (in Buddhism also
worship of stupas—structures for worship related to the funeral
was prevalent). Gaya since then is a centre of pilgrimage for
those who wish to perform shraddha—sacrificial offering for
salvation of the souls of ancestors.

In Gaya and nearby, worship of trees which is also an
indigenous cult of many local peoples, the Asuras, Birhores,
Oraones, Mundas, Gonds and others, is highly developed. This
cult is part and parcel of Jainism and Buddhism. It is con-

23. Bihar Through the Ages, p. 82.-
24. Ibid., pp. 116-17.
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sidered that Mahavir Jina secured ‘enlightenment’, while sitting
under the Ashoka tree, and Buddha under the boor nim tree.

Worship of yakshas—wicked and kind spirits inflicting
diseases and also driving them away, sometimes saving men’s
lives in the forest and sometimes destroying them—existed in
ancient Bihar. Yakshas are described as spirits of trees, springs
and mountains. In Vedic literature and in the Epic about them,
they are spoken of as people, which apparently reflects the
meeting of Aryans with the people who worshipped Yakshas.
Such animist representations, characteristic of the cults of all
local people occupy an important place in the philosophy
of Jainism.

There are many references in literature about enmity and
clashes of the Aryans with the Asuras.

It is described in Mahabharat (III, 90, 301) that the Asura
by name Vatapi behaved with the Brahmins so scornfully and
with such enmity that one of the Aryan sages reduced him
to ashes by his curse.

In Arthashastra (XIV, 178-3) Asuras are referred to as indulg-
ing in magical conspiracies, from which it is clear that the
Aryans in their images connected them with black magic
(black magic, witchcraft, sorcery are even today spread amongst
the Asuras and other local tribes of Bihar).

‘Manavadharmashastra’ (Laws of Manu) considers that mar-
riage called ‘asura’ is a lower form of marriage and does not
conform to the religious-ethical prescription of Dharma; mar-
riages of Paishacha and Asura form must never be performed.®
According to this form of marriage ‘Dahej’ (bride-price) is given
for the bride. This practice is not adopted by the Aryans and
to this day is condemned by all ‘pure’ castes. (A rational father
must not take even the smallest insignificant recompensation for
the daughter® But with the aboriginal tribes, including
Mundas, ‘Dahej’ (bride-price) is compulsorily paid for the
daughter and this custom is widely spread amongst the lower
castes which were formed out of the pre-Aryan population of
India. From such prohibitions it is seen how Aryans (Brahmin
law-givers) tried to protect their society from the influence of

25. Laws of Manu, III, 24-25, p. 55.
26. Ibid.
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the customs and social institutes of local peoples and in parti-
cular the Asuras.

It is possible to speak with certainty that the Asuras were
the bearers of the ancient forms of Jainism as is done by
Acharya Tulsi? Probably it is more correct to say that the
cults of the Asuras entered into Jainism. The word ‘Asura’ is
used by the Jains themselves in a sense close to the brah-
manic sense ie. as meaning the spirits of the dead wicked
people but more frequently Asuras are called retinue of Tirth-
ankaras i.e. an honourable place is given to them.?

It is possible that the other autochthonic people—the Bhils—
who had also widely settled in ancient India practised the cults
which were one of the component parts of Jainism.

A viewpoint exists in ethnography that the Bhils at one
time spoke one of the Munda languages. It is considered that
Nishadas, always referred to in the Epic, Puranas and other
works of ancient literature were Bhils® According to the
geneological lists contained in the Puranas a ruler by name
Nishadha (who must be understood as ethnonym) originated
from Vena whom the priests killed because he restricted their
power. This Vena in his turn had Anga as his father (Anga—
name of an ancient state on the ecastern border of modern
Bihar) and his sons-in-law were sons of Sudyumna, by names
Udlaka, Gaya and Vinateswa (rulers of eastern Gangetic states).
Let us remember that the Sudyumna people were possibly
related to the Munda family, as has been referred to above.

According to geneologists all the abovementioned persons
are traced to Manu Chakshusha, who through his ancestor
Dhruva (polar star) can be traced back to still distant ancestor
Uttanapada. The name ‘Uttanapada’ can be translated as the
‘Northern country’. Thus the line of Sudyumna somehow
can be traced back somewhere to the north. But since we do
not have weighty grounds to assume that the Munda people

27. F. Bushanan, Particulars of the Jains; H. Jacobi, Jaina Sutras
Kalpasutra—Lives of the Jinas. )

28. Census of India 1931, Vol. 1 Part II; C. S. Benkatachar, Ethno-
logical Accounts of Bhils of Central India, pp. 51-52; T. B. Naik, The
Bhils, pp. 11-13; A Banerji, Archaeological History of Mewar I (from 3rd
century B.C. to 300 A.n.) pp. 316-53; R. Shafer, Ethnography of Ancient
India, p. 8. '
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or other pre-Aryan peoples of India, closc to them did not
appear from the northern country, we are left to think that
this line of kinship, carried in the gencological lists of the

Aryans speaks rather about the process of inter-breeding of
local eastern Gangetic peoples with the Aryans—descendants
of ancient people who had actually come somectime from the
northern regions.

Thus, if Bhils—Nishads—Sudyumnas can be recognised as
Mundas then preciscly the faiths of this central and eastern
Indian mass of tribes of Mundas must have played a signi-
ficant role in the formation of Jainism.

" Ethnography has not as yet cstablished whether the Dravi-
dians also lived in Bihar in those ancient times. Many scholars
assume that precisely Dravidians formed the chief mass of
the settlements of the Indus valley in the most ancient period.
Judging from the legends of the Jains themselves, their religion
had sometime spread beyond the borders of India, towards
its west. It is interesting to note in this conncction that the
elements of Dravidian languages are traced back to the ancient
languages of eastern shores of Africa, in several Mediterranean
languages and the languages of the countries of Near East.”

It is possible that the Aryans ejected Dravidians from the
regions lying towards the west of India or out of North India,
compelled them to cross forests and mountains of Central
India and push out in the south. It is also fully possible that
the Dravidians marched along the Gangetic valley in the east,
in the region which is of<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>