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Jainism like Buddhism does not believe in a Creator God
and for that reason does not believe in avatdravida or decent
of God-head as and when necessary for establishing peace
on earth. Instead it believes in purification of self which
will lead to the perfection of man. That ultimately can
ensure peace on earth.

This problem of perfection of man has been tackled by our
seers— Arhats or Tirthankaras as they were called, All

the rules and codes of conduct as enjoined by them such as
non-violence, non-falsehood, non-theft, non-sex and non-
accumulation are intended to be practical aid to the
attainment of that perfection. One has to strive for it by
human endeavour through patience, forbearance, self-denial,
forgiveness, humility, compassion and consideration or

in brief, by suffering, sacrifice, love and kindness. In a sense
it is ascent of man by conquering his lower or baser self.
Story of Jainism is the story of this ascent.

Here in this book we have tried to retell that story through
ages as it has found expression in the life of man as weil
as in its art and literature.

—The Editor






Foreword

The Jainthology, a Silver Jubilee Volume of the Jain Journal, is a
collection of twenty-five articles selected from the past issues of the
Jain Journal as 2 mark of the completion of the twenty-fifth year of
its existence. Generally, most of the Silver or Golden Jubilee volumes
are published on the basis of the fresh and new articles summoned
from some present scholars of the subject. But this Silver Jubilee
Volume is actually the reprint of some 25 articles which have already
been published in the different issues of the Journal for the last 25
years, This is an excellent idea, unique of its kind and singular
in its nature, which shows the personality and the originality
of the EBditor, It is, indeed, true that the articles published
here have still some values and are the perennial sources for Jaina
religion, philosophy and culture. As the articles published in the Jain
Journal are of high standard and indicate a deep understanding of the
subject, there is no harm in reprinting those articles which seem to be
rare and important on the one hand, and valuable and outstanding in
the domain of Jainistic studies and research on the other. It is not the
time of the articles that is counted much for determining their worth,
but the quality of the contents which has some lasting and permanent
values for future generations to judge. A careful look at the contents
of the volume will at once reveal the veracity of the statement.

The erudite editor of the Journal, Sri (lanesh Lalwani, has selected
some 25 articles from the past issues of his Journal for representing
25 years of its existence. It seems that there is a philosophy behind
the selection of these articles. Firat, the editor has selected only those
articles which are vast and varied, and rare and uncommon in Jaina
thoughts and ideas. Secondly, the editor thinks that because of the
uncommon and varicoloured nature, some of the articles collected here
might have passed into the land of oblivion during the progress of the
Journal, Lastly, it may be regarded as one of the noblest ideas to
celebrate the Silver Jubilee Volume by means of one’s own treasures
(ganga-jalenaiva ganga-paja). It is, perhaps, with this idea in the
background that the editor has selected only 25 articles to commemo-
rate the 25 years’ progress of the Journal, The articles of the volume
are manifold. It embraces the themes on the history and prehistory of



viii

mankind in relation to Jaina scriptures, on religion and philosophy,
on historical and hagicgraphical events, and even on thanatology and
penology, It describes in a succinct manner the doctrines of afiimsa and
karma, and its special treatments in Jaina Iconography and in ihe
comparative study of Jainism with other systems of Indian philosophy,
in Agama literature and linguistics, are attractive and noteworthy.
In one word, considering the unique aspect of the volume it can be
designated as an excellent Handbook of Jainism which covers most of
the basic tenets of Jainistic studies. It is a welcome idea for which
the editor is to be thanked and congratulated for imbibing such a
project with a new and critical outlook which is obviously praiseworthy.
The volume before us shows the worth of the eminence and erudition
of the editor.

It is also one of the features tc mention that this volume is printed
beautifully on good paper at a well-known press of Calcutta, and
is nicely bound., It contains many pictures illustrating different
facets of Jainism. The printing is practically free from mistakes for
which the sole credit will go to the assiduous and indefatigable labour
of the editor. This is one of the solemn qualities of the Jain Journal
in general and this volume in particular.

It is a well-known fact that since the time of Mahavira (6th or 5th
cent. B.C.), the study of Jainism has been steady and contributory to
the history of mankind., The contributions of P. C. Dasgupta, J. C.
Sikdar, and V. G. Nair to the history and prehistory of mankind in
relation to Jaina scriptures will pave the way for evaluating the history
of Jainism. These articles will help us to frame our ideas about the
antiquity of the Jainas. J. P. Jain’s paper on the origin and develop-
ment of Jain religion is still worth reading. He has succinctly delineated
the revival of Jainism in the later Vedic age.

K. C. Lalwani‘s sketch on Bhagavin Mahavira along with his
doctrine is a refreshing one and admits lots of new material and out-
look, While describing the history of India, Lalwani says, ‘It has been
the fancy of Indo-Arvan writers of Indian history to present both
Mahavira and Buddha as the two most successful and iflustrious
leaders of the ‘reaction’ against the rituals and sacrifices of the Brah-
manical religion. It is far from true and it is necessary to recognise
that Sramana and Brahmana currenis of religion were independent and
mutually exclusive of, and had nothing to do with, each other.” (pp.
37-38).
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Two of the papers are completely new digressions from the
normal course, One is on Jaina Thanatology (< Greek thanafos, ‘death’)
" by Arvind Sharma who tries to explain kevalgjfigna in the light of
thanatology. He concludes by saying that “‘the evidence provided by
subjects who have had near-death experiences of prolonged duration
lends plausibility to the otherwise seemingly airy-fairy comcept of
kevalajfiana in Jainism.” (p. 50). And the other one is on penology
(< Greek poine, ‘penalty’ > peno-+logy) by R. C. Lalen, “Jain
Penology'’, says Lalen, ‘“is the child of karma philosophy. The crimi-
nologists know karma in its retributory and retaliatory role. Association
of karmic atoms forming a karmic-body (kdarmana sarira) gloss over
conscience of non-liberated souls since eternity.”” {(p. 79). He has
nicely illustrated the subject with the *Five Great Vows' (mahavratas)
and the mini-vows (anuwvratas) and with other similar topics. But the
Doctrine of Karma by Y. Krishnan is written from a different angle of
vision. In a short but lucid paper the writer has outlined the basic
tenets of karma which, in his opinion, is quite different from the
Buddhists. It is true, indeed, that the theory of karma in Jainism
occupies a unique place along with ahimsd (non-violence) which, A. C.
Sen thinks, is the fundamental issue of Jainism,

Since the time of Albrecht Friedrich Weber (Indische Studien, vol.
XVI, 1883, vol. XVII, 1885), some scholars have been discussing the
problem of Parvas exhaustively. Weber was the pioneer in this respect.
In his essay, Uber die heiligan Schriften der Jainas (*Sacred Literature of
the Jains’), he mooted this question for the first time, and this point
was raised again and again by later scholars. Jarl Charpentier, for
instance, reiteraied this problem afresh in his Introduction to the
Uitaradhyayana-sitra {1914). But none of them arrived at any definite
conclusion. But Suzuko Ohira has adumbrated this issue agaip with a
new ocutlock in hec article, Problems of the Pi#rva. She has cited
several instances from the scriptures to prove that ~“the Parva forms an
independent literature different from 12 Aagas as evinced, for instance,
in the Nandi Therdvali 35 (39 in the Swrtdgame) that speaks of Nagarjuna
to have been the knower of Kglika-siatra and the Pgrva, and in the
Catuhs$arana 33 that enumerates 14 Parvi, 10 Parvi and 9 Purvi side by
side 12 Angi and 11 Angi.”” {(p. 95). She has further said that ‘‘each
Tirthankara is assigned to be the source of the Parva literature as well
as the Asnga literature in his own Tirtha. In Mahavira's Tirtha
Mahavira is therefore the source of 14 Parvas and 12 Angas.” (p. 96).
In a short limited space and time Ohira’s discussion is unique and to
the point,

The Jain Journal in general, and this Jainthology in particular, is a



source book for the comparative study of Jaina religion and phifosophy.
There are several articles which deal with the comparative aspect of
Jaina philosophy. Besides the texts of Syddvada-maiijari and Prameya-
kamala-martanda, two pioneer works adumbrating the Jaina view-
points in juxtaposition with the six systems of Indian Philosophy, the
Reals in Jainism by K. B, Jindal is a nice selection which describes the
comparative aspect of all systems of Indian Philosophy with
particular reference to Jainism. Along with this, the article on the
Vibhajjavada by Sagarmal Jain, the Refuwtation of Advaita Vedanta
in Major Jaina Works by Yajneswar S. Shastri, and the Jaina
Influence in the Formation of Dvaita Vedanta by Robert J. Zydenbos,
forming a trio, will give a comprehensive idea about the standpoint of
Jaina philosophy in relation to others, But Mohan Lal Mehta has
emphasized that the Jainas have contributed a number of original ideas
to ontological, epistemological and logical concepts of the philosophical
thoughts of India, even though, * the Jaina philosophy has some simila-
rities with the other Indian philosophical schools.”” (p. 193).

One of the most interesting selections of the anthology is the article
which deals with the popnlation of the Jainas in India by Jagadish
Prasad Sharma. In his opinion, Sharma asseverates poignantly that
statistically the Jainas have always been a minority in Indian society. In
his paper Jainas as @ Minority in Indian Society and History, he has
penned the picture from two points of view. For modern times com-
prising nearly hundred years his agrument is based on the Census Report
of the Government of India published since 1881. Though, says he,
“’scholars have long raised questions regarding the accuracy of census
figures”, but “"even allowing for misrepresentations, their population in
India would not amount to more than three million at the most”. (p. 222)
Apart from this method, the population of the Jainas from the very
inception of their religion has been ransacked from the pages of history.
He has nicely analysed the origin, growth and development of the Jaina
community in India and has come to the conclusion that though in
reality the Jainas have never been the highest in population, in ancient
and mediacval periods they were the strongest exponents of the then
India in intellectual and literary activities. In this short paper, Sharma
has picturesquely delineated the contributions of the Jainas, even as a
minority, to the different branches of human knowledge. He asserts by
saying that “‘the Jains have extended their activities beyond the sphere
of their own religious literature to a far greater extent than the Budd-
hists have done, and they have memorable achievements in the secular
sciences to their credit, in philosophy, grammar, lexicography, poetics,
mathematics, astronomy and astrology, and even in the science of



politics. Thus we sece that they occupy no mean position in the history
of Indian literature and Indian thought.” (Winternitz, Hisfory of Indian
Literature vol. 11, pp. 594-95). I personally feel that this is a good piece
of research work for which the writer will be crowned with panegyrics,

Besides the above, there are other sundry papers. The Jaina Iconogra-
phy by U. P. Shah and the Thakkura Pheru and the Popularisation of
Science in India in the Fourteenth Century by Sreeramula Rajeswara Sarma

are not only interesting, but also contributory to the knowledge of
Jainism.

The above brief survey of some of the selections by the editor will
prove bevond doubt the justification of such a puoblication after the
lapse of twenty-five years. It is quite in the fitness of things that the
learned editor has thought it necessary to reprint some of his choicest
and interesting articles from his past treasure-house of knowledge.
This volume will serve as a sort of thesaurus of Jainism where a collec-
tion of selected articles is conglomerated. This volume can be recom-
mended to all lovers of Jainism and a student of Jainism must make
it a point to have by his side Jainthology which will act as a source
book of Jainistic studies. In conclusion, it can be said that this publi-
cation of the editor will reveal an hitherto undisclosed chapter of the
cuitural history of India. The editor, Sri Ganesh Lalwani, has rendered
a considerable service to the cause of Jainism, and I believe that this
volume will definitely attract the attention of the scholarly world.

Dr. SATYA RANJAN BANERJEE
Professor of Lingnistics, Calcutta University,
Calcutta
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Tirthankaras, Pratyeka Buddhas
And The Ascent Of Man

P. C. Das Gupta

Since the era of scientific researches initiated in the last century by
Charles Darwin, Thomas Henry Huxley and other stalwarts much truth
in respect of the evolution of man has been revealed. The gradual
discovery of fossil man in Europe, Africa and Asia by explorers and
scientists have helped reconstructing some of the most important
accounts of the history of the kominids who evidently passed through
various stages and branched off in situations profoundly enigmatic for
convergent, disappearing or parallel features and tendencies in respect
of members representing distinctive physical structures and attitude
towards subsistence in their peculiar environments. In this field of in-
vestigation the views of Darwin could be prophetic at times. As J, S,
Weiner has pointed out. “In the Descent of Man (published twelve
years after the Origin) he made *predictions’ about the earlier stages of
human evolution. The remarkable accuracy of his reconstructions has
not perhaps been fully appreciated. Darwin did in fact depict the
main features of two stages which now a days we should see as corres-
ponding to the Dryopithecus level (ronghly 20 million years ago) and the
Australopithecine level {roughly 1 million years ago).”

{(Foreword to the Guide to Fossil Man by Michael H. Day, Cassel,
London, 1965}).

By the efforts of anthropologists, palaeontologists and archaeologists
uptil recemt years the gradual progress of Aominids from their most
primitive stage ushered perhaps by apes like the Ramapithecus of the
Indian Siwalik and their corresponding members of Kenya in Africa and
elsewhere in the prehistoric world has been studied with brilliant results.
Whether from Taung (Tswana), Sterkfontein or Ternifine in Africa or
from Swanscombe (Britain), Fontechevade (France) or Heidelburg
(Germany) in Europe or from sites in Java and China among a list of
other places, the physical remains of early man appear to be of perpetual
interest, The dedications of scholars in the field amidst ancient forma-
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Mysterious human foot-prints at Bambuzi in Southern
Rhodesia, Africa. These seemingly sacred carvings might be
the work of wilton people about 6,000 years ago.

tions, deposits and silts have brought to light different physical structures
and cranial features of early man, The current researches have shown
that the Ramapithecus with its insipient characteristics anticipated the
emergence of man as early as about 14 million years before present.
Surprising discoveries in the Olduvai Gorge in the Serengeti Plain of
Africa as also at Lake Turkana and at Ethiopia in the same continent
have indicated that the hominids of parallel lines with degrees of physical
evolution appeared in the scene about 2 million years ago and in earlier
times., In this connection it has been held by prehistorians that the
hominids in course of their slow and diverse process of development
engaged themselves in food-quest and eventually after thousands of years
since the recognizable beginning of their career on earth their style of
survival changed from food-gathering to food-growing. Originally rely-
ing on nuts, fruits, edible roots etc. in an arboreal environment at least
at particular regions. An excerpt from an article published in Time,
Nov, 1977, as given below sums up the trends as best as possible. .

“«Anthropologists now believe that man’s family tree goes back to
a primate called Dryopithecus, a true ape that appeared about 20 million
years ago. Much later—by 14 million years ago the Dryopithecus line
had split into three branches. One branch evolved into the ancestors
of to-day’s great apes—the gorillas, chimpanzees and orangutans, which
are man’s closest living cousins, Another produced a creature called
Gigantopithecus, a huge ground ape that roamed the valleys of Asia for
a few million years before it became extinct. A third branch gave rise
to Ramapithecus, which most anthropologists believe was a distant
ancestor of man,
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“The cause of the changes can be traced, at least in part, to plate
tectonics, the movement of the great crustal plates that ride on the
earth’s semi-molten mantle and provide its solid outer shell. Some 45
million to 50 million years ago, the plate that carries the Indian sub-
- continent was pushing up into the underbelly of Asia, slowly thrusting
up the massive mountain range now called the Himalayas. This new
barrier to global wind circulation helped change weather patterns,
altering average temperatures around the world. By about 14 million
years ago, climates that had been tropical had turned largely temperate
jungles had thinned out, and fruits and nuts normally available year
round began to appear only seasonally.

“The changing food supply offered new opportunities for feeding
outside the forest. Some of the forest-dwelling apes began venturing
into the savanna, or grasslands, in search of food such as roots, seed
and finally the meat of other animals.

The entire episode including the stratigraphic position of fossil man
has illuminated a history that is fascinating and enigmatic from diverse
points of view. Nevertheless, the general view-point with regards to
the life of our ancestors may not appear satisfying if the emphasis is
given on food-quest only. One may be eager to learn about their ins-
piration and evaluation of ethics, justice and what is beautiful. While
the upper Palaeolithic art of France, Spain and other places will throw

™~

Painted bison in its moment of inexplicable glory in the
palaeolithic cave at Altamira in Spain.
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Adoration of a naked saint or a hero. Prehistoric painting in a
rock shelter at Cogul near Lerdia, Spain.

light on this subject, the prehistoric cult-figurines as found in Asia and
Africa will indicate how traits ike involvement in respect of the mystery
of life and devotion towards the glory of nature had been enrooted in
the culture of man with several thousands of years before the beginning
of the Christian era. As famed archaeologist Jacquetta Hawkes had
observed,

““The self-consciousness that intensified with the elaboration of the
cerebral cortex, making man more and more aware of his actions and
his separation from nature, was to take two main and opposing direc-
tions. One was towards controlling the environment, This led imme-
diately to tool-making and then on the whole accelerating course of
our technical and scientific advance. Here analysis, breaking down of
the whole into manageable parts, has been the means, and the ends are
wholly practical and material, The other direction is towards reuniting
the part with the whole, man with the universe from which his cons-
ciousness seemed to divide him. This way led to ritval, art, religious
faith, mysticism and some aspects of philosophy.”

(Prehistory and the Beginning of Civilization, UNESCO 196 , by
Jacquetta Hawkes and Sir Leonard Woolley, pp. 105-6).

As it seems, the mysterious history of the hominids might have
sparkled with inspirations and certain realizations in remote antiquity.
Such ascent of man appears likely in the perspective of myths and
progress of culture, This was perhaps as important as the quest for
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food before Holocene, Here we may recall the glory of Egyptian god
Thoth or Tehuti who is sometimes represented as the divine baboon or
dog-ape (cynocephalus) worshipping the Sun. The deity being both a
divine healer and an embodiment of wisdom was addressed by the great
~god Ra as follows :

‘““For thee, O Thoth I shall make a resplendent abode in the great
deep and the uaderworld which is Duat. Thou shalt record the sins of
men, and the names of those who are mine enemies ;...

““So came into being by his power the ibis, the crane, and the dog-
ape, the messengers of Thoth.”

(Donald A. Mackenize ;: Egyptian Myths and Legends, p. 11).

In Indian mythology the monkey has at times an exalted position
in respect of purity, faith and devotion. Apart from the role of Hanu-
mana, the devoted follower of Rima, the avatara of Visnu, the cosmic
deity, the monkey appears as a cognizance of Jaina Tirthankara Abhi-

A scene envisaging Siva Pasupati or a supreme

meditation as that of a Jina or any other saint

of distant past. The motif is carved on a seal
from Mohenjo-daro, Pakistan.

JAINTHOLOGY )5



A sculpture of alabastel that may represent
a royal philosopher absorbed in meditation
Mohenjo-daro, Pakistan,

nandananitha and the Buddhist legends contain the story of the noble
Mahdkapi who was all intent to save his followers at the cost of his own
life. As late as seventh century A. D. the Chinese pilgrim Hiuen-tsang
refers to monkeys who offered honey to the Buddha near Vaisali

“The pilgrim next tells us about the Monkey Tank, which was to
the south of a stone pillar about 50 feet high surmounted by a lion, at
an ASoka tope, to the north-west of the Relic Tope. He says the Tank
(or Pond) had been made by monkeys for the Buddha, and that the
latter resided at this place. Near the west side of the Tank, he con-
tinues, was a tope on the spot at which the monkeys took the Buddha’s
bowl up a tree for honey to give him ; near the south bank was a tope
at the place where the monkeys presented the honey; and near the
north- east corner of the Tank was a picture (or image) of a monkey.”

(Watters : Yuan Chwang, Vol. II, p. 65).
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As Watters has pointed out,

“The story of a monkey or a flock of monkeys (or apes) presenting
wild honey to the Buddha is told with variations in several Buddhist
scriptures. In some the scene of the story is laid near Vaiéali (and our
-pilgrim, it will be seen, tells of a troop of monkeys offering honey to
the Buddha at this place), in some at Sravasti and in some at the
Natika village.”

(Ibid., Vol. 1, p. 301-310).

Another story also recalls how Upagupta “was born as a monkey
(or ape)” in one of his previous births and ““became the chief of a troop
of monkeys living at Urumanda’. It is told that ‘*he made offerings
and shewed much kindness to 500 Pratyeka Buddhas who were living
on another part of Urumanda. The merit of his conduct to these
worthies brought the monkey birth as a human being in his next exis-
tence, and in it, as the Bhiksu Upagupta, he rose to be a most success-
ful preacher, a peerless saint, and 2 Buddha in all but the bodily signs.”

(Ibid,, Vol, 1, p. 311),

Though it is difficult to discover human enlightenment ia respect of
the mystery of eternity in the palaeolithic art of man still the paintings
and sculptures of the age convey at times some of the feelings of the
artists which are noble and at the same time enigmatic, Thus, tbe
painted bison shown as recumbent in the palaeolithic cave at Altamira
in Spain has the sublimity and repose of an icon. The prehistoric ‘ritual
scene’ at Cogul near Lerida in a Spanish rock-shelter visnalizes a naked
man who stands rigid and aloof being surrounded by women, It is yet
to be decided whether the subject depicted here is connected with some
unknown phallic worship or it depicts an account of a saintly hero
surviving the ordeal of temptation, Here it may be recalled that
explorers have noticed carved human foot-prints at Bambuzi, 27 miles
of Wankie in Southern Rhodesia, (Neville Jones : The Prehistory of
Southern Rhodesia, Cambridge 1949, fig. 38, p. 67). After investigation
the explorers could form then “‘no conclusion than that the carvings
were the work of Wilton people.”” The latter represented, as it appears,
a microlithic culture of the African Late Stone Age of about 6,000 years
ago. In fact, the aspect concerning the quest of beauty in the ancient
world by early man and his realizations of the glory of life and eternity
could lead to culminating ideals of meditation in Mohenjo-daro as it
has been manifestingly proved by the famous motif of what may be
recognized as Siva Pafupati or an apostle absorbed in contemplation
and the sculpted image of a royalty seemingly engaged ia dhyana.

[ July 1980 ]
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Evolution of Mankind as Depicted
in the Jaina Agamas

J. C. Sikdar
Infancy of Human Race

According to the Jaina dgamas human race had its genesis in
Susama-Sugama,! the first period in time cycle. In that age, Jand was
cool, colour, taste and touch of things were pleasant, sweetness of soil
was infinite times greater than that of sugar of the present day. Things
were snigdha (bracing == adhesive, i.e., full of calory). For this reason
the people of that age used to take a little vegetable after every three
days and were statisfied with it. Foodstuflf was a natural product and
not an artificial one. Artificiality in human life was also non-existent
and for that the span of life was very long. They were very tall and
lived up to three palyas and never met accidental death. The natural
atmosphere was so congenial to health that they were gentle and plea-
sing by nature.3

The second period in time cycle is called Susama with a length of
three kotdkoti sagara. In this age meal was taken by man after every
two days. The span of his life was two palyas and the height of his

V. Jambuddive  bharohe vase imise ussappinie susamasusamae Sameae ... bahusama-
ramanifje bhumibhage hotrha ... savvovapupphaphalasamidihao p:mdmmjavapasw
diaa 4, Jambudvipa-prajnapti, (Sam:candnya vriti}) 2,19, pp. 96-97 ¥

2 tenam manua supaitthiakummacarucalana  java ... aj;ermauapfvarmusa!myam-
gulio ... jakicchiakamakamino, 1bid., 2.21.

atthamabhattassa aharatthe samuppajjai, pudha wpupphapfzmahara . pudhavie ...
gulei va khamdei va ... sakkarai va ... asae panatte, Ibid.,

rukkhagehalaya ... suhasialacchaya pannatta samanause, Ib:d., 2.23.

tise samae bharae vase gehaf va .. ro inatthe samatihe . gamai va ... no inatthe
samartfie ... asi va masi va kisi va vanietti va panietti va vanwe: va ... no inaithe
samatihe ... bharahe rayal va . no inatthe samatthe ... dasei va pesei va sissel
va bhayagei ... no inatthe samaithe ... mayva va piyai . . hamta althi, no ceva nant
tirve pemmabamd/zane etc,, Ibid., 2.24.

manuanant ... fahannenam desunaim tinni paliovamaim ... sanicari, Ibid., 2.25.
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body came down to two kosas. The cause of this decrease in stature
and span of life was the diminishing state of braciness of foodstuff, of
fertility of land and of essence of things.?

This is the history of the lower stage of the infancy of the human
race as recorded in the Jaina dgamas. At this primitive stage when
man was living in the state of nature social order bad not come into
being as it is found today. The Yugalic system (the pairing system of
man and woman) was in vogue. Ia comsequence, there was no kula
{family), no varga (clan), no jitt {caste), nor any organised society or
kingdom. The population was very small ; one pair of boy and gisl
was born to each parents before two or three months of their death,
There was no marriage system prevailing in this free society nor any
cultivation of land. They knew not how to produce cloth or construct
houses, Kalpa-vrksas (wish-yielding trees) were only source of sub-
sistence, clothes and residence. Nobody knew the names of §ragdra
{dressing and use of cosmetics and decoration), pleasure and enjoyment,
arts and sciences, There was no means of conveyance, There were
cows and buffaloes but they were free. There was no master nor
servant, no ru‘er nor the ruled. There was no exploiter nor the
exploited. Besides there was no religion. Such mental dispositions
as back-biting, blaming, laying blame on others, etc., were absent in the
minds of the people, nor there was sense of diminution and advance,.
They had not developed aptitude for quarrelling and fighting and were
ignorant of weapons. Literature was unknown Non-continence was
limited ; there did not take place murder, killing, etc., at that time,
There was no accumulation of wealth nor theft nor untruthfulness. The
people enjoyed natural joy and peace.®

In the third cyclic order of time, called Susama-Dusama, food was
taken by the people after one day, i.e., at alternate day.® Their span of

3 tise nam  samac eauliim  sagarovamakedakodihim  kale vikkamte anamtehim
vannapajjavehin -« samakale ... bakusamararmanije bhubhage hottha, ... chattha-
bhattassa ahorafthe . susamana, Thid., 2.26,

4 gavii va mahisii ve ... hama atthi, no ceva nam tesim manuanam paribhogattae
havvamagacchamti, ibid., 2.24.

5 tise sarmae bharaohe vase gehali va gehavenai va? goyama ! wo inatthe samatthe
... rayai va ... daseif va pesei va ... maya i va piyai va bhaya-bhagini, bhajja, putta,
dhuya. sunha va hamta atthi, no ceva nam tivve peimmabandhane samuppajjai .. no
r'ga‘;rhi is'fma(.’he, vavagayaerogdyamka nam  re  mankg  pannaila  Samanguso,
Ihid., 224,

& tise nant sarwae tthim sagarovamakodakodihim kale viikicanite ananitehint vanna-
paifavehim ... mannanam causarrhi pitthakaramduga cautthabhattassa ahararthe
samupajjai ... tivenamsamar pacchime tibhage bharahe vase manuanam ... chavvihe
samthane ... savvadukkhanamameam karemti, Ibid., 227,
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life was one palya and the height of their body came down to one kosa.
The length of this age was one ko:akozi. At the last phase of it the
calories of things began to decline still more rapidly. The number of
kalpa-vrksas was gradually becoming less and less. Natural laws began
to break down ; and artificial order came into existence and conse-
quently the Kulakara or Patriarchal society emerged in this environ-
ment.” That is to say, the tribal society came into existence out of the
pnatural society of free men.®?

The above account of the infancy of the human race as given in the
Jaina Agamas is corroborated by the views of F. Engels. To quote
him : ‘“Man still lived in his original habitat, tropical or sub-tropical
forests, dwelling, at least partially, in trees; this alone explains his
continued survival in face of the large beasts of prev. Fruits, nuts and
roots served him as food,...Although this period may have lasted for
many thousands of years, we have no direct evidence of its existence ;
but once we admit the descent of man from the animal kingdom, the
acceptance of this transitional stage is inevitable.”’?

Writing about the origin of family Engels writes : *‘In the primitive
stage of man, brother and sister lived as mao and wife originally. Here
the marriage groups are ranged according to generations : all the grand-
fathers and grandmothers within the limits of the family are all mutual
husbands and wives, the same being the case with their children, the
fathers and mothers, whose children will again form a third circle of
common mates, their children, the great-grand children of the first—
in turn, forming a fourth circle. Thus in this form of the family, only
ancestors and descendants, parents and children, are excluded from the
rights and obligations (as we would say) of marriage with one another.
Brothers and sisters, male and female cousins of the first, second
and more remote degrees are all mutually brothers and sisters, and pre-
cisely because of this are all mutunally husbands and wives. At this
stage the relation of brother and sister includes the exercise of sexual
intercourse with one another as a matter of course,’’ ¢

7 tive mam samae pacchime tibhae poliovamarthabitagavasese ecttha nam ime
paanarase kulagara samupaijirtha, Ibid., 2.28.

8 Iamgufvipaprajnapzi_ 2.27 ; See also Jain Dharam auwr Darsan, Nathmal Muni,
Pp. 2-3.
9 The Origin of the Family, Private Property and the State, F. Engels, p. 23-24,

1 Ibid., pp. 37-38. *‘In primeval times the sister was the wife, and that was moral”
—Marx (Note by Engels), vide Ibid., p 38.
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The study of Jaina Agamas as giveh above reveals that man lived
in his original habitat, tropical or sub-tropical forests, dwelliog, at least
partially in trees, Fruits, nuts and wild roots served him as food,
although there is no direct evidence of the existence of such a life in
modern India. But one should look into the wild forests of India,
particularly of Orissa, for having an idea of this transitional stage of
the infancy of the human race. As regards the Yugalic system of life
of man and woman one can find the trace of it in the system of
consanguinity prevailing among the aborigines of India besides the
cases of the Dravidian tribes in the Deccan, and the Tamils of South
India,

The picture of the infancy of human race as depicted in Jaina
Agamas with the background of the Yugalic system shows an older
tradition of the lower stage of ‘savagery’ which is not found in the
Vedic and Buddhist works. Only the Buddhist 1ext? refer to odorous
and sweet rice, self-ripening rice and disappearance of that rice, baving
contained a suggestion to point to the lower stage of ‘savagery’. It is
noteworthy that the great assembly of the Jaina monks took sufficient
care to embody the traditional accounts of the Yugalic system of Iife
handed down to them from the boary past, when it reduced them to
writing at Vallabhi council long before the birth of Karl Marx and
F. Engels. This account of the infancy of the human race bears a histo-
rical importance for the present and f{uture generations of India to
give it a proper place in the history of the development of man and
society.

Kulakara System Of Society

After countless years of the infancy of the human race there began
a new Age with the emergence of different conditions of life. On the
one hand, the means of subsistence decreased, on the other, the growth
of population took place and the necessities of human life increased in
unequal ratio. In this condition there started mutual strife, looting and
anarchy, i.e., there began the struggle for existence anong the people,
The force of these prevailing circumstances brought about a change in
the divine human qualities, such as, forgiveness, peace, equanimity, etc,
The seed of criminal disposition started to sprout in the minds of the

W padalalaya antarehitava akatthapako sali paturakosi skaro athuso suddha
sugandho tandulapphale, te mayam akatthagapakam sali, efc., Agganna Sutanta,
Dighanikaya (3 Pathikavaggo)}, pp. T1-72.
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people ; and chaotic condition gave them an impulse to build up a new
order of society. As a result of this innmer urge and action of the
people of that Age the Kulakara system (tribal or geatile system) came
into existence. They began to live, being organized into the society of
kula (gensy, They chose some one as their leader who was designated
as Kulakara (tribal chief). He was vested with the power to award
punishment to anyone found guilty. He made ail necessary arrange-
ments of the entire kwla in regard to peaceful living with the require-
ments of life. He always kept in mind the welfare of his ku/a and
made restraint over the criminal acts of looting, etc, This is the nucleus
of the first form of primitive administration in India.l®

The picture of kula as depicted in the Jaina texts is in essence
indentical with the gemos of the Greeks and the gens of the
Romans and the American Indian tribe. ~“The American was the
original form of the gens and the Greek and Roman the later, derivative
form ; that the entire social organization of the Greeks and Romans
of primitive times in gens, phratry and tribe finds its faithful parallel
in that of the American Indians ; that (as far as our present sources
of information go) the gens is an institution common to all barbarians
up to their entry into civilization.”’1®

“The Latin word, gens which Morgan, employs as a general desig-
nation for this body of consanguinei, is, like its Greek eqguivalent, genos
derived from the common Aryan root gan (in German, where the Aryan
“G" 1s, according to rule, replaced by “K”, it is kan), which means to
beget. Gens, genos, the Sanskrit janas, the Gothic kuni (in accordance
with the above mentioned rules), the ancient Nordic and Anglo-Saxon
kyn, the English kin, the Middle High German kunne, all equally singify
kinship, descent, However, gens in the Latin and genos in the Greek
are specially used for those bodies of consanguinei which boast a com-
mon descent (in this case from a common male ancestor) and which
through certain social and religious institutions, are linked together
into special community, whose origin and nature had hitherto, never-
theless, remained obscure to all our historians,”’ 14

The Prakrit word ‘kula’ as employed in the Jaina Agamas, also_signi-

12 Jambudvipa-prajnapti, 2.26 ; aham ca se damdam vatiehami, tahe tesim jo koti
avarajjhati so tassa wvafthavijijai. tahe so tasse damde vatteti, ko puna damdo,
hakkare, ha rume dutthe kayam, se tena hakkarena janati sisam paditam,
Avasyaka-curni, pp. 128-29,

13 The Origin of the Family, Private Property and the State, F. Engels. pp, 83-84,
14 1bid., p. 84,
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fies the same meaning of a common descent from a common male an-
eestor like Greek geros and the Roman gens, etc.

- Fourteen Kulakaras,*® according to the Digambara Jaina tradition,
presided successively over their respective kulas in different periods,
They are as follows: (1) Pratidruti, (2) Sapmati, (3) Ksemankara,
(4) Ksemandhara, (5) Simankara, (6) Simandhara, (7) Vimalavahana,
(8) Caksusmian, (9} Yasasvap, (10) Abhicandra, (11) Candrabha,
(12) Marudeva, (13) Prasenajit and (14) Nabhi.18

(1) Pratiéruti, the first Kulakara explained to his Aw/a the signi-
ficance of natural phenomena, such as, the rising and setting
of the sun and the moon, of day and night, etc.

(2) Sanmati, the second Kulakara, expounded the system of con-

stellation to his people and became the first astronomer of
the Age.

(3) Ksemankara, the third Kulakara, taught them the art of taming
the wild useful animals to employ them in the service of the
human society.

(4) Ksemandhara, the fourth Kulakara, invented the science of
making weapons out of wood and stone to chase wild animals,

15 According to the Svetambara Jaina Agamas, there are seven or ten or fifteen Kula-
karas, while the Padmacarira mentions fourtcen Kuolakaras., viz.. 1. Sumai, 2.
Padissui, 3, Simankara, 4. Simandhara, 5. Khemankara, 6. Khemandhara, 7. Vima-
lavahana, 8. Cakkhuman, 9. Jasaman, 10. Abbhicandra, 11, Camdabha, 12. Pasenai,
13. Marudeva and 14, Nabhi. See Jambudvipa-prajnapti, 2.28 for 15 Kulakaras,
In the Jambudvipa-prajnapti there are stated to be 15Kulakaras including Rsabha
while the Sthananga, the Samavayanga and the Avasyaka Niryukti, etc., mention
only seven. viz.. 1. Vimalavahana, 2. Caksusman, 3. Yasasvi, 4. Abhicandra, 5.
Prasenai, 6. Marudeva and 7. Nabhi. jambuddive bharahevase imise osappinie
satta kulagara hotia, temjaha—padhamiita bimalavahana 1, cakkhuma 2, yasa-
man 3, cautrham abhichamde 4, tarte pasenai 5, puna marndeve 6. ceva nabhi 7,
vide Jambudvipa-prajnapti, 132 iha tu  sri rsabhadevasamyukiah pancadasa
bhanitah, Jambubvipa-prajrapri, 2,28, Amongthem also Candrabha is stated
to be placed in between Abhicandra and Prasenajit. If so, how is the mutual agree-
ment among different numbers correct ? The answer is that there are two classes
of Kulakaras - one appointed in the dueties of Kulakaras and the other independent .
Vimalavahana, etc. are niyukras (employecs) who are mentioned in the Sthananga
here having done the duties of Kulakara they have become Kulakaras, Jambudvipa-
prafnapti, pp. 2.28, foot note No. 1. p. 132,

% Tiloyapannatti, Pt. I, vv. 421-504, pp. 195-205, ed. by Dr. A. N. Upadhye and
Dr, H. L. Jain, published by Jaina Sanskriti Samraksaka Samgha, Sholapur, 1963.
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(3) At the time of Simankara, the fifth Kulakara, many of the
kalpavrksas were destroyed by rain and flood, consequently
there arose the disputes and quarrels among the people over
the possession of a few remaining kalpavrksas for their sub-
sistence, This Kulakara settled their disputes by fixing the
propriety-zones for different groups of them, thus indirectly
conferring the right to property on them.

(6) An acute shortage of Kkalpavrksas which supplied the food-
stulf to the primitive’ people led to the quarrel and strife
among them during the period of Simandhara, the sixth
Kulakara, He conferred individuval right to property on them
by giving his verdict. It indicates the coming of property into
existencc in some form, having a relation with exploitation
in fature,

(7) Vimalavahana, the seventh Kulakara, taught his people how
to utilize the services of domesticated animals and to keep
them under control by tying them with the tethering rope, the
bridle and the like.

(8) At the time of Caksusman, the eighth Kulakara, the natural
order of bhogabhimi underwent change and the parents sur-
vived after the birth of the Yugala (a single pair of boy and
girl), for a long time and saw their faces with affection.

(9) Yafasvan, the ninth Kulakara, taught his people to regard
children as their own and to bless them.

(10) During the period of Abhicandra, the tenth Kulakara, the people
lived to play with their children ; they also began to give them
usefu! instruction for their mental, physical and material
development. This Kulakara came to be known as Abhi-
candra (signifying moon) because of the incident that he was
the first to play with his children in moon-light.

(11) At the time of Candrabha, the eleventh, Kulakara, children
were brought up with much care and attention, He was
beneficial to his people in many other ways.

(12) Marudeva, the twelfth Kulakara, brought all the remaining
kalpavrksas under the social control of the tribal organization.
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He made skiffs and boats and taught his people the art of
navigation., With the change in Nature and the formation of
many small hills, rivulets and lakes men began to move on,
having left their original habitat and scaled high hills, etc.
There took place some scanty and irregular rainfall for the
first time,

(13) At the time of Prasenajit, the thirteenth Kulakara, children
were born with prasena (amnion or innermost membrane en-
closing foetus before birth). This Kulakara came to be known
as Prasenajit because of his teaching the science of embryology
to his people.

(14) Nabhi, the fourteenth Kulakara, was the first man to teach
his people how to cut the navel strings of the children after
their birth, so he came to be known as such.?

There took place further change in Nature during the period of
Nabhi, The remaining kalpavrksas were now destroyed by rain and
flood, but the earth became pregnant with many varieties of crops,
trees, creepers, shrubs, birds, deer, etc. The people were wonder-struck
and immediately went to Nabhi for knowing the significance of all these
chaoges.® Nabhi explained to them that bhogabhiimi was dead and
karmabhami had born and henceforth they were to work hard to earn
their livelihood,'® He pointed out to them ‘that the rise of clouds and
rajn had made the earth rich with varieties of crops for their consump-
tion so they need not bewail the want of kalpavrksas?® He invented
also fire, the arts of cooking food and weaving cloths for their benefit,}*

17 1hid,

18 vgvagaya bhogabhumi bhavabhurvha sivi narvai ramasahi jayva vivikadhannadu-
mavel-ligummapasahuna nabhi ; datta-tam pekkhivi janavaua samcaelin man
melleppinu jhatti tahim, Prakrit Mahapurana,

18 kammabhumi bhuruha samjava, etc., Prakrit Mahapurana, 5.11, 14, p. 30,

20 kalpavrksocitam sthanam, tanvadhvasisata sphutam, Sanskrit Mahapurana,
4.184, p. 62. .

2 datta-kanakamdana sihisamdbukkanaim payanavihanaim bhaviyam kappasasutta-
pari yagganaim poadapgrimmaim  davivaim 44, Prakrit Mahapurana, S.11,
14, p. 30.

It is to be noted here that in the Avasyaka-curni, Pt. I, pp. 155-6, it is stated
that Rsabhadeva, the son of Nabhi, employed fire which was generated by the
mutal rubbing of dry woods for cooking food and other purposes ; next he in-
vented first pottery, then the art of clothing, etc.. during his father’s time.
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Thus the Knlakaras who brought this Age to progress and develop-
ment in the primitive tribal society taught their people during their res-
pective periods gradually the ways and means for defence from the
attack of Nature and ferocious animals, They fixed up the limitation
of individual ownership of land and trees. Having tamed and reared
wild animals, such as, elephants, etc. they taught their people to bring
those animals to the service of communication, They instructed them
how to bring up children and to christen their pames. They educated
their people how to protect themselves from cold, snow, etc. They
trained them also to cross the river with boats, to climb up the hill by
making steps, to protect themselves from rain by holding some covering
over their heads, and lastiy they taught them the art of raising crops,
by cultivation of land, after which there came into existence commerce
and trade, crafts and industries, all arts and industrial professions.
Due to these arts and crafts, ete,, this earth came to be called karma-
bhigmi (land of action).

The study of these events as stated in the Jaina Agamas and
Puranas reveals that the history of mankind is the history of the struggle
between animal man and divine man and that of the attack of man on
Nature to protect himself from its offensive behaviours in various forms.
This history is still continuing in the process of development of man
and society, as divine man has been congquering animal man and Nature
since the infancy of the human race up to the present day with his
mighty force and scientific explorations and achievement.

Besides, the above account of the Kulakara system of society
throws a considerable light on the middle and upper stages of savagery,
and the lower, middle and upper stages of barbarism as shown by F,
Engels and K. Marx. Middle stage of savagery begins with the employ-
ment of fire and the art of cooking and the active urge of discovery,
Men spread over the greater part of the earth’s surface by following the
rivers and coasts and scaling hills from his original habitat.

“The crude, unpolished stone implements of the earlier stone Age—
the so-called Paleolithic —which belong wholly or predominantly, to
this period, and are scattered over all the continents, are evidence of
these migrations. The newly occupied territories as well as the
unceasingly active urge for discovery, linked with their command of the
art of producing fire by friction, made available new food-stuffs, such
as farinaceous roots, and tubers, baked in hot ashes or in baking pits
(ground ovens), and game, which was occasionally added to the diet.
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after the invention of the first weapons the club and the spear.
Exclusively hunting peoples, such as, figure in books, that is, peoples
subsisting solely by hunting, have never existed, for the fruits of the
chase were much too precarious to make that possible. As a conse-
quence of the continued uncertainty with regard to sources of food-
stuffs, cannibalism appears to have arisen at this stage, and continued
for a long time. The Australians and many Polynesians are to this day
in this middle stage of savegery.”’22

Upper stage of savagery ‘*begins with the invention of the bow and
arrow, whereby wild game became a regular item of food, and hunting
one of the normal occupations. Bow-string and arrow constitute a
very composite instrument, the invention of which presupposes long
accumulated experience and sharpened mental powers, and, conse-
quently, simultaneous acquaintance with a host of other inventions,”’2?
“We find, even at this early stage, beginnings of settlement in villages,
a certain mastery of the production of means of subsistence ;: wooden
vessels and utensils, finger weaving {without looms) with filaments of
bast, baskets woven from bast or rushes, and polished (Neolithic) stone-
implements. For the most part, also, fire and the stone axe have
already provided the dug-out canoe and, in places, timber and planks
for house-building. All these advances are to be found, for example,
among the Indians of North-Western America, who, although familiar
with the bow and arrow, know nothing of pottery. The bow and arrow
was for savagery what the iron sword for barbarism and fire arms for
civilization, namely, the decisive weapon.’’?4

The next stage of Kulakara system is marked with the domestication
and breeding of animals and the cultivation of plants, the introduction
of pottery,*s and the smelting of iron ore%® as they are known from the
accounts of the performances of the seventh upto the fourteenth or fif-
teenth Kulakara in their respective Ages. These records of their activi-
ties are well-supported by the facts of history, According to F. Engels,
the lower stage of barbarism begins with ‘‘the introduction of pottery”’

22 The Origin of the Famiiy, Private Praperty and the State, F. Engels, p. 24,

23 Ibid.

24 Ibid., pp. 24-25.

3 tahe saming “hafthissa kumbhae kauna darisitam, pattavam, evam ta padhamam
kumbhakara uppannag evam ta ahare gato, Avasyaka-curni, pp. 155-156.

26 fhid., p. 156, According te K. Marx, after much progress of agriculture, i.e.,
after the introduction of plough with metal coulter, metal axes, bronze and iron
tips for spears, arrows, etc,, there came into existence the domestication of ani-
mals (See Fuyndamentals of Marxism-Leninism, 2nd Edition. Foreign Languages
Publishing House, Moscow, 1963) ; vide The Origin of the Familfy, etlc., p, 25.
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which ‘-had its orgin, demonstrably in many cases and probably every-
where, in the coating of baskets or wooden vessels with clay in order to
render them fire-proof.”’2? The characteristic feature of the period of
barbarism is the domestication and breeding of animals and the cultiva-
tion of planis.”’38

The middle stage of barbarism “begins, in the Fast, with domestica-
tion of animals ; in the West, with cultivation of edible plants by means
of irrigation, and with the use of adobes 'bricks dried in the sun) and
stone for buildings.’’2®

The upper stage of barbarism “begins with the smelting of iron ore
and passes into civilization through the invention of alphabetic writing
and its utilization for literary records,”” 20

It is to be noted that Rsabhadeva, the fifteenth Kulakara, according
to the Jambidvipa-prajiiapti, was the first tribal leader 10 make inven-
tion of sword®! by smelting iron ore and to introduce alphabetic writing
and its utilization for literary records.®> The Age of Nabhi and his son
Rsabha was the Age of transition from the upper stage of Kulakarism
into the dawn of civilization, which can be compared with the upper
stage of barbarism passing into civilization *‘with the invention of
alphabetic writing.””?® At this stage. which...was traversed indepen-
dently only in the eastern hemisphere, more progress was made in
production than in all the previous stages put together. To it belong
the Greeks of the Heroic Age, the Italian tribes shortly before the
foundation of Rome, the Germans of Tacitus and the Normans of the
days of the Vikings,’’3¢

*Above all, we here encounter for the first time the iron plough-
share drawn by cattle, making possible land cultivation on a wide
scale —tillage —and, in the conditions then prevailing, a practically
unlimited increase in the means of subsistence ; in connection with this

21 Ihid., p. 25.

28 fhid., p. 25.

29 fbid., p. 26.

0 7hid., p. 27.

N Skt. Mahapurana, Parva 16, 1L 179, 362 ; Prakrit Mahapurana, 8.V, 19, p. 87,
32 dvasyaka-curni, p. 136, lehatridaram-hambhiva dahinahatthena feho daita.

33 The Origin of the Family, etc., p. 27,

34 Ibid.. pp, 27-28.
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we find also the clearing of forests and their transformation into arable
and pasture land— which, again, would have been impossible on a wide
scale without the iron axe and spade, But with this there also came a
rapid increase of the population and dense populations in small areas.”’%8

It is to be observed that Rsabhadeva taught his people one hund-
red®® arts and crafts for sclving their economic problems and wphold-
ing the social order.

The picture of the evolution of mankind through the infancy of the
human race and Kulakarism to the dawn of civilization as depicted in
the Jaina Agamas compares well with ““the picture of the evolution of
mankind through savagery and barbarism to the beginnings of civiliza-
tion”’®7 as skeitched by F. Engels. Engels generalizes Morgan’s
periodization as follows ;

*Savapery—the period in which the appropriation of natural pro-
ducts, ready for use, predominated ; the things produced by man were,
in the main, instruments that facilitated this appropriation. Barbarism--—
the period in which knowledge of cattle breeding and land cultivation
was acquired, in which methods of increasing the productivity of
nature through human activity were learnt. Civilization— the period in
which knowledge of the further working up of natural products, of
industry proper, and of art was acquired.”’s®

According to the Jaina tradition as found in the Agamas, the
periodization of the evolution of maankind can be made in agreement
with the generalization of F, Engels in this manner : (1) ¥nfancy of the
human race the period in which there was the predominance of the
appropriation of natural products for use, (2) Kulakarism — the period
in which the knowledge of domestication of animals and cattle-breeding
and cultivation of land was acquired, the men learnt the methods of
increasing the productivity of nature through human activity and (3)
Civilization-—the period in which they acquired knowledge of the
further working up of natural products, of industry proper, and of art,

[ October 72, Januvary 73 ]

35 Ibid.. p. 28.

36  Advasyaka-curni, Pt. I. p. 156.

37 The Origin of the Family, etc., p. 28,
38 Ibid., pp. 28-29,
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The Indus Valley Civilisation
and Rsabha

Y. G. Nair

The discovery of Indus Valley Civilisation seems to have thrown a
new light on the antiquity of Jairism, The time assigned by the
scholars to this culture on the archaeological and other grounds is 3000
B.C. It seems that the people of Indus Valley were highly civilised
and cultured. Their culture, however, is ascribed to the Dravidians
who, according to the Jaina tradition, were the devout followers of
Sramanpa religion as preached by Lord Rsabha, the first Tirthankara
and contrary to Vedic beliefs, As they were the followers of Jainism,
the Dravidians are styled as Vratyas along with the Licchavis, Jaatys,
etc., by Manu. Likewise the Asuras were also the followers of Jainism.
The Brahmanas say that the Asuray were progeny of Prajapati (who
was no other than Rsabha) and they were hostile to Vedic Aryans (Rg.
1,174.5). In Brahmanic Visnu and Padma Purdpa it has been clearly
stated that Jainism was preached by a naked monk called Mahimoha
among the Asuras, who lived on the banks of the Narmada. This
region is regarded as a place of pilgrimage by the Jainas even today.
Sir John Marshall rightly notes that ‘‘a comparison of the Indus Valley
and Vedic cultures shows incontestably that they were unrelated. The
Vedic religion is normally un-iconic. At Mohenjodaro and Harappa
iconism is everywhere apparent. In the houses of Mohenjodiaro the
firepit is conspicuously lacking.”

It is a fact that the Jainas are the first Indian people who took to
iconism in their religious worship and made the images of their Tir-
thankaras which resemble those found at Harappa and Mohenjodaro.
The Harappa statuette is a male torso in nude form which re-
sembles the torsos found at Lohanipur (Patna). Dr. K. P, Jayaswal
assigned the latter to Mauryan and Sunga periods respectively and
declared that it is the oldest Jaina image yet found in India, as it
must belong at the latest to the Mauryan period.” (JBORS, March,
1947). In the face of similarities. the nude torso of Harappa seems to
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represent an image of a Jina, probably of Jina Rsabha. T. N, Rama-
candran, J{. Director-General of Indian Archaeology after studying
this question independently have declared that ““we are perhaps recog-
nising in Harappa statuette a fullfledged Jaina Tirthankara in the
characteristic pose of physical abondon (kayotsarga). The statuette
ender description is therefore a splendid representative specimen of
this thought of Jainism at perhaps its very inception.”

Figures on the Mohenjodiaro seals also depict the yogic pose and
idea of physical abandonment of the Jainas. These figures are repre-
sented as nude in standing kgyotsarga pose with a frisiala-like decora-
tion on their head and the eye-sight fixed on the tip of the nose, which
are the characteristics of an image of Jina. Prof, R. P, Chanda dis-
cussed it in detail as follows ; *Not only the seated deities engraved
on some of the Indus seals are in yoga posture and bear witness to the
prevalence of yoga in the Indus Valley in that remote age, the standing
deities on the seals also show Kkdyorsarga posture of yoga. --- The
kayotsarga posture is peculiarly Jaina, It is a posture not of sitting but
standing. In the Adipurdna, Book xviii, kdyofsarga posture is descri-
bed in connection with the penances of Rsabha or Brsabha. A stan-
ding image of Jina Rsabha in kayotsarga posture on a slab showing
four such images, assignable to the 2nd century A.D, is in the Curzon
Museum of Archaeology, Mathura, Among the Egyptian sculptures of
the time of the early dynasties there are standing statues with arms,
hanging on two sides. But though these early Egyptian statues and
the archaic Greek kouroi show nearly the same pose, they lack the
feeling of abandon that characterises the standing figures on the Indus
seals and images of Jinas in the kgyoisarga posture. The name Rsabha
means ‘bull’ and the bull is the emblem of Jina Rsabha,’’

Therefore it is possible that the figures of the Yogi with bull on
the Indus seals represent the Mahayogi Rsabha., The images of Rsabha
with zrisila-like decoration on the head in a developed artistic shape are
also found at a later period. Thus the figures on the Mohenjodiro
seals vouchsafe the prevalence of the religion and worship of Jina
Rsabha at the early period on the western coast of the country.

[ April 1972 )
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Revival of Sramana Dharma in the
Later Vedic Age

Jyoti Prasad Jain

The Vedic age of Indian history is supposed to have ended with
the Mahabharata War, which is now generally fixed in the fifteenth
century before the birth of Christ, According to the Brahmanical
Panranic tradition, the war also marked the end of the Dvapara age
and the beginning of the Kali-yuga, And, historically. the period from
circe 1400 B, C. to 600 B.C. is designated as the Later Vedic Age,
which is synchronised by a great revival of Sramanism and a conse-
quent decline in Brahmanical Vedicism.

The chief features of this age were an unprecedented elaboration
and rigidity in Vedic ritualism, a classification and compilation of the
Vedic hymns into four Sambhitds (Rk, Yajuh, Sama and Atharva), the
writing of abstruse prose commentaries, called the Brghmana on the
Samhitds, as also another class of Vedic commentaries, the Adranyakas,
so called because they were composed by forest recluses, and the
creation of a series of mystico-philosophical treatises, the Upanisads.
The six Vedangas, secondary limbs of the Vedas, were evolved. The
simple Vedic hymns were burdened with highly intricate, involved and
confusing interpretations. The sacrificial cult, at least in theory,
reached its climax. In the time of Adhisimakrsna, fifth in descent
from Pariksita, the Kuru king of Hastindpura, the swras, it is said, reci-
ted before a congregation of Brahmanical ascetics the traditional saga
of ancient heroes, said to have been originally composed by the Rsi
Vyasa. It was this collection of traditional lore which later formed
the basis of the epics, the Ramayana and Mahabhdarata, dating not
much earlier than the beginning of the Christian era, and of the prin-
cipal Brahmanical Purapas, produoced in the Gupta and post-Gupta
periods,
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On the other hand, this age witnessed a widespread revolt dgainst
the Vedic sacrificial cult which involved the killing of different animals
(cow, bull, goat, horse and even human beings) and was marked by
very elaborate ceremonial, rigid and complex ritualism. The chief
reason of this revolt was the growing influence of the non-violent and
spiritvalistic creed of the Sramanas. Even a few centuries before the
end of the Vedic Age, a movement to oppose animal sacrifices had start-
ed. The controversy that raged between Narada and Parvata at the
court of Vasu Caidyoparicara, king of Magadha, on the interpretation
of the texts in favour or against the sacrifice of animals in Vedic vajfas,
is a glaring proof which happily finds mention in both the Brahmanical
and Jaina traditions. In the Mahibharata age Krsna and Balarama,
the leaders of Yadavas, under the influence of their cousin, Aristanemi
(Neminatha), the twenty-second Tirthainkara of the Jaina tradition,
came to be staunch supporters of this ahimsite movement, Aristanemi
raised his voice not only against sacrifice of animals for religious pur-
poses but also denounced killing them for food. In fact, it was as a
protest against such slaughter of animals and birds which was going
to take place to entertain the members of his marriage party that he
made the supreme sacrifice of his life —renounced all worldly pleasures
and took to the life of asceticism and severe penance. It was Mount
Girnar (Girinagara or Urjayanta in Kathiawad) where he performed
austerities, attained kaivalya and commenced delivering his sermons for
the safety, peace and happiness of all living beings. In the post-Maha-
bharata period, thus it came to pass that barring a section of fanatic
Brahmanas, the major part of Indian society began to respond to the
influence of this ahimsite movement of which the leaders were Ksatriyas,
and not Brihmanas,

Even in the Brahmanic fold, many who did not openly adopt the
creed of the Sramanas, began to oppose vehemently Vedic ritualism and
animal sacrifices on the basis of Vedic tradition itself in which they be-
gan to seek the seeds of spiritvalism. They gave rise to the mysticism
of the Upanisads. The sacrificial yaffias were denounced, Vedic gods
like Indra, Varuna and Stirya were substituted by the formless, eternal,
supreme sentience, the Brahma. Self-realisation or subjective spirituat
experience was the greatest attainable object. Abstaining from vice,
control of senses, purity of thought, word and deed, self-discipline,
celebacy, meditation, concentration, detatchment and staying in spiri-
tual realisation were prescribed as means of attaining perfection or the
supreme spiritual status, Videha in Bihar was the chief centre of this
movement and again, the Ksatriyas were its principal leaders,
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This Upanisadic movement was a sort of link between the Brah-
manic and the éramana thought currents. As with the Sramana culture,
their exponents were mainly Ksatriyas, their stronghold was the same
eastern part of India, now including in the State of Bihar, their ideas
were remarkably akin to Jaina (éramana) spiritualism or adhyatma,
sometimes the terminology used being the same or very similar and
they were opposed to Vedic sacrifices and rigid ritualism of the Brah-
manas, But they upheld, unlike the é:amanas, the authority of the
Vedas, tried to or pretended to derive their ideas from them, still
looked up to the Brahmanas as custodians of their culture and readily
accepted the varpasrama system imposed by them on society. There
is no doubt that it was a very laudable attempt to bring together the
Brahmanas and the Sramanas. We do not know whether it was a
deliberate attempt with that specific object in view, or simply a result
of the impact and interaction of the two currents.

In this period no Vedic sacrifices, involving slaughter of animals,
are known to have been performed even by prominent kings, The
common man had developed a dislike for such religious Kkillings, Apart
from these, the Vedic religion of the time had become so rigid, complex
and elaborate that it lost popular appeal and gradually came to be con-
fined to sections of Brihmanas well-versed in Vedic traditions. The
masses either turned to the ‘Sramanas or the Brahmavadi Janakas, or to
the new popular cult which was gradually emerging as a synthesis of
the two and was based on purity of conduct and personal devotion.
The varnasrama institution was a characteristic of this new evolution of
this age.

The first exponent and pioneer of the Sramana revival of this age
was obviously the Tirthankara Aristanemi or Neminatha, who was
born at Sauripura (near Bate$vara in Agra district of Uttar Pradesh),
an important city in the ancient SBurasena Janapada, His mother was
Sivadevi, and father, Samudravijaya, was a leader of the Yadava Ksa-
triyas, Samudravijaya’s younger brother was Vasudeva whose sons
were the famous heroes, Krsna and Balarama. To escape constant
harassment at the hands of Jarasandha, king of Magadha, the Yadavas,
under the leadership of Kysna, abandoned their cities of Mathura and
Sauripura, and migrated to the west coast where they founded the city
of Dvaraka and settled down in it, Krsna was the master statesman
and politician of his times, and though he had all love and respect for
his cousin Aris{anemi, he remained a worldly man, while Aristanemi
adopted the life of supreme renunciation of a Nirgrantha érama:;la_.
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Neminatha with Ambika
From Sulgi, Bankura District. West Bengal

Courtesy : Archaeological Survey of India, Eastern Circle, Calcutta






The one was a Karma-yogin, the other a Dharma-yogin or Adbyitma-
yogin,

Krspa Vasudeva was one of the sixty-three most auspicious pet-
sonages of the Jaina tradition, Ethnologists believe that he was, if
not an outright non-Aryan, at least a semi-Aryan.” He was the origi-
nator of Krsna-ism iform of Bhagavatism) which is similar and nearer
to Jainism in its orign and is said to be a clear example of the rise of
an anti Brahmanic cult in the non-Brahmanic and clearly non-Aryan
environment.? In the Rgveda, he, it is said, is spoken of as a leader
of non-Aryan tribe,® but a definite reference, and perhaps the -earliest,
occurs in the Chgndogya Upanisad (Pr. 3, Kh, 17 dated the second
half of the first millenninm B. C.), wherein he is said to have developed
in his own teachings a number of ideas, adopted by him from his
mentor, the wise Ghora Angirasa.4 There are scholars who hold that
this Ghora Aagirasa was none else but Neminatha (Aristanemi), the
Jaina Tirthankara,® who, as stated before, was first cousin of Krsnoa.

Up till a few decades ago, historicity of Aristanemi had been
doubted by modern historians who usually fixed the upper limit of the
beginnings of India’s history proper about the 6th century B. C, But
now, when that limit has been raised to the end of the Mahabharata
War, generally assigned to the 15th century B.C.,* and Kr1sna, the leading
figure of that age, has been accepted as historical,” there is no reason
why Aristanemi should not be considered an equally historical perso-
nage, Apart from ancient Jaina works like the Tilova-pannatti, Agama-
siatras, Vasudevahindi, Harivamsa-purana, Aritthanemi-cariu and the
different version of the Jaina Mahipurana, many Brahmanical works,
right from the Rgveda down to the Vahdbharata and several Purdnas,
refer or allude to this Tirthankara by name, and a number of modern

scholars have endorsed to the view that he must have been a real
person,®

Guscva, N. R., Jainism (Bombay, 1971), pp. 15-19,

fbid., pp. 15, 19.

ivid., p. 18.

Ihid., 0. 15 » The Cuftural Heritage of India, Vol 1V, p. 37.

l(ausl.aémllf, D., Bharatiya Sanskriti awr Itihas, pp, 5-57 ; Sramana, May 1971,
pp. la-L4&,

8§ The Vedic Age:(HCIP, Vol. I, Bombay, 1957), p. 269 Jain.J. P., Bharativa
Itikas : Ek Drsti (2nd ed., Varanasi, 1966} pp, 35-36.

1 The Vedic Age. op. eit., Ch. XIV,; Guseva, op. cit., p. 15 f.n. ; Basu, N. N,
Harivamsa Purana, Introd. ; etc.

& Jain, J. P, Jainism, the Oldest Living Religion (Varanasi, 1951), pp. 20-24;
Srantana, op. cit., pp- 13-17,
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To quote a few : “Neminitha, the 22ad Tirthackara of the Jainas,
who preceded Lord Par$vandtha, was a cousin of Lord $ri Krsna. If
we admit the historicity of Lord Krsna, there is no reason why we
should not regard his contemporary Lotrd Neminiatha, the 22nd Tir-
thankara, as a real and historical person,’’?

‘ Neminatha was the cousin of Krsna. When the 22nd Ticthankara
of the Jaioas was a contemporary of Lord Krsna, the readers may well
imagine the antiquity of the remaining 21 Tirthankaras.”’10

Prof. H. S. Bhattacharya goes a step further and establishes the
historicity of Krsna himself on the basis of that of Neminatha, by
observing that ‘‘Notwithstanding remarkable difference, the Krsna
story in the Jaina Puranas is essentially similar to that of the Vedic
Puranas ... The appearance of the Krsna story in the Jaina sacred books
shows that Krsna of the Mahgbharata may not be a purely imaginary
being but that in all probability he was a historic person, a high-souled
powerful monarch,”’*!  And, in the opinion of another scholar, *The
Jaina traditions represent the oldest form of the Krsna legend.”’!? Yet
another writer, P. C. Dewan, concludes that the Jaina books contain
mapy historical facts which are not to be found in the Bhagavata litera-
ture, and that simply because there are certain discrepancies between the
Hinda and Jaina accounts or because the latter puts too long an interval
between Arisianemi and Paréva, the account of Aristanemi’s life as
given in Jaira books based on ancient Prakrit texts does not deserve
to be ignored.'* Well-known Vedic scholars like Swami Virupaksha
Vadiyar are convinced that the Vedic and Puranic allusions to Aristanemi
refer to none else but the Jaina Tirthankara of that name.l4 On the
same basis, Dr 8, Radhakrishoan has observed, ‘There is no doubt
that Jainism prevailed even before Vardhamana or Parfvanatha.”’:* And,
Dr, Fuohrer categorically asserts that, <Lord Neminatha, the 22nd

2 Basu, N. N., Harivanisa Purana, Introd., p, 6.

10 Karwa, Bhagavad-Gitg, Appendix. Dr. H., C. Raychaudhuri also describes
Anstaneml as acousin of Krsna in his Ancient History of Vaisnavism.

11 ‘Herpes of Jaina Legends’—Jaina Antiguary, Vol, XIV, Part 2. p. 77: Lord
Aristanemi, pp. 88-89,

17 Kennedy, Rev. I, The Child Krsna, Christianity and the Gujars'—Journa!
aof the RoyafAsmr-c Seociety, 1907, pp. 951 ff,

13 Annals of the Bhandarkar Research Institute, Vol XXIIT, p. 122.

14 Cf. Jain, J.P., op cit., v. 22 ; Jain Path Pradarsak, 111, 3, pp. 106-112,
18 Indian Philosophy, Vol. 1, p. 287.
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Tirthankara of the Jaimas has been accepted as a historical person,”’1e
which view has been expressed by Prof, L, D. Barnett as well.1?

A very old copper-plate grant, discovered by Prof. Pran Nath
Vidyalankara from some place in Kathiawad, and published by him in
the Times of India (Weekly), dated 19th March, 1935, purported,
according to his decipherment, that **The King Nebuchadnazzar, who
was also the lord of Rewanagar (in Kathiawad) and belonged to the
Su (-mer) tribe, has come to the place (Dvaraka) of the Yaduraja. He
bas built a temple and paid homage and made the grant perpetual in
favour of Lord Nemi, the paramount deity of Mt. Raivata,”” The donor
was identified with the Chaldean King Nebuchadnazzar of Babylonia,
who is assigned to circa 1140 B.C.2*®* This record provides an additional
proof in support of the fact that the 22nd Tirthankara had already be-
come sanctified as a popular worshipful object in the post Mahabharata
pericd, centuries before the advent of not only Mahavira but also of
Par§va, the penultimate Tirthafikara. About a hundred vears earlier
than Prof. Vidyalankara, Col James Tod had suggested that of the four
distinguished wiseman of the ancient world the first was Adinatha
(Rsabha, the first Tirthankara) and the second was Neminatha, the 22nd
of the Jinas, whom he assigned to 1}20 B.C., and whose influence, Tod
believed, had extended into China and Scandinav'a where he was wor-
shipped under the names Fo and Odin, respectively.}?

There may be any truth in such speculations or not, it is amply
evident from the Jaina historical traditions relating to his times that
Aristanemi wielded considerable influence, Krsna himseif may not have
been an avowed adherent of the fian’s creed, his love and esteem for
the cousin whom he even looked upon as a guru and mentor, were
nevertheless undoubted. Vasudeva, his father, Balarima, his brother,
Pradyumna, his son, amd several other members of the family, were
followers of the Tirthankara, as were also many other Ksatriva princes
of the time, including the Pandavas. The Pandava brothers, it is said,
became devotees of Aristanemi in their later years when they migrated
to South India, practised severe austerities as Jaina ascetics there and
ultimately attained salvation ; the existence of places like Pancha-
Pandava-malai and Madurai in south India seem to support the tradition.

18 Epigraphia Indica, Vol. i, p. 389 ; Vol. 11, pp. 206 207.

17 Ancient Mid-Indian Ksatriya Tribes, Vol. 1, Foreword, p, iv.
18 Cf. Jain, 1. P., op. cit., p. 23.

19 dunals and Aatiquities of Rajasthan, Vol. I, pp. 97-99.
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Prior to the Mahabhirata War, the Madhyade$a of northern
India had for a long time been the chief and very powerful stronghold
of Vedic religion and culture with the political power also wielded
mainly by Vedic Ksatriyas, This rapid progress and ascendancy of
Vedicism had evidently been achieved at the cost of the Sramanism of
the Arhatas. The war reversed the scales, giving a severe blow to the
temporal power of the Vedic people there, while their religion and
culture, based principally on ygjfias which involved animal sacrifice,
visibly lost ground and such sacrifices became rare even in those regions
because of the revival of Sramana Dharma under the leadership of the
Tirthankara Aristanemi and due, in a large measure to the influence of
his Ksatriya followers like Krsna, BalariAma, Pradyumna and the
Pandava brothers. It also appears that the western and southern parts of
India more particularly came under the influence of this Tirthankara.
The fact that his images have been discovered in these regions in Jarger
numbers than those of any other Tirthankara is not, perhaps, a mere
accident, and points to the greater popularity he has since enjoyed
there.

It is also not without meaning that Jainism has often been described
as the Ksatriya religion, especially in the light of frequent allusions
in the literary and oral traditions of ancient India to the proverbial
Brahmar,la-éramana rivalry which was taken to be synonymous with
the Brabmana-Ksitriya antagonism,2® About the earlier half of the
ficst miliennium B.C., there existed in eastern India a class of people
known as Vritya-Ksatriyas, i.e., Ksatriyas-by-vow, not by birth,?* which
is evident from the many refereaces made to them in early Brah-
manical literature. They have been described as being outside the
pale of Brahmanism and Brahmanic society, and there is ample reason
to believe that they were no other than the Jainas of those times,®

An important result of the impact of the revival of $ramana Dharma
under the leadership of Aristanemi was the development of the philoso-
phy of the Upanisads within the bounds of Vedicism itself, but accepting
many non-Brahmanic, and sometimes anti-Brahmanic ideas, With
its proximity to the Ksatriya ideology, it had much in common with
Jainism., At least, the concepts of drmavidyd and moksa-dharma, on
which the philosophy of the Upanisads is based, are not in agreement

20 CF. Guseva, op. cit., P. 3.
21 fhid., p. 11.
22 Ibid., p. 23 ; Jain Gazette, XXI, p. 6; Jain, J. P., of. ¢it., p. 53.
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with the Vedic or Brahmanical teaching, while they agree in full with
the philosophy enunciated by the Jaina Tirthankaras,?® including
AriStanemi and his successor, ParSvandtha. It has also been suggested
that in those times followers of Jainism were, in the main, representa-
tives of pre-Aryan population of the country, and that the chief
components of this non- Vedic religion were engendered by non-Aryan
ethnical environments, 24

By far the greatest leader of this post Mahabharata revival of
Sramapa dharma was Parévanatha, the penultimate Tirthankara, who
was born in 877 B.C., at Varanasi, the capital of the kingdom of Ka$i,
and lived for a hundred years, attaining nirvdna in 777 B.C.®% His
mother was Vamadevi, and father Aévasena was the king of the Kaéi
country. He was a descendant of the emperor Brahmadatta in whose
time Kaéi has been the predominant state.?® According to the Satapatha-
Brahmana, these kings of Ka$i were antagonistic to Vedic sacrifices ??
The historicity of this Brahmadatta is not doubted, and he is, in all
probability, identical with the Brahmadatta who is described in the
Jaina tradition as being the last Cakravartin (paramount sovereign) of
Bharataksetra and a devotee of the Tirthankaras.®8 The gotra or
lineage of Parévanatha was Kagyapa and the family Ugra-vaméa or
Uraga-vamséa,??® probably a branch of the Nagas who were among the
prominent Vratya Ksatriyas of those times.

Prince Paréva grew to be a very handsome, dark-coloured, brilliant
and brave youngman, well-versed in the arts of peace and war. When
his maternal uncle, the king of Ku$asthalapura (probably Kannauj),
was faced with the invasion of a formidable foreign enemy, Kalayavana,
he appealed to Aévasena for help, and the valiant prince Paréva
promptly rushed to his kinsman’s rescue. He worsted the enemy and
his terrible hordes in battle and earned the gratitude of the people and
the king of that country.’® He was requested to stay at KuSasthalapura

23 Guseva, op. cit., pp. 20-23: Munni, N., Philosophy of Soul is the Gift of the
Ksarriyas to ndian Thought, pp. 180-181.

24 Guseva, gp. cit., p. 24,

#5  Jain, J. P., Jainisnt, the Oldest Living Religion, p. 14.

26 Raychaudhuri, H. C., Pofirical History of Ancient India, p. 47.
27 fhid.,: Satrapatha-Brahmana, xiil, 5, 4, 19,

28 Cf. Tiloya-pannatii, Trisastisalakapurusacaritia, ete.

29 Ibid.

30 Padmakirti, Pasangha-carin, chs, xi-xii.
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for sometime and enjoy their grateful hospitality. The king also
expressed his wish to give his daughter in marriage to Paréva, The
princess, Prabhavati, was also naturally enamoured of the hero who
was, however, reluctant to accept the offer as he thought he was not
made for a life of ease and luxury but to accomplish far more impor-
tant and notable things. s}

Once when out on a recreational trip into the nearby forests,
Parfva came across a number of ascetics who were practising various
austerities with a view to torture their bodies. Their leader, intending
to perform the pentaploid-fire aunsterity, was on the point of throwing
a big log of wood into the fire when he was restrained by Paréva from
doing so. The noble prince enlightened the ascetics of their ignorant
ways and the uselessness of the body-torturing austerities they were
practising, which might, moreover, involve bodily injury to other
creaturss. He, indeed, demonstrated to them the truth of his assertion
by getting the log broken open which revealed a half-dead pair of
snakes, The shocking incident turned the mind of ParSva himself from
the world which he at oonce resolved to rencunce. The appeals and
pleadings of his mother, father, maternal uncle and other kinsmen and
friends, even of the lovely princess Prabhavati, failed to deter him
from the path of renunciation which he had chosen for the good of
alf living beings.®?

For several months this prince of ascetics devoted himself to perfect
self-purification, roaming about as a homeless and possessionless re-
cluse, always busy in spiritnal contemplation and meditation. At last
he arrived in the vicinity of what came to be known as the city of
Ahicchatria. The actual spot where he stood in meditation was in the
midst of very wild and dense forest. Here his forbearance was put to
the severest test by the terrible tortures and persecutions inflicted on
him by an Asura chief, Samvara, Somehow, Padmavati, a Yaksa
princess, and her spouse, Dharanendra, the Niga king of the netghbour-
hood, got wise of these heinous doings of the Asura. They rushed to
the rescue of Parfva whom they held in high veneration. They
succeeded in warding of the Asura’s further onslaughts and finally in
annihilating him. Par§va was quite unaware of these happenings, since
he had entirely detached himself from all bodily sensations and absorbed
in the most sublime and transcendental spiritual concentration, which

3 Jbid., ch. xili.
32 Ibid.
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resulted in his attaining kaivalva or the state of Arhat-hood, then and
there.33

For about next seventy years the Tirthankara travelled con-
tinuously far and wide, giving to suffering humanity his message of
peace and love. Among the prominent Indian cities he is said to have
visited in the course of these preaching tours were Ahicchatra, Amalaka-
pura, Gajapura (Hastinapura), Kampilya, Kau$ambi, Ku$asthalapura,
Mathura, Rijagrha, Saketa, Sravast] and Varanasi. The mound known as
Parasnath Tila near Najibabad in the district of Bijnor is also associated
with him where, perhaps, he practised penance for some time. And he
attained s#irvana at Mount Sammedicala, also therefore, known as
Parasnath Hill in the Hazaribagh District of Bihar, in 777 B.C.
Ahicchatra (in the district Bareilly of Uttar Pradesh) is so called because
the Naga king of that place spread a protecting canopy over the head
of the Jina on the occasion of the Asura’s inflictions, aki meaning a
serpent or ndga. In the iconographic representations of Tirthankara
Par§va a seven-headed cobra hood?®* is usually seen, probably for the
same reason. The celebrated Deva (Vodva) Stlipa at Mathura was built
anew in Parfva’s time, some of the bas-reliefs in the Khandagiri-
Udayagiri caves of Orissa dated the second century B.C., depict
portions of his life story, the Dharadiva Caves of Terapura in the
Deccan are also associated with this Tirthankara, as are many other
places of Jaina worship in different parts of India.?s In fact Paréva
has been one of the most popular Tirthankaras., Even in his day he
had a large following, including members of several royal families.
Svayambhil, the king of Gajapura (Hastinapura), renounced the world
and became his chief disciple (Ganadkara), and his daughter the princess
Prabhavati, became the head of his female congregation of ascetics.®®
The kings Ravikirti of Ku$asthalapura and Karakandu of Terapura®”
were his chief devotees, prominent among others being Anandaraksita,
Gangeya, Kalasavesiyaputta, Kdsava, Mehila, Paréva the nun, Pundarika,
and Udaya Pedhalaputta.®® It appears that he drew his following
largely from the non-Aryan indigenous tribes like the Yaksas, Nagas

33 Jbid., ch. xiv. Almost sintilar accounts are given in all the Jaina works dealing with
the life story of the 23rd Tirthankara, The present author’'s Rokilakhand-Krmaun
aur Jain Dharma {Lucknow, 1970} may also be seen for a historical interpretation
of the Parsva legend.

34 Cf, Heinrich Zimmer, Philosophies of india, p. 208.
B K, P, Jain, The Religion of Tirthankaras, pp. 85-86.
36 Pasanaha-cariu, op. cit., ch. xv.

37 Cf, Kargkandu-cariu, ed. by H, L. Jain, Intro,

38 Jain Journal, Vol. VI No. 4, p. 178
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and Asuras and from the so called Vratya or non-Vedic Ksatriyas.
His message seems to have penetrated even bsyond the borders of
India, and his religion certainly coatinued to flourish till the time
of Mahavira who came two centuries later. Mahavira’s parents
professed the faith of Paréva, and as many as five hundred
of his followers are said to have accepted the five-fold dharma
of Mahidvira at one place only, that is Tungiya® The head
of Paréva’s followers at that time was Keéi who is said to
have converted the king Prade$i?® and to have held a conference with
Mahavira’s chief disciple, Indrabhuti Gautama in order to bring about
a reconciliation between the teachings of the two Tirthankaras.

Paréva’s ethical system is usually described as cdturyama-dharma
representing the four vows of akimsa (non-injury to life), truthfulness,
honesty, and possessionlessness, to which Mahavira in his time added
celebacy as the fifth vow, The most notable contribution of Paréva
was his emphas s on the ethical note in the practice of religion and he
considerably succeeded in infusing a moral spirit in the contemporary
world. Moreover, he raised his voice against the meaningless self-
torturing practices which had become the fashion with the ascetics of
different orders, who indulged in curbing the flesh without paying any
heed to self purification and mental and spiritual elevation of the soul.
It was a step forward, As we have seen, it was in the time of the
20th Tirthankara, Munisuvrata, that an opposition to and condemana-
tion of vielent Vedic sacrifices involving the killing of various animals
were first started ; in that of the 2lIst Tirthankara, Naminatha, spiritual
thinking leading to the Upanisadic philosophy of agmma-vidygd had
commenced ; and the 22nd Tirthankara, Aristanemi, had raised his
voice against killing animals for food. Paréva advocated the eradica-
tion of hatha-voga practices among the ascetics, since they involved
incidental injuries to life without doing any spiritual good to those who
indulged in such practices.

The historicity of this twenty-third Tirthankara of the Jaina tradi-
tion has now been almost unanimously accepted even by modern
scholars %! Celebrated orientalists like Max Muller, Oldenberg, Beadole,
Monier Williams, W. W. Hunter, Harvey, Wheeler, R. G. Bhandarkar,

33 Thid.
a0 fhid.

41 Cf. The Cambridge History of India, Vol 1, p, 153 ; Encyelopaedia of Rehg.’on
and Ethics, Vol YII,
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Parsvanatha, Dacca, 19th Century A.D.

Courtesy : The Superintendent of Archaeology, Dacca







K. P. Jayaswal and B, G. Tilak have no doubt as to the antiquity of
Jainism over Buddhism.*? To quote a few others :

“That Paréva was a historical person is now admitted by all as very
probable.’’1*—=H, Jacobi.

““We ought also to remember both that the Jaina religion is
certainly older than Mahavira, his reputed predecessor Paréva having
almost certainly existed as a real person, and that consequently the
main points of the original doctrine may have been codified longbefore
Mahavira.”’$1—Jarl Charpentier.

“The first twenty-two of them are, however, unknown to history
and reasonable doubts may be entertained regarding the existence of
most of them, But the twenty-third Tirthankara Par§va seems to have
had a real existence. His death may be placed in the 8th century
B.C.”"#.—R, C, Majumdar.

“They (the Jainas) believe in a great number of prophets of their
faith anterior to Nataputta (Mahidvira Vardhamina) and pay special
reverence to the last of these, Paréva or Par§vanatha. Herein they
are correct, in so far as the latter personality is more than mythical.
He was indeed the royal founder of Jainism (778 B.C.) while his
successor, Mahavira, was younger by many generations and can be
considered only as a reformer, As early as the time of Gautama, the
religious confraternity founded by Paréva, and known as the Nirgrantha.
was firmly established sect,”’*®*—Harmsworth.

“It is generally believed that there were Jaina monks before
Mahavira, belonging to the order founded by Pardvanatha. They had
also their own caityas.”’*?*—R. P. Chanda.

42 Jain, ). P., apcit., p. 14,

43 Jagina Suiras, 5.8.E., Vol X1V, Intro.

44 Uitaradhyayana Sutra (Upasala Ed), Intro., p. 21,

a5 Qutlines aof Ancient Indian History and Civilisation, p, 216 ; An Advanced
History af india, p. 86.

46 Histery of the World, Vol IT, p. 1198,

47 *Mediaeval Sculpiure in Eastern India’, J.D. L., Vol 111, 1920, pp. 225-246,
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“Before the advent of Mahavira, the faith of which he was the last
exponent seems to have been prevalent in Vai$ali and the surrounding
country in some eartier form, It appears that the religion as fixed and
established by ParSvanatha was followed by some at least of the Ksatriya
peoples of North-eastern India, specially amongst the residents of Vaisali.
We learn from the dcaranga Sitra that Mahavira's parents were wor-
shippers of Paréva and followers of the Sramanas.”4® —B. C. Law.

“The Jainas have been an organised community all through the
history of India from before the rise of Buddhism.”’*°*—Rhys Davids,

*The Nirgranthas are never referred to by the Buddhists as being

a new sect, nor is their reputed founder Nataputta spoken of as their
founder,”’5%-—-H. W. Hopkins,

“One such great reformer Tirthankara Paréva, flourished in the
9th-8th century B. C....The early history of India is as much Jainistic
as it is of those who profess the Vedas. For the present, the modern
critics have accepted the historicity of Tirthankara Paréva.”51—J. C,
Vidyalankara.

“There can no longer be any doubt that Pirivaniatha was a
historical personage.’’%?— A, Guerinot,

«Thus admititedly, Jainism as a system of religious and ethical views
and likewise as a community of Jainas was formed long before Mahavira
Jina became the head of the community...23rd Tirthankara (Paréva-
natha or Paréva) was born, lived and preached in Kaéi (Benaras).'’s?
—Mrs. N. R. Guseva,

“Jaina creed had sprung into existence long before Gautama
Buddha’s time. Vardhamana Mahavira was not its founder, but a
reformer of what Parfva had taught, whom tradition credibly maiatains
to have lived 250 years before him.’’3*—Walther Schubring.

48 *Vaisali, Mahavira’s Birthplace', Jaina Antiguary, Vol X, part 1, p. 16.

49 Buddhist India (2nd ed., London, 1903), p. 318.

50 Religion of India, p. 283,

51 Bharativa Itihas-%i Rup-rekha, Vol I, pp. 343-349.

52 FEssaf de Bibliographiea Jainica, Intro.

53 Jainism (translated from Russian into English by Y¥.S. Redkar), pp. 42, 44,

54 The Doctrine of the Jainas (translated from German by Wolfgang Beurlen), p. 5.
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There are also some indications of the influence of Parfva's
teachings having reached Central Asia and even Greece in those early
times. In the eighties of the last century Prof. Beal was reported to
have told the Royal Society that there undoubtedly was such a faith in
Central Asia long before Buddhism was promulgated by Sakya Mubi
Gautama, and also that Sir Henry Rawlinson had, in the Proceedings
of the Royal Geographical Society (September, 1885) and ia his Central
Asia (p. 246). called attention to the New Vikgr (monastery) of Balkh and
other monumental remains in brick, as showing the presence of Kidyapa
there.’® Now, according to the Adipurana. XKabyapa alias Maghwsa
was the founder of the Uraga-varhéa in which Par$va was born.®® Paréva
was also, therefore, known as Kaéyapa after his gofra name, and the
ancient city of Kasita (Caspia) appears to have been named after him.
The Greeks of the times of Alexander the Great®? and the Chinese pil-
grims®® about a thousand years later noticed the existence of the Nir-
grantha Sramanas (Jainas) in that region. *“This”’, says Buhler, ‘‘points
apparently to the fact that they (the Jainas) had in the north-west at
least spread their missionary activity beyond the borders of India”®°
Hence it has reasonably been inferred that Jainism was once, even be-
fore Mahavira, prevalant in places like Caspia, Aman, Samarkand and
Balkh,5® and the credit would ceriainly seem to go to Parfva. Hero-
dotus, the Greek historian (5th century B.C.) wrote about an Indian
Sect which ate nothing that had life and lived on a grain like millet,
and the Greek philosopher Pythagoras talked of metempsychosis, trans-
migration of souls, and the doctrine of karma, even claiming that he
possessed power to recollect his past births. He refrained from des-
truction of life and eating meat. and even tabooed certain vegetables,
These early lonian or Orphic philosophers of Asia Minor depreciated
the body in comparison to the soul.®’ In pointing out these facts,
Rawlinson himself admits that the ideas seems to refer to the Jainas
or the Buddhists, but that they could not possibly refer to Buddhism
which originated with Gautama Buddha, even the Buddha himself, never
refrained from eating meat, while tabooing even certain vegetables is

88 Jain Gazetre, Aug, 1906, p. 13 ; Jain, J.P., op. ci7., pp. 17-18.

56 [bid. ; Indian Historical Quarteriy, Vol 1, p. 468 ; Vol 11, p. 2B ; Jaina Siddhanta
Bhaskar, XIV, 2, p. 13.

57 COf J.W. MacCrindle’s Ancient India as described by Megasthenes and Arrian.

58 Real's Siyuki, I, p. 55.

88  The Indian Sect of the Jainas.

80 Cf. Jain Gazefte, Avg. 1906, p. 13.

6l H. G. Rawlinson’s “India in European Literature and Thought’, The Legacy of
India (1937}, pp. 3-6. .
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peculiar only to the Jainas, the same being the case with most of the
other ideas mentioned above.5® In fact, these beliefs are distinctively
peculiar to Jainism and have little in common with the Buddhist or
the Brahmanical religions. And, since these ideas were being professed
in those far off lands at a time when Mahdvira and the Buddha were
only just beginning their careers, in all probability they owed their
propagation to Paréva, if to no earlier Tirthafikara.

One of the foremost exponents and, in his time, the greatest leader
of the movement for the revival of Sramana Dharma that marked the
later Vedic Age of Indian History, as ParSva was, he commanded the
love, esteem, and veneration of his contemporaries. ‘‘He was obviously
of a winsome nature’’, as Dr., Schubring avers, ‘“for he bears the cons-
tant title of ‘Purisadaniya’ which seems to be the oldest precursor of
the modern occasional titles of Lokaminya, Dedabandhu, Mah&tman,
etc.53 Even Mahavira, whenever he aliuded to ParSva, is said to have
used the honorific epithet, Purisadaniya (meaning the noblest of men)
for him,

[ October 71, Janvary 72, October 72 }

82  [Ibid.; Jain, J. P., op. cir. pp, 19-20.
63 Schubring, ap. eit., p. 29.

Bioomfield’s The Life of rhe Jaina Soviewr Parsvangtfia may also be read
with interest. ’
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Bhagavan Mahavira :
His Life and Doctrines

K. C. Lalwani

In the sixth century B,C., when human society has reached its
‘adolescence’ and men’s minds were astir ‘from Athens to the Pacific’, a
large number of religious reformers and spiritual leaders appeared in
different parts of the world. Bhagavan Mahavira, the 24th Tirthankara
of the Jainas, was one of them,

It wili be wrong to suggest that Mahavira was the founder of
Jainism, since according to tradition, there were 23 more Tirthankaras
before him, each appearing with a time gap of a few centuries from his
predecessor, and of these, the 23rd, Arhat Paréva, has been identified
by historians as a prince from Varanasi, and the 22nd, Arhat Ariftanemi,
happened to be the cousin of Bhagavan Krsna. The first Tirthankara,
Rsabha, a prince from Ayodhya, had been noticed in the early Fedas
(Rg Veda X. 166). He gave the religion of the Jinas with its root deep
in antiquity,

Bihar is the cradle of Jainism, though its founder, Rsabha, was born
at Ayodhyi, 22 out of 24 Tirthafikaras, including Bhagavan Mahavira
were born in Bibar and achieved nirv@na in that State, 20 of them
passing away on the Parasnath Hills in Bihar, traditionally called
Sammeta Sikhara. Strictly speaking, this region was outside the pale
of Aryan expansion, the traditional ‘Middle Country’ and was ruled by
the Vratya Ksatriyas, who were the believers of the Vratas or Vows.
It is no wonder then that all the early rulers of Rajagrha, and later at
Pataliputra, till the appearance of the Guptas, belonged to one or other
form of Sramana religion, which in the post-Mahavira period acquired
the name of Jainism. Even Buddhism was a form of Sramana religion.

History

It has been the fancy of Indo-Aryan writers of Indian history to
present both Mahavira and the Buddha as the two most successful and
illustrious leaders of the ‘reaction’ against the ritnals and sacrifices of
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the Brahmanical religion. It is far from frue and it is necessary to
recognise that the $ramar_1a and Brihmana currents of religion were
independent and mutually exclusive of, and had nothing to do with,
each other, Had they been leaders of ‘reaction’ their antagonism to
the religion of the Vedas would have found vent in some form or other
and would have been recorded in their literatures. But nowhere in the
Jaina Adgamas or the Buddhist Tripitakas does one come across any
mention of the Vedic religion, still less any rancorous or malicious
expression against it. This should establish that neither Jainism nor
Buddhism was a ‘reaction’, but both emerged and existed in their own
rights. Once this fact is recognised, the entire outlook of Indian history
gains a new perspective,

Mahavira and Buddha

Western scholars identified Jainism from Buddhist sources in which
Mahavira has been called Nigantha Nataputta (Nirgrantha Ihdtaputra)
and his followers Niganthas. Some have gone to the extent of calling
Mahavira and the Buddha the same persons, and Jainism as an offshoot
of Buddhism, ‘‘From all credible testimony--.it is impossible to avoid
the inference that the Jainas are a sect of a comparatively recent
institution who came into power and patronage about the 8th and Sth
centuries, they probably existed before that as a division of the
Bauddhas.” (Works of Wilson, 1861, Vol I, p. 334). Thanks to the
researches of two German scholars Hermann Jacobi and George
Buehler, Jainism is no longer considered to be a mere offshoot of
Buddhism, but an independent and earlier system. Jacobi wrote ;
“...As it is inconsistent with our assumption of a contemporaneous
origin of both the creeds, we are driven to the conclusion that the
Nirgranthas were not a newly founded sect of the Buddha’s time.
This seems to have been the opinion of the Pirakas, too.”

In the sixth century B.C, there were 363 rival schools of Sramana
religion in Bibar centering round nine fundamentals (nava rarvay which
differed from one another in matters of minor details. More important
of these were Krivivada, Ajfianavada, Vinayavada, and Cdaturyama
religion of Par$va. It is a part of the spiritval mission of a Tirthankara
1o counteract all rival schools within the fold of his religion and effect
a unification of the church, which Mahavira did. Of these 363 schools
the one that proved the most formidable was the Ajivaka sect headed
by one Goéalaka who was fatalist and believed in human life to be a
thing determined rather than itself being the determinant of things.
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The Jaina texts have noticed the rivalry of this man at several
places. As to the absorption of the remnants of the order of Paréva
into that of Mahavira, there are on record many occasions when the
monks of the earlier order met those of Mahavira‘’s order, discussed
their differences, and being convinced that Mahavira was the leading
light for the new age, joined his order. A new light was indeed
emerging at the same time from Gautama Buddha who was a junior
contemporary of Mahavira, and even though the Buddhists were
immensely ‘interested’ in the followers of Nigantha Nijtaputta, the
reverse was not the case. To quote, "I have not yet come across a
distinct mention of the Bauddhas in any of the old Jaina Sdairas.”
(Yacobi). The most significant fact is that even though Mahavira and
the Buddha were contemporaries for many years and lived and moved
in the same part of India at times residing in the same city, the two
never met.

Vaisdali Confederacy

The line to which Mahavira belonged was identified by Western
scholars from the Buddhist texts in which he has been called ‘Nitaputta’,
As Buehler wrote, ““The discovery of the real name of the founder of
the Jainas belongs to Prof. Jacobi and myself. The form ‘Jhaataputra’
occurs in Jaina and north Indian Buddhist books, in Pali it is
‘Nataputta® and in Jaina Prakrit ‘Nayaputta’.” (Indian Antiguary,
Vol VII, p. 143). This establishes beyond doubt that Mahavira was
born in the Jiatr clan of the Vajjis who were the rulers at Vaiéali and
was well connected from his parents side. According to Rhys Davids
and Cunningham the Vajjis to whom the Jiatrs belonged were a large
confederacy which had within its fold at least eight clans (azthakulas),
of which the Videhans, Licchavis, the Jiiatrs and the Vajjis proper were
the foremost, The Videhans bad their capital in Mithila, but a section
of them might have settled in Vaifali, and Mahavira’s mother, sister of
king Cetaka of the Haihaya dynasty, and the head of the Confederacy,
probably belonged to this section. The JThdtrs had their seat at
Kundapura or Kundagrama and Kollaga, both suburbs of Vai$ali which
has been identified with Besarh (to the east of Gandak) in the
Muzaffarpur district of Bihar, This city was also the seat of the entire
confederacy., People were called *inner Vesalian® or ‘outer Vesalian’
according to their residence in the city proper or in the suburbs, and
by this criterion, Mahavira was an outer Vesalian.

Kalpa Sitra by Bhadrabahu which is the traditional source on the
life of Mahavira, who is supposed to have been born in 599 B.C, and
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initially named Vardhamana is an event-free record of his life in which
his birth is narrated at some length, followed by his exit being not in
response to any challenge, as it happened in the case of Guatama
Buddha, but in fulfilment of a mission, his attainment of the supreme
knowledge at 42 and ultimately his nirvana at 72. The only important
event noticed in the Kalpa Sirra is that immediately after Mahavira’s
nirvdna, 18 princes who were present there declared : ““The light of
intellect is gone ; let us light earthen lamps.”” The hardships undergone
by Mahavira as a monk, his differences with other schools of S$ramana
religion and unification of the remnants of the church of Paréva with
that of Mahavira have been described at length in some of the older
canonical texts., The myth about his life on which contemporary
biographies of Mahaivira are based must have developed long after his
nirvina by people who had never seen and known him personally, The
Digambara soutces on Mahavira’s life, Adipurana and Uttarapurana,
were produced in the medieval period and were to a large extent based
on myth.

Although we do not have details about the first 30 years of his life
at the palace, it is certain that for the greater part of it he lived
like a prince. This did not prevent his final exit., As a boy, he was
endowed with a strong and graceful body, was fearless, courageous and
intelligent and was by nature serious and grave, He desired to quit the
palace at 28 but deferred it by a couple of years at the request of his
elder brother. Thereafter he started his career as 2 monk with the motto
all sinful acts become unworthy of my indulgence’, and this part of
his life lasted 12 years during which he visited different parts of the
country, including ‘non- Aryan’ Radha and Singhabhiimi and Vajra-
bhiimi in West Bengal and underwent severe hardships, In the (3th year
enlightenment came to him. This made him Mahavira or the Great
Hero. As an omniscient personality, he lived for 30 years fulfilling his
spiritual mission and inspiring and setting people on the road to libera-
tion, If we are to believe in the account of the Kalpa Siitra, the
Church of Mahavira included within its fold several thousand persons
outstanding in one field or the other., At the age of 72, Mahavira
passed away in perfect health while delivering his last sermon, at
Madhyama Pava, which it is widely believed to be near Nalanda.

Metaphysics

Metaphysics for which another name is ontelogy, is devoted to
the consideration of real or reals. It has been the unanimous finding
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The Cult of Penance
J. S. Bothra






of ali religions that God is the only real, God transcendental imore thah
God immanent so that everything else is unreal, a mere illusion or
falsehood, or a mere manifestation of the will of the real. The Jainas
have not viewed reality in this manner. To them, whatever exists is
_real or reality is existence. This makes the universe as well as life
real, because they are eternal, ever-existent and never to end, though
they assume and pass through innumerable modes and categories. This
subtle doctrine has been expressed by Mahavira in three words : wipida-
dhrauvya-vyaye or genesis-permanence-destruction. This is as much
true of the universe of animate as of that of inanimate beings, At
any moment these souls are in bondage, with matter, and to regain their
pristine purity, right religious endeavour is necessary. This is the sole
object of Jaina metaphysics, or, in other words their analysis of soul
and matter is intended to restore liberation of the soul.

In modern terminology a developed personality like Mahavira
desired to find a way out for himself, not as an escapist, but as an
active performer from the artificialities and complexities of human life
and to uphold the same for mankind., Tt is this that is rirvgre in Jaina
terminology. Mahivira’s exit from his father’s palace is therefore symbo-
lic ; in doing so, he lost himself beyond himself, and by dint of severe
spiritual excercises over 12 yeats, he became the heart and centre of
his own transcendence, a virtual God-head.

Five Wards

The ethics that Mahavira gave to purify human life is expressed in
five words— non-violence, non-falsehood, non-sex, non-theft and non-
accumulation. In rigorous form, they are a must for the monks but
in a slightly less rigorous form, to make them consistent with worldly
duties and responsibilities, they are must for lay followers too, imply-
ing thereby that a Jaina is one not because he is born in 2 Jaina family,
but because by faith and practice, he fuifils the prescribed ethics. As an
active performer himself, Mahavira prescribed a conscious effort on
the part of the human soul to liberate itself from bondage, For this
purpose a human being hkas the necessary equipment, consciousness,
intellect, perception, etc. Besides, he has facilities, texts, discussions
and discourses so that instead of remaining a tool in the hands of
destiny, man may liberate himself totally from it. In other words, the
Jainas firmly believe in the English maxim ‘man is the architect of his
own future’. This not only makes Jaina ethics an ethics of personal
as well as social responsibility, but also provides a definite system to
the religion. '
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In doing so, the Jainas have called akimsd as paramo dharmah, or
the highest religion. When the soul indulges in Aimsad, it deviates, from
its right postures and trespasses into triviality. 4himsa in the Jaina view
is not compassion, pity or sympathy to one who is lower or inferior
in statas, position or capacity, but a right to live unmolested, Ahimsa
thus becomes the great instrument of self-determination to be used and
applied, as Gandhiji said, by one who has perfect control over self.

[ Janvary 1984 ]
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The Jaina Concept of Kevalajnana in
the Light of Modern Researches in
Thanatology

Arvind Sharma

Kevalajiigna

Jainism may briefly be summarized as that religion which accepts
the five extensibles (astikayas)t, the six substances (dravyas),® the seven
principles (tattvas)® and the nine categories (padarthas).* But the goal
towards which the religion tends as a whole is ultimately the achieve-
meat of kevalajfigna, *“which refers to the nature of infinite knowledge
which the soul attains as the result of complete liberation or moksa’.*

What is the nature of this kevalgjfidna ? It seems that until now
scholars have tried to answer this question either ontologically® or
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M. Hirivanna writes (op cit., pp. 158-159) :

Perfect enlightenment é)cing of the very nature of self, its condition of partial
or indistinet knowledge marks a lapse from it. Accordingly the senses and the
manas, though they are aids to knowing from one standpoint, are from another
s0 many indications of the limitation to which the jiva is subject during its
earthly pilgrimage. This leads to the recognition of differences in the extent of
enlightenment that a self may possess as a result of the removal of less or more
of the obstacles to it. But no self without frana is conceivable, or jrana without
a self—a point in the doctrine which ‘well illustrates its disfinction From
Buddhism ..... The culmination of enlightenment is reached when the obstacles
are broken down in their entirety. Then the individual jive while continuing
as such, becomes omniscient and knows all ohjects vividly and precisely as they
are. That is called kevgla-frana or absolute apprehension without media or
doubt and is what Mahavira is believed to have attained at the end of the long
period of his penance. It is immediate knowledge and is described as kevala
(‘pure’) since it arises of itself without the help of any external aid like the sen-
ses, etc. It is ‘soul-knowledge’, if we may so term it—knowledge in its pristine
formand is designated muklya-prat yaksa or perception par excellence to contrast
it with common perception (sanwvyavahariba-praiyaksa). There are other but
lower varieties of this supernormal knowledge recognized in the school, but it
is not necessary to describe them here.
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epistemologically.? In this paper an attempt will be made to answer the
question from the point of view of thanatology.

Thanatology

Until recently scientific investigation in the West seems to have
been so steeped in materialism that any evidence of some form of post-
mortem existence or experience was not taken seriously. As a result
of the efforts of people like Elizabeth Kubler-Ross, the experience of
death and near-death experiences are being taken more seriously. Some
evidence on this point was collected and presented by Dr. Raymond A.
Moody, Jr. in Life After Life.® He has now followed this book up with
another — Refleciions on Life After Life.®

It will now be argued that this latter work seems to contain materjal
which may throw some light on the Jain concept of kevalajianra. Dr.
Moody writes on the basis of ~“the report of subjects who had near-
death encounters of extreme duration’” thus ;

Several people have told me that during their encounters with
“‘death’” they got brief glimpses of an entire separate realm of exis-
tence in which all knowledge —whether of past, present or future—
seemed to co-exist in a sort of timeless state, Alternately, this has
been described as a moment of enlightenment in which the subject
seemed to have complete knowledge. In trying to talk about this
aspect of their experience, ail have commented that this experience
was ultimately inexpressible. Also, all agree that this feeling of

7 A. L. Basham explains (R. C. Zachner, ed., The Concise Encyclopedia of Living
Faiths (Boston - Beacon Press, 1967), p. 265 :

Tainism is not, however, a fatalistic system. The tendency to fatalism is strongly
apposed by Jain philosophers, and the apparcnt determinism of Jain cosmology
is cxplained by a remarkable and djstinctive theory of epistemological relativity
known as ¢'the doctrinc of manysidedness’® (anekantavada). The details of this
system are too recondite te discuss here, but its essential kernel is that the truih
of any proposition is relative to the point of view from which it is madec. The
ebb and flow of the cosmic process is from the universal point of view rigidly
determined, but from the viewpoint of the individual a man has freedom to
work out his own salvation. Free will and determinism are both relatively true.
and only the fully emancipated soul, who surveys the whole of time and space
in a single act of knowledge from his eternal station at the top of the universe,
can know the full and absotute truth.

& Raymond A. Moody, Jr., Life After Life (Atlanta : Mockingbird Books, 1975),

5 Raymond A. Moody, Jr., Reffecrions on Life After Life (New York : Bantam
Books, 1977). .
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complete knowledge did not persist after their return ; that they
did not bring back any sort of omniscience.1?

This statement coincides with the constellation of ideas as presented

in Jainism —that there is a moment of enlightenment, that it is charac-
terized by ‘“complete” knowledge and that contact with the world of
matter involves the loss of this knowledge.

One may now present the account of such experiences recorded by

. Moody in fuller detail.

The experience has been compared, in various accounts, to a flash
of universal insight, institutions of higher learning, a *‘school” and
a “library’”. Everyone emphasizes, however, that the words they
are using to describe this experience are at best only dim reflections
of the reality they are trying to express. It is my own feeling that
there may be one underlying state of consciousness which is to the
root of all these different accounts,

One woman who had ““died”” gave the following report during an
extended interview ;

You mentioned earlier that you seemed to have a “‘vision of knowledge”
if I could call it that. Could you tell me about it ?

This seems to have taken place after I had seen my life pass before
me. It seemed that all of a sudden, all knowledge of all that had
started from the very beginning that would go on without end —
that for a second I know all the secrets of all ages, all the meaning
of the universe, the stars, the moon-—of everything. But after I
chose to return, this knowledge escaped, and I can’t remember any
of it. It seems that when I made the decision (to return) I was told
that I would not retain my knowledge. But I kept being called
back by my children......

This all-powerful knowledge opened before me, It seemed that

- I was being told that I was going to remain sick for quite a while

10 Ibid., pp. 9-10. It is noteworthy that kevalajnana has actually been translated
as omniscience, see 8. N. Dasgupta, 4 History of Indian Philosophy, Vol. 1
(Cambridge University Press, 1957), p. 207.
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and that I would have other close calls, And I did have several
close calls after that, They said some of it would be to erase this
all-knowing knowledge that I had picked up...that I had been
granted the universal secrets and that I would have to undergo time
to forget that kmowledge. But I do have the memory of once
knowing everything, that it did happen, but that it was not a gift
that I would keep if I returned. But I chose to return to my chil-
dren.,. The memory of all these things that happened has remained
clear, all except for thar fleeting moment of knowledge. And that
feeling of all knowledge disappeared when I returned to my body.

It sounds silly ! Well, it does when you say it out loud...or it does
to me, because I’ve neverbeen able to sit and talk to someone else
about it,

I don’t know how to explain it, but I know...As the Bibie says,
“To you all things will be revealed”. For a minute, there was nao
question that didn’t have and answér, How long I knew it, I couldn’t
say. It wasn’t in earthly time, anyway.

In what form did this knowledge seem to be presented to you ? Was
it in words or pictures ?

It was in all forms of communication, sights, sounds, thoughts, It
was any-and every-thing. It was as if there was nothing that wasn’t
known. All knowledge was there, not just of one field, but every-
thing.2?

The remark which Dr. Moody makes after presenting this case is of
capital importance. He says :

There is one peoint which I would like to make here about this
narrative, This woman plainly had the impression that part of the
purpose of her lengthy recuperation was to make her forget almost
all of the knowledge which has been revealed to her. This suggests
that some mechanism was operative that had the function of blocking

" Ibid., pp. 10-11,
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the knowledge acquired in this state of existence so that it could
not be carried over into the physical state of being.12

Kevalajiiana and T hanatology

A closer study of evidence on the ‘'vision of knowledge' provided
by subjects who have had near-death experiences suggests at least three
major convergences between these accounts and the Jain concept of
kevalajfigna,

(1) Dr, Moocdy was teld by a young man during an interview :

Now, I was in a school . and it was real. It was not imaginary.

If T were not absolutely sure, I would say, “*Well, there is a
possibility that I was in this place.”” But it was real. It was
like a school, and there was no one there, and yet there were a
lot of people there Because if you looked around, you would
see nothing . but if you paid attention, you would feel, sense,
the presence of other beings around.. It’s as if there were lessons
coming at me and they would keep coming at me ..

That's interesting. Another man told me that he went into what
he called “'libraries” and ‘‘institutions of higher learning'’, Is
that anything like what you're trying 1o tell me ?

12 1bid., p. 12, Dr, Moody also compares this account with the story of Er told
by Plato “in an admiitedly metaphorical and poetic way™. Er was
a warrior who came back to life on the funeral pyre, after having been believed
dead. Er is said to have seen many things in the afterlife, but he was told that
he must return to physical life to teil others what death is like. Just before he
returned he saw souls which were being prepared to be born into life :

They all journeyed to the Plain of Oblivion, through a terrible and stifling heat
for it was bare of trees and all plants, and there they camped at eventide by the
River of Forgetfulness, whose waters no vessel can contain. They were all
Tequired to drink a measure of the water, and those who were not saved by their
sood sense drank more than the measure, and each one as he drank forgot all
things. And after they had fallen asleep and it was the middle of the night,
there was a sound of thunder and a quaking of the earth, and they were suddenly
wafted thence, one this way, one that, upward to their birth like shooting stars.
Er himself, he said, was not allowed to drink of the water, yet how and in what
way he returned to the body he said he did not know, buf suddenly recovering
his sight he saw himself at dawn lying on the funeral pyre.

The basic theme being presented here, that before returniog to life a certain kind
of “'forgetting” of knowledge one has in the eterpal stats must take place, is
similar in the two cases (op. cit., pp. 12-13),

1t seems. however, that the two cases are not on all fours because whereas the

ﬁtl'?t lca;_se deait with timeless knowledge this case seems to deal with events of
after-life.
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Exactly ! You see, hearing what you say he said about it, it’s
like I know exactly what he means, that I know he’s been
through this same thing [ have. And, yet...the words I would
use are different, because there really are no words I cannot
describe it.

You could not compare it to anything here. The terms ['m
using to describe it are so far from the thing, but it’s the best
I can do...Because this is a place where the place is knowledge...
knowledge and information are readily available— all know-
ledge... You absorb knowledge You all of a sudden know
the answer.., It's like you focus mentally on one place in that
school and — zoom—knowledge flows by you from that place,
automatically. It's just like you'd had about a dozen speed
reading course ..

And I know verbatim what this man is talking about, but, you
see, I'm just putting the same consciousness into my own
words which are differents

I go on seeking knowledge ; ‘Seek and ye shall fiind”’, You can
get the knowledge for yourself. But I pray for wisdom, wisdom
more than all,.,

A middle-aged lady described it in this way :

There was a moment in this thing —well, there isn’t any way to
describe it—but it was like I knew all things... For a moment,
there, it was like communication wasn’t necessary. I thought
whatever 1 wanted to know could be known.'?

These statements by the subject sound like an experiential account
of what may have been philosophically described in the following

manner

-

The jiva's relation to matter explains also the somewhat peculiar
Jaina view of knowledge. Knowledge is not something that
characterizes the jiva. It constitutes its very essence. The jiva
can therefore know unaided everything directly and exactly as

13 Ibid., pp. 13-14
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it is ; only there should be no impediment in its way, External
conditions, such as the organ of sight and the presence of light,
are useful only indirectly and jAidna results automatically when
the obstacles are removed through their aid. That the know-
tedge which a jiva actually has is fragmentary is due to the
obscuration caused by karma which interferes with its power of
perception. As some schools assume a principle of avidya to
explain empirical thought, the JTainas invoke the help of karma
to do so. This empirical thought is sometimes differentiated
from the jiva, but its identity with the latter is at the same time
emphasized so that the jiva and its several j#anas in this sense
constitute a unity in difference.1

(2) The fact that these moments of ‘vision of knowledge” are
associated with death experiences enables on to look at the Jaina practice
of sallekhana or ‘“*voluntary self-starvation’’?s in a new light. Could it
not be suggested that the Jaina practice is an effort to achieve this
‘vision of knowledge” on a lasting basis through a controlled and
regulated dying instead of the haphazard manner in which one usually
takes leave of this world. It should be noted that sellekhand is not
snicide in the usual sense of the word. Rules for carrying it out are laid
down and it is ““allowed only to those ascetics who have acquired the
highest degree of perfection’’ .16

(3) According to the view usually met with, the liberated beings
in Jainism are said to reside on a siab at the top of the universe. The
evidence adduced by Dr. Moody suggests that this may be too gross a
view of the matter. One is reminded here of the remarks of one of his
interviewees : ... .. this is a place where the place is knowledge’’.17 If
this is so, then the word siddhasila'® the abode of the perfect ones must
be understood figuratively and not literally.

There are, to be sure, some differences between the “vision of know-
ledge” as experienced by Dr. Moody’s subject and the Jain concept of

14 M. Hiriyanna, ap. cit., pp. 158-159.
15 R. C. Zaehner, ed., op. eir., p. 261.

16 Upendra Thakur, 4 History of Suicide in India: An Introduction {Delht :
Munshiram Manoharlal, 1363), pp. 104-106.

17 D, Raymond A. Moody, Jt., Reflections On Life After Life, p. 14,

18 See Mrs. Sinclair Stevenson, Thz Heart of Jainism {(New Delhi : Munshiram
Manoharlal 1970 (first published 1915), p, 217,
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kevalgjfiana, For one ‘*Only liberated souls have such knowledge’’.!®
For another such knowledge can be attained by the spiritually advanced
Arhats even while alive.?® However, these considerations seem to bear
on perfected beings while the evidence presented by Dr. Moody relates
to the experience of ordinary human beings who have had a glimpse of
what that perfect vision of knowledge might be like. There is all the

difference between having a glimpse of the view from the peak and
living on the peak itself,

Conclusion

The evidence provided by subjects who have had near-death experi-
ences of prolonged duration lends plausibility to the otherwise seemingly
airy-fairy concept of kevalajidna in Jainism.

[ July 1982 ]

19 8. Chatterjee and D, Datta, op. ¢it., p. 77.

20 M. Hiriyanna, op. cit., pp. 168-169 ; R, C. Zachner, ed., gp. cit., p. 264 ;

To achieve salvation the soul must become free from matter of all kinds, when
it will rise to the top of the universe through its natural lightness, to dwell there
for ever in bliss. The souls of the great sages such as Mahavira achieve wirtual
salvation while still in the body ; they enjoy the bliss and'omniscience of the fully
emancipated soul, but enough residual karma still clings to them to hold them
to the earth ; when this is exhausted by penance and fasting they die, and their

naked souls rise immediately to the realm of incffable peace above the highest
of the heavens of the gods,
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Did Halley’s Comet Appear on the
- Night of Mahavira’s Nirvana ?

P. C. Chopra

“*When beggars die there are no comets seen
The Heaven blazes forth on the death of prince.”

The poet laureate William Shakespeare used this adage in his famous
work Julius Ceaser. Such adages or sayings come into vogue as a result
of long drawn experience of a particular civilisation or civilisations
lasting over hundreds of years. This famous saying proved correct at
least in one case as far as my knowledge goes. A comet of unpreceden-
ted brilliance did appear in the night in which Lord Mahavira achieved
salvation or #irvdra. This happened on the night of Kartik Krsnd
Amavaéyd 526 B.C,, when the moonless night was brilliantly lit by a
comet. This led to the practice of celebrating Dipgvali—the festival of
light—on that particular night., The celebration did continve in one
form or other till this day, but the historical event behind the idea was
altogether forgotten and no one remembers it any more,

In olden days particularly in India the unsolved mysteries of nature
were accepted as acts of gods and the Jaina scripture was no exception
to this. This type of mysterious events when they are directly or
indirectly connected with some great personalities find very ornamental
and exaggerated description in the religious books giving entire credit
to the person but not to the event. Ultimately the event is lost in the
annals of the history., Exactly this had happened to the comet which
appeared on the eventful night of Kartik Krsna Amavadya of 526 B.C.

The only reference we find in this connection is in Kalpa S#ira and
Banka Culia, the celebrated Jaina Agams. The version of Kalpa Sitra
is as follows :
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On the night Lord Mahavira was to achieve nirvdna a comet Bhasma
Raéi Graha would appear on his birth nakgsatra. This would prove
very ominous for his religion for a period of full two thousand years.
At the end of 1990 years after the nirvana another comet—dhimaketu
would come on his birth nakgatra which would also cast bad effect
on his religion for another 333 years. Only after the expiry of this
period {(combined) i.e. 2323 years, Jainism and its followers would
again come into lime light.

The another story referring to this event appeared in the treaties
on Kalpa Sitra which is as under :

Indra, the king of Gods, foresighting this event rushed to Lord
Mahavira on that night and humbly prayed to him that a comet
Bhasma Rasi Graha with very ominous effect would be appearing
on his birth nakstra at the time of his nirvana. To forestall the bad
effect of the comet he prayed to Lord Mahavira to delay or to
basten a bit his departure, To this Lord Mahavira answered that
though the Tirthankara are all powerful (omnipotent) they
have no control over their death.

The version in Baitka Culia, composed by Ya$obhadra Svami, was
mote or less the same as we have seen in Kalpag Siitra.

Thereafter in the interval of more than 2000 years we do not find
any mention of this historical event in any of the Jaina literature. While
the Jaina scholars of mediaeval times (monks and others) had left no
subject untouched one wonders how did this important event escaped
their notice. And it is equally regretable to note that none of the
modern scholars has yet focussed their attention to this.

The reference in Kalpa Saira and Baaska Culia clearly depicts that a
comet called Bhasma Rasi Graha appeared on the night of Lord
Mahavira's nirvana. What effect did it cast on his religion is purely a
subject matter of Astrology. But our main and foremost object in this
article is to find whether any comet as depicted earlier appeared on that
celebrated night and if it did what was the nature of that comet,

What are the comets :
The comets are also the members of our solar family, like the sun,
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planets and their satellites. The planets and their satellites of our solar
system are very well known to us and with the advancement of modern
science and invention of sophisticated scient fic instruments our know-
ledge about them is far more complete. Their sizes, composition, the or-
bits they revolve, even their day to day position in the sky are very exactly
known to us, yet our knowiledge about the other members of the solar
family viz. comets is not so complete, The comets travel in very
elongated paths (not circular as planets) round the sun. The orbital
period of the comets around the sun are, though fixed which ranges
from a few years to hundred of years, yet very little is known about
most of them. The scientists all over the world with the help of power-
ful telescopes and other instruments have been able to chart some 700
comets so far. The list mainly includes small comets, Some of them
appear to be newly formed, while many old comets had disappeared or
ceased to exist. This leads to the hypothesis that new comets are being
created even this day in some unknown corner of the solar system. It
is supposed that some part of the dust eloud which gave birth to our
sun and planets billions of years ago still exists in its original form and
revolves round the sun beyond the orbit of the remotest planet of the
sun. Sometimes, due to some mysterious and unknown phenomenon,
may be due to gravitatioal pull of the sun and planets, the dust cloud
parts with some of its mass, which when comes nearer to the planetary
system, takes the form of a comet and begins orbiting round the sun.

The comets generally have nucleus and a tail. The nucleus is made
of solidified matter while the tail is purely composed of rarified gases.
The tails of some of the comets extend to millions of kilometres. The
comet with its nucieus and loag tail appears like a brilliant star when it
approches its perihelion (the nearest point to the sun). At this time the
tail of the comet is pushed further from the sun due to solar energy.

Halley's comet :

Among the comets we know more intimately, one is the Halley’s
comet, This comet was first discovered by Sir Edmund Halley in the
year 1682 A.D. He took fancy of it and worked on it with zeal and
enthusiasm, After prolonged study (during which he had opportunity
to consult world famous scientist Sir Iazac Newton) he discovered that
this comet was orbitting round the sun in every 76.1 vear's period.
Accordingly he predicted its pext arrival in the year 1758, He also
established by calculation that the comet which appeared in the year
1456, 1531, and 1508 was none else, than this very one. As per his
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prediction thé comet did appear in the year 1758 and his discovery was
universally acknowledged after his death. The comet was named
after its discoverer as Halley’s comaet.

This particular comet is orbitting in an elongated orbit. Its remo-
test point (aphelion) is situated between the orbit of Pluto and Naptune
some 4956 crore kilometres away from the sun. When it comes near to
the sun it passes between the sun and the orbit of the earth. At this
time which comes every 76 years, it appears like a very bright star in
the western sky after sun set or in the easterp sky before the sun rise
when viewed from the earth. The sight is undoubtedly memorable one
for those who study it but for the general public it is a foreteller of
calamity, war, epidemic and death of prominent persons. This myth is
equally shared by east and west even to this date.

The ancient philosopher Plinny described a comet as of a parti-
cularly frightful body which could not be easily sioned. The people
jooked upeon these occasional visitors to our sky with awe and v onder,
Pope Calixtus III in the 15th century ordered general prayer seeking
deliverance from the comet. It was generally regarded as precursor of
momentous events like war, invasion, death of prominent persons etc.
William Shakespeare rightly referred to this popular superstition in
queen Calphurria’s comment. About comets Swift remarked ‘old men
and comets have been reverred for the same reason, their long beards
and pretances to forestall event’s,’

In the east it is depicted as Bhasma Graha—one who brings des-
truction or disaster ot dhiamaketu— one with mysterious tail of smoke.
The pandits of Astrology are always ready to predict ominous effect of
such events, In this context the prediction of Kalpa Sitra undoubtedly
testified to the appearance of a comet of unprecedented brilliance
which was acclaimed to be evil enough to cast bad effect for two
millennium,

Talking about the Halley's comet, it last appeared in January 1910
and according to calculation it is to appear again in the year 1986
when it will come nearest to the sun and will be seen for some two-
three hours after the sun set in the western sky or before the sun rise
in the eastern sky. The American and Russian scientists have confirmed
with the aid of gigantic telescopes that the Halley's comet is on its way
and it is approaching the sun as per schedule, It is still thousands of
millions of kilometers away from the earth, but its schedule is very
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precisely foracast., Very elaboraté arrangements are being made for its
thorough study all the world over. America, Russia, Japan and France
are among the pioneers in this field. They propose to conduct some
crucial experiments on it with the help of satellites and rockets. They
.hope to get the inside story of the origin of the solar system from
these experiments.

The Halley’s comet appears regularly after every 76.1 years, How
many visits it had already completed is not exactly known. To the
scientific world it had certainly completed 29 visits and will be appear-
ing for the thirtyfourth time in 1986. Though its existence even before
240 B.C. is quite evident from unconfirmed source, it still requires
historical evidence to suport this claim and here in this article we are
able to establish with concrete proof its e¢xistence upto 526 B.C,

For the kno vn history of the last 2500 years if we prepare a chart
of the appearance of Halley's comet (according to calculations) it
would be as under :

8. No. Years as per calculation Sighting confirmed in history
1. 1986 February (to be) —
2, 1910 January 1910
3, 1833 1833
4, 1757 1758
5. 1681 1682
6. 1605 1607
1. 1529 1531
8. 1453 Pope Calixtus III 1456
9. 1377 —

10. 1301 1301
11, 1225 _—
12, 1149 —
13, 1072 —
14, 996 —_
15. 220 —
16. 344 —
17. 768 —
18, 692 —
19. 616 _
20, 540 —_
21, 464 v—
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S. No. Years as per caleulation Sigfztz'ng conﬁrmed in h:’smry

22, 388 —

23. 311 —_

24, 235 —

25, 149 —_

26, 36 —

27. 7 —

28, 69 B C, Julius Ceaser’s time ——

29, 145 ,, 240 B.C. (Plinny’s age)
30, 221 ,, —

31. 297 ,, —

32, vy, —

33. 450 ,, —

34, 526 ,, 526 November, The year

of Mahavira's nirvdna

The time of Halley’s comet approaching its perihelien (nearest point
to the sun) as arrived from calculation and shown in the chart is likely
to differ from the time of its sighting from the earth. The reasons for
the time lag are as under :

1. The eai‘th itself rotates round the sun ;

2. The earth and the comet do not travel in the same plane ;

3. The direction of the rotation of the comet is opposite to that
of the earth :

4.  The gravitational pull of some of the heavier planets would
have affected the rotational period of the comet.

Yet the difference or time lag as stated above is not more than a
few months only. As such it can be said with sufficient degree of certi-
tude that the comet which appeared in the night of November 526 B.C.
was none else than the well-known Halley’s comet.

What is Bhasma Rasi Graha ?

This comet has been named as Bhasm Radi Graha in Jaina literature.
Bhasma Raéi Graha is purely a Jaina mythological term and its reference .
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is no where found even in the contemporary literature. The Jaina mytho-
logy enumerates 88 grahas or planets and each graha is taken as double.
The names of 88 grohas are found in Thandnga, Tilovapanpatti and
Saryapannaiti. Besides, the familiar names of Mars, Mercury, Jupiter,
~ Venus and Saturn the other names in the list are quite unfamiliar to
the modern age. Moreover, the lists in the above three dAgamas do not
concur exactly., The names of Bhasma Raéi Graha and Bhasma Graha
only appear in the list forming part of the Thananga while other Sitras
give different names in their places. The names of dhamaketu also
appear in all the three lists.

The probable reason for the different names in three Agamas :

The inquisitiveness in human mind urged him since the inception to
look into the night sky and study the stars round him. From his pro-
longed study and watching he could differentiate the innumerable stars
into two categories, Stars which have no relative motion and stars
which have relative motions. The first category is termed as naksatras
while the latter was defined as graghas of olden times most probably
includes planets, satellites and comets, The sun and moon were consi-
dered king of stars.

It is very likely that besides the five familiar grahas as stated earlier
the rest of the list comprised of heavenly bodies belonging to the class
of comets The appearance of comets being rare phenomenons (not
appearing regularly as other known grahas or planets} parallel studies
in different places and at different times would have been carried out
which resulted in different nomenclature. This is why different lists
found their places in three dgamas which were composed at different
times. Thandrnga being the oldest of the three and was composed not
long after Lord Mahavira’s airvana, certainly reflects the contemporary
public opinion and therefore the name of Bhasma Ras$i Graha rightly
found its reference in Kalpa Sdatra. Whatever be the name it is a fact
that a comet appearad in the night of Lord Mahavira’s nirvanae and
it was none other than Halley’s comet.

Further more, if we probe deep into the subject, we find the short
script of Kalpa Satra not only depicts the date of the appearance of
the comet (Bhasma Rasi Graha) it precisely indicates the times of its
sighting. The comet as per the original version of the Kalpa Siatra
appeared at the birth naksafra of Lord Mahavira. It is well-known
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among the followers of Mahiavira that the birth noksatra of Mahavira
was Uttara Phalguni in the Zodic Constellation of Virgo (Kanya Rasi).
From the same sources it is kaown that on the night of nirvina the
moon was in Svati nakjsatra in the constellation of Libra (Tula Rasi).
The day being Amadvas$ya——the moonless night—the sun and the moon
were in the same nakgsatra i.e., Svati. From these datas it is easy to
calculate that the Uttara Phalghuni naksatra appeared on the eastern
horizon just two hours before the sun rise and simultaneously the comet
appeared with it, (this comet travels in opposite direction to the
direction of the earth’s revolution), and precisely this should have been
the time of nirvdna. It is more so because otherwise the Indra’s prayer
to Lord Mahavira to hasten a bit or to delay his departure {nirvana)
would lose all significance. While explaining paccasa-kdla samypamsi of
Kalpa Siatra its commentary Subodhikd states that Mahavira entered
nirvdna 4 hours before dawn (caturghatikad va sesayam ratrayam). But
Agama Samavayanga states that it held at the end of the night (antima-
rdyamsi}). This concurs exactly with the time we have arrived at by
scientific and mathematical calculation 7.e., 14 hours before the sunrise.
A sketch diagram givea bzloy will be able to show the position of
different nakgatras on that night and the sun, moon and the comet.
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Yet there is another interesting feature of this comet. Our earth
crosses the orbital plane of the Halley’s comet twice in a year. This
happens first in the month of May and second in the last week of
October. During these crossings the earth experience meteoritical
showers. This is believed to be due to left out matter in the orbit by
the comet during its previous visits. This matter is attracted or pulled
by the earth’s gravitation in the form of meteors. The May crossing
takes place during day time as such the meteoritical shower is not
visible by naked eyes, while the October crossing occures during night
time and the shower is quite visible to the naked eyes. This strange
phenomenon which is scientifically called Orioniod originate from a
tarticular place in the sky which is called Orion nakgsarra in the cons-
pellation of Gemini (Mithun Rasi). The Orion (Mrga$ira naksatra)
appeared on the night of Amava$ya just before mid-night.
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Now let us again look to the story connected with the Lord
Mahavira's nirvana. It is said that gods celebrated the occasion by
making divine illumination in the sky and displaying divine fire works,
The practice has since been followed by the followers of Mahavira upto
this date by making illumination and using fire works in celebrating the
the festival of Dipavali.

The Dipavali or the day of Mahavira’s nirvdana generally falls in
the months of November, but once in three vears cycle it comes in the
last week of October also. Suppose it so happened that Kartik Krsna
Amavalya 526 B C. fell in the last week of October and there are evi-
dences to support this belief and the Orioniod coincided with it, the
meteoritical shower starting from the mid-night and lasting upto the
day break played the role of ‘heavenly fire works’ and the appearance
of a bright comet with its millions of kilometres long tail of ‘divine
light’. It was surely an unique and spectacular event to remember,
This spectrum lasted right from mid-night to day-break., Probably this
may be the reason of stacting the nirvanofsava from mid-night.

From what we have discussed _above the appearance of Halley’s
comet on the night of Lord Mahivira’s rirvadna was not only a con-
Jecture but a fact accomplished based on scientific and historical datas.

The Halley’s comet is supposed to be in its infancy or it might
have been its first ever visit in the year 526 B.C. (no earlier sighting
was recorded so far) then its brilliance would have been much pro-
nounced. Certainly it would have been a very romantic and awe stricken
sight to watch and it was rightly dreaded by the people at large due to
superstitions prevailing in the country.

Our readers will be fortunate enough to watch this long awaited
sight in very near future just 13 months hence, It will be its 34th visit
since its first ever historical sighting in the year 526 B.C., the origin of
the Vira Nirvana Samvat.

Had Shakespeare been alive today he would have been much happier
to learn about this historical discovery which establishes the truth
of his famous ‘adage’ given in the beginning of this article.

[ January 1985 ]
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Ahimsa In Jainism :
Viewed in Historical Perspective

Amulyachandra Sen

Because I am a non-Jaina who happens to be acquainted to some
extent with the scriptural teachings of the Jainas, I have sometimes
been asked by Jainas who are well-educated but have no specialized
knowledge of their own scriptutes, what in my view constituted the
special merit of Jaina teachings. This enquiry is very natural as we ali
desire to know how we appear in others’ eyes, or what in us impresses
others as singling us out from among our confreres, My considered
answer to the query has always been this : “the teachings of Ahimsa
and the doctrine of Karma”’. Somewhat to my surprise my interroga-
tors have invariably been left cold and unimpressed, perhaps a little
disappointed too, by my reply, the reason for which I failed to guess.
At last 1 found an opportunity of acquainting a well-educated Jaina
who is also familiar with the scriptural doctrines of his creed, with my
problem, viz., why my reply failed to satisfy his co-religionists and what
in the opinion of an average educated Jaina today were the special
merits of Jainism 7 His explanation was very revealing : to the average
educated Jaina of today, the special excellence of Jainism consisted in
the Syadvada (or Anekantavada or Saptabhargi Naya). Quite true. All
who are acquainted with history of Jaina philosophical thought know
fully well what enormous labours were devoted by the Jaina thinkers of
the past to the development of this system of Logic, so much so that
in the eyes of many a schoolman among them Syddvdada came to he
regarded as a collective name for all the doctrines of Jainism. To the
philosopher, the logician and more particularly to the polemicist, the
present-day much-elaborated form of Syddvdda may be the most out-
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standing and distinguishing feature of Jaina thought, but my humble
way of approach to ihe study of any philosophical or rsligious thought
starts with its history, its origin, its predecessors, its place among its
contemporaries and compeers, The average Indian mind is probably
not always very alive to the time-factor in evaluating the relative im-
portance not only of abstract but also of concrete matters. In my
contacts with very senior Indian scholars in different branches of Indian
philosophy and religion, I have sometimes asked some of them, all
very eminent in their own fields, about the chronology of particular
thoughts or the geneology of particular developments, but their replies
disappointed me. What to them appeared to be matters of very secon-
dary importance—and they had many jokes about historians’ obsession
with small matters ! —happen to be the primary link in my humble
attempt to comprehend a chain of thoughts or events. [ fail to under-
stand things properly unless I see them in a correct historical and
chronological perspective.

So also in regard to Jainism, I desire to know first of all not what
appears to be the most impressive of its products in the eyes of a later
generation bnt what its oldest roots, its original trunk, its early
branches, flowers and fruits had been. We do npot fully know yet,
historically viewed, how or when Jainism originated -—orthodox
traditions and claims apart—beyond the faint glimpses we get of its
probable precursors, viz,, a non-Brahmanical gscetical fraternity which
owed its origin to mendicants professing non-Vedic beliefs that in their
turn might have had their roots in pre-Aryan times, Coming to semi-
historical times (circa 8th-9th centuries B. C,) we find one such
fraternity in the Kasi kingdom (Varanasi), famous in that epoch as the
leading kingdom of eastern India, as a monastic order headed by a
non-Brahmin of aristocratic birth, Parfvanitha by name. Nearer
historical times, i.e., in the 6th-5th centuties B C. we see some of these
movements spread farther towards the east flourishing in eastern U.P.
and Bihar led again by non-Brahmins, of whom one was of noble birth
viz., Vardhamana Mahavira. In this connection it should be borne in
mind that Magadha in that age witnessed the most active intellectual
ferment that found expression in the speculations of numerous philo-
sophical schools and in the spiritual quest for emancipation from the
miseries of the world as evidenced in the doctrines and practices of a
number of religious sects, among whom the Ajivikas were, in point
of time, the immediate seniors and the Buddhists the immediate
juniors of Mahavira among the leading non-Brahmanical heterodox
creeds of the era. The subsequent evolution of Fainism is well known
and need not be recounted for my present purposes,
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To all ardent religions men, conduct is the essence of religion,
the road to moral and spiritual progress. None however would under-
‘rate the value of a correct intellectual and emotional approach as, to
quote Umasvati, author of the Tartvarthadhigama Sitra, the earliest
text that codified Jaina teachings in a compressed aphoristic style, ‘‘the
path to Moksa (liberation, emancipation from worldly bondage) con-
sists in right belief, right knowledge and right conduct”. Sim larly
in Buddha’'s teachings the Noble Eightfold Path that Jed to Nirvana
constituted a co-ordination of correct thought, feeling and conduct
based on a proper understanding of the Four Noble Truths that
revealed intellectually the all-pervasiveness of sorrow in the world and
the reason for it; but at the same time Buddha never tired of
emphasising the importance of conduct—in fact when we analyse his
utterances minutely, it would even appear that to him moral conduct
ranked above everything else in one’s strivings for Nirvana,

If then, moral conduct is such an essential and primary —some
would even say leading and most important — requirement in religious
life, Iet us consider how our great religious teachers have dealt with it.
Par§va, Mahavira and Buddha, each of them in his respective system
and discipline, summed up the requirements of moral behaviour under
the “Vows’’, variously regarded as being four to six, generally five in
number, and remarkably enough, the very first one of this number, as
laid down in the teachings of all of them, is Abstention from Destruc-
tion of Life or Non-killing of Living Beings, ie., Ahimsd, in deed,
word, and thought ; its breach is not to be committed by oneself nor
caused to be committed by another, nor should its breach by another
be a cause of delight to one. So thoroughgoing then is the Vow in
both its application and implication; and judged from its firts place
among the Vows, so cardinal is its importance,

Now let vs try to have a view of the Vow for a while in its con-
temporary setting and against its historical background, or in other
words within its environmental atmosphere, i.e., during the e¢ra when
we meet it for the first time, viz., in Par§va’s teachings.

3

It is well-known that the Aryan immigrants into India were great
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meat-eaters and their religious rites involved an enormous number
of animal sacrifices., In their prayers to the gods, they craved destruc-
tion of their enemies—a mental attitude which is the very reverse of
Ahimsa. The blood-curdling accounts of holocausts and hecatombs in
Puranic legends are well-known.

About the religious life of the pre-Aryan Indians of the Indus
Valley Civilisation (it should be remembered that the term is now used
only as a formal nomenclature, for later archaeological excavationa have
established that this civilisation had spread on all sides very far beyond
the Indus Valley), we do not yet know encugh beyond that they
worshipped figorines of the Mother Goddess and other deities, benign
as well as malign, in their homes, Much doubt has recently been cast
by historians on the earlier assumption that they were phallus worship-
per ; what had hitherto been regarded as being phallic symbels, are
now supposed to have been architectural pieces, to serve purposes yet
unascertained. Whether there was worship of any over-all deity in
any central shrine, a temple as in Egypt or a Ziggurat as in Sumer and
Babylon, is not yet known. The so-called **Citadel” in Mahenjodaro,
yet unexcavated because of the presence of the ruins of an ancient
Buddhist Stipa on the topmost stratum, may in fact have been neither
a military structure as its present nomenclature presumed nor a royal
building of some sort, but some kind of an edifice of great religious
significance, perhaps of supreme importance to the population, as may
be surmised from the presence of the Buddhist shrine on the site, built
in historical times, because in India it is traditional and customary to
build nothing but a religious shrine on the ruins of an older shrine
(compare the Great Sfapa of WNilandad which has seven layers of
reconstruction) or in other words, never to build a sacred structurs on
the ruins of a secular one and never to build a secular structure on the
ruins of a sacred one; so the principle was, as it were, sacred on
sacred, secular on secular (monastery No, 1 at Nalanda was rebuile
nine times, each on the ruins of the previous structure), and never vice
versa, from which we infer that the “Citadel’”” was a religious edifice,
the memory whereof lingered on even till early historical times culmina-
ting in the building of the Buddhist shrine on its ruins. Comparable
in this connection is also the fact that a cremation ground in India
always remains as such, i.e., wherever we find a fairly old cremation
ground, we may conclude that it was the same ever since the locality
came to be inhabited ; therefore the cremation ground on the eastern
bank of the stream north of Maniyar Math at Rajgir, where dead
bodies are brought from all the surrounding countryside today, may be
presumed to have been the cremation ground of Rajgir even in the days
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of king Bimbisara (Seniya, Srenika of Jaina literature), from where
Buddha collected rags for making his wearing apparel,

Bat althongh we do not kaow much yet about the institutional
religion of the Iadus Valley people, we know that bathing and washing
was a ritual with them as inferred from the Great Bath of Mahenjodaro
and the elaborate arrangement of bath-rooms and drainage in the resi.
dential buildings. Bathing or washing ceremonially before undertaking
any important work, offering prayer and paja, etc., were probably as
assiduously practised as is done in India even now. The tradition is
clearly reflected in the formula always repeated in Jaina narrative
literature of people going to their daily work or on important errands
as : nhayd kaya-bali-kamma kaya-koug-mangala-ppdyacchitta (in Sanskrit
sndtah  krra-bali-karmda kyrta-kautuka-mangala-prayascittah). What we
have so far considered about the religious practices of these ancient
people, yields however no evidence of animal sacrifice in religious
rites —bali-karman was meant as worshipping a deity with offerings,
gifts or presents, of flowers, etc. ; now the word bali in Bengali means
principally animal sacrifice in Sakta rites. The cutting asunder of a
dummy or effipy of an animal or even of some large-sized fruit like a
pumpkin for instance, as a symbolical substitute for a living animal
was also figuratively meant by the term at one time.

Though it is vet unknown if they killed animals in connection with
religious rites, surely in their food habits the Indus Valley people killed
animal life in abundance, for, as skeletal remains and pictorial repre-
sentations on potsherds show, meat and fish were common articles of
diet among them.

To revert 1o Vedic practices. The mode of killing an animal for
the sacrificial altar involved the utmost cruelty —the victim was strangled
to death, its nostrils and ears were stuffed up in order to kill it by
suffocation (to conserve the blood, as representing the life-force within
the body 7)., a spike was thrust into the anal orifice, and the head was
struck with heavy blows, as we learn from the Baudhayana Grhya Sitra.
Even till later times, a calf was slaughtered on the arrival of a welcome
guest in order to serve him with tender veal ; serving of meat in sraddha
feasts in honour of the dead remained a common practice in many parts
of the country as the late Puranic statements show. Puranic literature
again refers to many a weli-known story of royal personages going
out into the forests for hunting and meeting with various adventures
and gaining strange experiences, In this connection are mentioned
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sages practising penances in forests and ascetical @sramas or hermitages
where celebrated teachers also taught various subjects to residential
students, young as well as grown up,

4

India’s population consisted not only of the civilised Indus Valley
people and the semi-civilised Vedic Aryan immigrants but also of a large
number of others of different racial stocks and cultural levels. The
Magadhans appear to have developed a culture of their own which
rivalled that of the Indo-Aryans around 800 B.C. All old lands again
are inhabited by primitive aboriginals, among whom the propitiation of
deities, mostly malevolent, by offering them slaughtered animals’ blood
and flesh is as common a religious practice as for instance is the
worship of snakes and trees, stocks and stones. The ancient Jews and
Arabs, what to speak of the Aryans, and the ancient inhabitants of
Greece and Rome, even after attaining a fairly respectable degree of
civilisation, were accustomed to kill animals for sacrifice to deities.
The Saktas and Tantriks of India have their own elaborate occult expla-
nation of how the life force, as represented by the living, ie., gushing
blood freshly shed, of animals offered in sacrifice to deities, redounds
to the benefit of the sacrificer by the magical influence of the mantras
uttered by himself or by the priest who acts as an intermediary between
him and the deity. Many beliefs and practices of the primitive mind
survive among civilised people, though in rationalised or disguised
forms, sometimes highly so, say modern psychologists and sociologists.
If we examire analytically many of our Hindu religious notions or
social practices, we shall not fail to discover the truth of this theory
of the scientists,

Coming to historical times we find in Buddhist and Jaina scriptures
many references to hunters, fowlers, butchers and fishermen, shops
where meat, fish and egg preparations were sold, and to the food habits
of the people as being largely non-vegetarian. Stories told in the
Buddhist Vinaya Pitka report many instances of Buddha and his dis-
ciples having been served with meat dishes when invited.to meals in the
houses of well-to-do people. Buddhists were not averse to eating non-
vegetarian food provided the three condition, same as in the Jaina Vow
of non-killing, were satisfied, viz., that one himself should not kill, he
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should not cause someone else to kill, nor delight in someone else’s
killing life. The present-day Maniyar Math of Rajgir appears to have
been the pincipal shrine of ancient Rajargrha in Buddha and Mahavira’s
time. When first excavated, large pits were discovered here full of the
skeletal remains of animals, presumably slaughtered in sacrifice. The
Muahabhdrata refers even to human sacrifices offered by Farasandha, the
legendary king of Rijagrha in the Epics. The lamb that Buddha is said
to have rescued from being slaughtered along with a large number of
other animals offered in sacrifice by king Bimbisara, might have formed
part of the bloody ritual performed periodically in the Maniyar Math

in those days,

Enough has been said above of the extent of killing animal life
both for food and as a religious rite in ancient India, Let us conclude
this topic with some glimpses of conditions that prevailed in Adoka’s
times, i.e., nearly two and a half centuries after Mahavira and Buddha.
Afoka says in Rock Edict I that in his palace kitchen “‘many Aundred
thousands of animals were killed everyday for the sake of curry”., Mak-
ing due allowance for the flowery exaggeration in respect of the number
this statement gives us a contemporary picture of the general food habits
of men of means. In Rock Edict 4 he says “In times past, for many
hundreds of years, ever increased the killing of animals and the hurting
of living beings”. In Rock Edict 8 is said '“In times past, kings used
to go out on pleasure-tours. In these, hunting and similar other amuse-

ments took place’’,

We must recall greatfully all the steps Adoka took for preventing
cruelty to animals, for the first time by a historical king in India, not
merely because he was a Buddhist. He was deeply interested in the
teachings as well as in the welfare of all the other religious sects as
well, and he repeatedly declared in his Edicts ; among the sects, next
to the followers of Vedic Brahmanism, the Jainas (Nirgranthas as he
calls them by their older name) were the most prominent and numeri-
cally the largest. He made large gifts to all sects and paid honours to
all of them ; he appointed special Minsters called Dharma Mahamatras
not only for the Buddhists but for looking after the welfare of the
Jainas and other sects as well (Rock Edicts 7 and 12 ; Pillar Edict 7),
and as we bave already noted, the teaching of Ahinis@ was preached
by the Jainas long before the emergence of Buddhism.
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Of the ““Dharma’ as preached by AfSoka, an important item was
Ahimsa, e.g., “'Non-killing of animals is commendable” (Rock Edict 3) ;
~Has now been promoted by the Dharma instructions of the Beloved
of the gods, king Privadaréin (i.e,, ASoka himself), the non-killing of
animals, non-hurting of living beings”, etc. (Rock Bdict 4) ; “Therein
(i.e., in Dharma these take place ... non-killing of animals’* (Rock Edict
11} ; “These are the Dharma regulations as have been ordered by me—
‘these various animals are inviolable’, etc.” (Pillar Edict 7).

In addition to preaching Ahimsa, ASoka took these positive mea-
sures to enforce it in actual practice, viz., he forbade the killing of any
living being for sacrificial purposes (Rock Edict 1). Let us not over-
look the hostile reaction that this order must have produced among
the great majority of his subjects viz., the Hindus who followed the
Vedic cult and others, such as the aboriginal tribes and the forerunners
of the Saktas who killed animals as a religious rite, Further he forbade
the Samdgja festivals, /e, periodical gatherings of a large number of
people who participated in games, racing, gambling, singing and dancing
and other amusements besides indulging in various kinds of revelries
with the accompaniment of drinking, meat-eating, etc. (Rock Edict 1).
This measure too must have given rise to widespread discontent among
the populace. In the same Edict he refers to the killing of animals of
the palace kitchen being reduced to only two peacocks and a deer, and
that deer again not always, and “‘even these three animals shall not be
killed in future”. In Rock Edict 8 is recorded his giving up the royal
hunt, a gorgeonsly brilliant and pompous state function as described by
Megasthenes in connection with Candragupta’s life, In Pillar Edict 5
he gives a long list of varicus animals that were declared inviolable
by him and of the male animals which were forbidden to be castrated ;
again, ‘‘husks containing living beings (viz. insects) are not to be burbpt
forests are not to be burnt either needlessly or for killing animals ;
one animal is not to be fed with another animal”’ ; on certain tithis
or lunar days caiching and selling of fish, the killing of certain kinds of
animals and the branding of certain others were forbidden.

In India’s history, after Afoka only another powerful Emperor
viz., Akbar issued orders for the prevention of cruelty to animals and
that was done by the influence of the celebrated Jaina teacher Hira-
vijaya whom Akbar had summoned to his court. Another king, though
not so powerful as ASoka or Akbar. viz.,, Kumarapala of Gujarat in
the 12th century, also did the same under the influence of the great
Jaina teacher Hemacandra,
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After this rapid survey of conditions generally preceding, contem-
poraneous with and following the rise of Par§va-Mahavira-Buddha's
‘teachings on non-killing of and non-injury to animal life, I should like
to pose this question, viz., how did this 4himsd cult come into being,
historically noticeable for the first time in Paréva’s Vow, when there
appear to be no earlier roots for it in history orin tradition (I overlook
for the moment the claim of the Jainas that their Tirthankaras had pre-
ached all their Doctrines in the hoary past) ? Later Vedic literature is
aware of the need of practising 4himsa ; Upanisadic thought and
speculations (to be dated roughly as not being muoch older in origin
than Mahavira and Buddha in all probability) and the Gita (compiled
not earlier probably than circa 2nd century B.C.) preach it no doubt,
but nowhere does the doctrire find such prominence, importance and
elaborate development as in Jaina teachings. That Paréva-Mahavira-
Buddha and the Vedic Brahmana-Aranyaka thoughts (born of the ming-
ling of pre- Aryan priestly theological speculations and Vedic priestly
practices) culminating in the Upanisads shared a common religio-theo-
sophical atmosphere and socio-moral background is not to be disputed,
but that does not apear to offer a fully satisfactory explacation of how
the doctrine of Ahimsa came to play such a major role in Jaina thought
as it did not do ia that of any other of its Brahmanical contemporaries,
In the absence of clearly established data, we have to have recourse to
some extent to speculation with regard to probabilities.

Associated closely with ParSva and Mahavira’s teaching on
Ahimsa are to be found the teachings of rigorous asceticism, penances
and mortification of the fiesh ; the all-impotrtance of the individual soul,
speculations on its nature and activities ; total independence of all
thoughts about an all-soul or a supreme deity, or of the need for propi-
tiating it or seeking its favours or grace for the individual soul’s spiri-
tual upliftment or emancipation ; the individual souls bondage in
mundane existence and its own efforts for liberation from it, etc,
Consider further the tremendous emphasis Jaina thought placed on
ethical conduct as determining everything good in our lives and as
leading to the soul’s attainment of Mokge: as also the doctrine of
Karma—-*'good or bad as you sow, exactly so do you reap”—as its
inseparable counterpart, another item of religious life that finds the
most farreaching elaboration in Jaintsm.

How surprisingly do these features contrast with Vedic Brahmanica!l
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thought and practice of the times in which Karma primarily meant
pesformance of Vedic rituals; ethical conduct waited as it were, in the
ante-chamber ; the soul in worldly bondage attained liberation by the
grace of the gods ; the chief agent in the world process is the all-per-
vading Brahman, of whom the individual soul, Atman, is, so to speak, a
spark or reflection ; and, the merits of renunciation and ascetical prac-
tices begin to be recognised. With regard to the last factor, 2 question
arises, viz., is it normally to be expected that a semi-barbarous people
of semi-nomadic habits as the Aryan immigrants into India were,
whose forerunners had been cruel conquerers {as beld by modern histo-
rians) who burnt, looted, killed, destroyed, burst embankments to flood
human habitations, exulting in the successes they achieved by quick
mobility by riding on horseback and by using iron weapons (harder and
more effective than other metals)}—both unknown to the people who
inhabited India at the time, in spite of their higher civilisation and
culture —and intoxicated with all the enjoyments they regaled them-
selves with on the soil of India, is it normally to be expected, one
may ask, for such a people to be thinking of renunciation and asceticism
after only a few centuries, not more than five or six, of fully settling
down in their new homeland ? Very possibly not. We have therefore
to lock elsewhere for the roots of Jaina and kindred trends of thought.
Intermingling of several ways of life and thought gives rise no doubt
to exchange of ideas inevitable in co-existence in a common atmosphere,
but we are speaking now of probable origins, not of formed or finished
results,

The Aryan tribes on emigrating from their native homeland went
to and settled down in many other lands to the east and west besides
India, but in none of these are found the ancient traces of ascetical,
monastic, pessimistic creeds practising Ahimsg, vegetarianism, morti-
fication of the flesh, an itinerant life, or speculating on the nature and
qualities of the individual soul, Afman or Jiva, or on rebirth and Karma,
on the lines of the Jainas and other similar sects of ancient India, None
of the other mighty cultures also that the yet more ancient world saw,
viz., the Egyptians, the Sumerians or the Babylonians etc produced
any such trends which therefore appear to be wholly Indian in origin.
When such trends are at all met with in later days in other lands
they can mostly be traced to Indian influenees transported abroad
by various agencies.

We have thus to infer that these trends arose in pre-Aryan India,
probably as an off-shoot of the civilisation of the times. It is here
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most probably that the roots lay of the earliest phases of Indian
monastic ascetical beliefs and practices, of which the oldest represen-
tatives in historical times were the Jainas. Modern scholars have
pointed out various shades of views as held in Jainism to be reminiscent
of primitivism, such as the soul possessing a size co-extensive with the
body it inhabits during worldly bondage: the soul being imparted
various LeSpas (colours, tastes, smells and feelings) by different kinds
of actions, etc. . One of the views, no doubt born of considerable
reflection and human sympathies, held by these early thinkers was
Ahimsa, derived from a belief in the existence of an undying entity or
Jiva inhabiting the body, combined with a belief in the inexorable
retributive operation of the law of Karma, and its inseperable counter-
part, the law of rebirth, all of which being the products of thoughtful
and observaat minds. Buddha did not believe in the existence of an
indlvidual soul, yet he believed in Karma and rebirth, and so our
assumption holds good in respect of his teachings as well.

As time flowed on, more and more thought was given apparently
to broaden the philosophical as well as the ethical basis of Ahimsd
particularly among the Jainas, one of them being formulated thus :
the Jiva must run the full gamut of the consequences of its Karma
before it can attain Moksa; attainment of Moksa is every Jiva's impera-
tive duty and nothing must be done to impede its fulfilling that duty
undisturbed ; impediments to the fulfilment of that duty only intensifies
and prolongs the Jive's sufferings in worldly bondage ; if one Jiva
disturbs the running of the full span of another Jiva's life at any
particular stage by killing or hurting it it commits thereby a sin for
very obvious reasons, the evil consequences of which will boomerang
back on the disturber itself, for it is the moral duty of every Jiva to
belp each other in attaining Moksa, not to impede it, for the sake of
the common good of both.

Another reason for the observance of Akimss, derived from or
as a slight variant of the above, is stated thus, viz., all Jivas desire to
live and not to die, therefore destruction of life should be given up.
This again emphasises the law of reciprocity, ““do unto others as you
wish others to do unto youn’’, so essential for living a corporate life in
society in the company of one’s fellow travellers, as we all must do in
this world.

[ January, 1971 }
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Penology and Jaina Scriptures
Ramesh C. Lalen

The dearest and yet probably the ever-escaping ideal of ¢very human
society is to become an enlightened and a crimeless! society. Socio-
logists, not apparently satisfied with social reforms, find fault with the
social arrangements and seek *‘fundamental social change”.® Ranging
right from the archaic Babylonian Code of Hammurabi, the chain of
penal codes has obviously failed to capture the genii of mens rea,
Religion, the elevator for the human-beings to the divine and the sole
champion of moral and ethical values, has witnessed a number of crimes
committed in its name. Education, the vehicle of discipline, training
and dedicated service to humanity, is in a predicament when confronted
with enormous problems of students’ indiscipline, vices and malprac-
tices. After all, a serious doubt arises about the progress of centuries
whether it is towards enlightenment or towards criminpality !

Penclogy starts with the definition of punishment and ends ironi-
cally with a plea for total abolition of punishment, suggesting a subs-
titute therapy of treatment, correction, reformation, rehabilitation and
resocialization of the so-called ‘criminal’, ‘delinquent’, ‘deviant who
cannot conform to the social norms’ and ‘client for the correctional
apparatus’. [t means “the science of punishment of crime in both its
deterrent and its reformatory aspects ; the science of management of
prison’® and *-the study of problems of legal punishment”.* Definition
of penology is conspicucus by its absence in the standard text-books
of recent authors.®

1 Jan Taylor, Paul Walton and Jack Young, The New Criminology : for a Social
Theory of Deviance, 1973, London, p. 281.

2 Ibid.

3 The Random House Dictionary of English Language, College Edn, 1977, Allied
Publishing Pvt. Ltd., Bombay-New Delhi-Calcutta-Madras, p. 993.

4  The Advanced Learner's Dictionary of Current Englisk, 2nd Edn, The Eaglish
Language Book Society and Oxford University Press, p. 719

5 Howard Jones, Crime and Peral System, 1962, London, p. 1: Robert G. Cald-
well, Criminology, 1956, New York, p. 1. :
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In its original structure, penology studies and analyzes the history,
theories, purposes and effects of punishment in relation to crime-causa-
tion and crime.prevention. In its modern outlines, penology assumes
the forms of the correctional apparatus and transforms itself into the

- theory of social defence. With its inter-disciplinary aspect, its changing
concept—values and its transitional phase, penology would require a
new definiticn in its confrontation with the immutable Jaina Scriptures.
For this purpose penology is defined here as Strategy in the Fight against
Crime and Jaina penology as Strategy in the Fight against Karma.

Penology, so defined, can safely avoid the conflict and controversy
with the sociological theorists who visualize crime not as ‘**an inherent
property of an act”’® but as mere deviance not conforming to the social
norms. If social re-arrangement can immunize individual against crime,
the technigue of individual re-arrangement, known technically as pro-
cess of samvara (impeding of karma), can equally and more efficiently
immunize the society from crime.

The original structure of Penology, based upon ‘lex-talionis’, with
the now obsolete, cruel and harsh forms of punishment such as brand-
ing, quartering, drowning, burning or boiling to death,” bears an elo-
quent proof of the forces of retribntion and revenge that have prevailed
upon human mind since antiquity. Freedom of will forms the basis for
transfixing individual responsibility for a criminal act. When the same
is coupled with intent, the liability for punishment arises. ‘As you sow
so shall you reap’ and *He who sins must stiffer’ are the age-old sayings
which not only caution the wrong-doer but have served as jural canons
for the dispensation of justice. Other justifications for the infliction
of purishment are :® social utility, moral education, atonement, deter-
rence, prevention, expiation and finally reformation.

The modes and forms of punishment varied according to the age,
time, place and finally the culture® of the particular society. The three

6 The New Criminalogy : for a Social Theory of Deviance, p. 143,
7 William Andrews, O/d Times Punishments, 1971, London, See contents,

8 Lae H. Chang (ed), Criminology : A Cross Cultural Perspective, Vol. I, p. 553,
also see Salmond On Jurisprudence, London, Sweet & Maxwell, 1966, 12th Edn.

by Fitzerald, p. 98; and John Lewis Gillin, Criminology and Penology, p. 219,
221-223 1T,

9 Criminology and Penology, p. 218,
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‘R’s in the handling of criminals are :0 revenge, restraint and refotma-
tion, which in other words epitomize the history of penology indicative
of world.-civilization and emergence of culture-base readily traced back
for two centuries, Revenge swings from motivation to justification
manifesting itself in the forms retribution, retaliation, vindictiveness
and compensation (wergild). Restraint encompasses the concepts of
deterrence, prevention and protection. Reformation incorporates the
final aim and object of punishment and at the same time replacement of
punishment by correction and treatment ; thus providing a turn-table to
the basic concepts of penology and new interpreiation and outlook in
the attitude towards crime, criminal and punishment, without relinqui-
shing the concept of control.1t

The outlines of Modern Penology revolves around the cantroversies
that exist between the theories of punishment and the theories of treat-
ment. Punishment for the sake of punishment is considered as ““an end
in itself to the individual as well as society’’!? and “'there has been a
slow but discernible trend away from punishment”,1?2 even though
ambivalence still exists between punishment and treatment. ‘At each
extreme, stand policemen, jurists, psychiatrists and laymen who are
engaged in dialectic and actwal tug of war. They disagree on what
will serve society best, punishment for punishment’s sake or treatment
with the aim of social readjustment of offenders. Some speak of penal
treatment which suggests a penalty to be enacted on the wrong-doer,
Others suggest correctional {reatment suggestive of more intensive
therapy in the interest of helping offenders change.””'%# All observation
like “'the attempt to deter, punish and prevent can actually create
deviation itself”’*® sounds like a paradox but makes in an unequivocal
term a very strong plea for the abolition of punishment,

The rising sun of treatment which emits manifold peno-correctional
rays in the form of exemptions, pardons, commutations, remissions for
good behaviour, indeterminate sentences, suspended sentences, probation,
conditional release, parole, short sentences etc. is greeted at the horizon

10 Daniel Glaser, The Effectiveness af a Prison and Parole System, with a forward
by Robert F. Kennedy, Indianopolis, New York, Kansas City, The Boobs Merril
Co. Inc, 1964, p. 6,

11 John F. Conrad, Crime and fis Correction, p. 170,

12 Duressler, Readings in Criminology and Penology, p. 470.
13 Tbid.

14 rbid., p. 469.

15 The New Criminology ; for a Secial Theory of Deviance, p. 140,
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with the clouds of uncertainty,!¢ inconsistency,'? and confusion.!® The
New Penology has thus opted for treatment in the place of punishment
but 1s still afflicted with the problem of choosing between penal
treatment and correctional treatment with the result that it has not
been able to do away with the variety of prisons, jails, reformatories,
penitentiaries, colonies, camps, training schools, borstals, centers, etc.

This New Penology which aspires to liberate the human corpus
from the shackles of prison walls'® lLas yet before itself a tremendous
task, namely, to evolve the correctional apparatus for reformation of
the offender, to rehabilitate the offender sociologically and psychologi-
cally and to train for that purpose selfless and devoted psychiatrists,
probation-officers, social-workers and other personnel whose active
participation will be indispensable in the process of ‘treatment’. The
magunitude of the problem is well acknowledged by leading crimino-
logists. Leon Radzinowick poses a querry : “According to leading
American Criminologists crime is deeply embedded in the very texture
of American scciety, If this is so, how substantial and lasting can the
influence of the community programmes be, even if it is acknowledged
as it should be, that they may succeed in raising the general standards
of life, in strengthening supportive and remedial arrangements ; and in
disseminating information about the measures hitherto adopted in
dealing with it ?72¢ John P. Conrad has been frank enough to admit :
““For the clients of correctional apparatus, we cannot yet point out a
procedure which can be reliably applied to any group in any typology
vet conceptualized.”*! The warning of Charles Merciers : ““With
exception of logic, there is no subject on which so much non-sense has
been written as this of criminality and the criminal,”’® eventhough
sounded in 1919 still rings true and should put on alert all those peno-
logists and the criminologists who prescribe new remedies fastidiously
when ‘‘no serious or systematic study has ever been made till now on
the effects of punishment on prevention.”’?®* The admonition of the

16 Sir Kenneth Younger, ‘Sentencing”, an article in Heward Journal, Vol XVI
Neo I, p. 18,

17 Paul Tappan, Crime, Justice and Correction, p. 237.
18 Crime and its Correction, p. 2.

13 Giles Playfair and Derrick Sington, Crime, Pruishnicnt and Cure, 1963, London,
p. 333 : Summary of Proposals : 1.

20 Leon Radzinowick, fx the Search of Criminology, p. 147,
2t Crime and its Correction, p. 55,

22 ngb%d by Richard R, Korn and Liyod W. Macorckle, Criminology and Penology,
p. .

23 Criminology - A Cross Cultural Perspective, Vol. 1, p. 330,
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great author is to be noted specifically in this age when white-collar
crime has pervaded every walk of life, leaving little scope for honesty
in any trade, profession or calling and robbing the State Exchequer by
millions every year without even detection.

It is true that ‘‘the emphasis has now shifted from deterrence to
reformation, from punitive vengence to education and from State’s right
to punish to its duty to socialize’’?? and thus ‘*modern social defence
arms at re-educating the criminal with a view to removing his subjective
antisociality which is the root cause of his motivation and anti-social
behaviour.”’2® This new trend which visuvalizes ‘sogial re-arrangement
of the society’ aspires to rise above the concepts of punishment, treat-
ment, correction and also the reformation of the individual, shifting the
blame thereby from the individual to the social environmental factors
and social arrangements. But the observations of Hermann Mannheim
are more realistic : "Two major difficulties confront today’s crimino-
logists : (1) a theory of criminal behaviour is not a theory of crime, it
does not explain why the behaviour is criminal or non criminal and
(2) there is no theory available which explains all types of criminal
behaviour. Psychaitric theories are inadequate because not all criminals
are emotionally disturbed persons and few emotionally disturbed person
are criminals, Any narrow sociological explanation is inadequate
because not all criminals have a history of prior associations with other
criminals, and not all individuals who associate with criminals become
¢riminals...... A theory is needed to integrate the legal, sociological and
psychological aspects of crime.’ 2%

Indian background, with its rich heritage in culture, religions aand
philesophies remains unexplored in the field of pencology and crimino-
logy by the western scholars. The concepts of punishment {danda) and
ex-piation (prayascitta) are discussed at length in the law-books
{(dharma-§astras) and the treatises on polity (aertha-Sastra, niti §gastra and
vyavahara). In the books on State Administration (Rdja-niti) the topic
of punishment (darda) has developed into full-fledged penology
(danda niti). Law and religion have the same equivalent word in
Sanskrit, ‘dkharma’, which has still a larger connotation.?? In India,

24 R. Deb, Principles of Criminology, Crimingl Law and Investigation, Vol. 1,
1973, 2nd Edn, p. 5.

B fbid.

28 Quoted from Hermann Manrheim, Pioneers in Criminology, Chicago Quadrangle
Bocks, 1960, pp. 377-378: Criminclogy : A Cross Cuitural Perspective, Yol 1,
pp. 70 & 71, also p. 110.

21 Dr. Sukla Das, Crime and Punishment in Ancient India, p. 135.
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the law and the religion went hand in hand ; the Codes of Manu,
Yajiiyavalkya, Narada, Parasara and others are the source-books at a
time both for religion and for law. Even neighbouring countries of
Siam, Burma, Java and Bali did adopt the Code of Manu,2®* Name of
-Manu is so much reputed as law-giver that even the ‘Kula-kara’s who
preceded the first Lord Tirthankara are known as Manus in the tradi-
tion of respect among the Jainas,

Crime in India is governed by Indian Penal Code, which was drafted
by Macaulay and adopted since 1960, and also by a2 score of minor
criminal statutes, enacted from time to time. In a Supreme Court
Case,®® it has been observed ; “Unfortunately the Indian Penal
Code still lingers in somewhat compartmentalized system of punish-
ment viz, imprisonment, simple or rigorous, fine and of course the
capital sentence.” In fact, the whole judgment is classic from the
standpoint of analyzing the inadequacies of the existing penal system
and prophesizingly suggesting radical changes therein on the strength of
balance between eastern experience and western inquisitiveness. In the
same judgment, their Lordships observe : ‘.. Perhaphs the time has
come for Indian Criminologists to rely more on Patafijala Sitra as a
scientific curative for crimogenic factors than on the blind jail term set
out in the penal code and that may be why westerm researchers are
now seeking Indian Yogic ways in normalizing the individual and the
group.”’*® In another Supreme Court case,® note has been taken of

the concepts of afterlife and re-birth in connection with penology and
criminology.

‘The trend of judicial mind in India, beyond definition in precise
terms, may however, be revealed in connection with the new considera-

tions hovering round the sc'ence of penology in the words of Supreme
Court Judges themselves :

(1) *...the winds of criminological change blow over Indian Statutory
thought.’’32

28 Maurice Winternitz, History af Indian Literature, Vol, I part 11, p. 557,

2 Mohd. Giasuddin Vs State of Andhra Pradesh, per their Lordships V. R, Krishna
Iyer and Jasawant Singh JJ,, 1977 Criminal Law Reporter, Supreme Court, 285,
p. 290, Para 18.

I Ibid., p. 286,

3 Shiv Mohan Singh Vs the State (Delhi Admn) per their Lordships V. Y. Chandra-

chud (N w CJ) and V.R. Krishna Iver, IJ, 1977, Criminal Law Reporrer, Supreme
Couri. 204.

32 1974 Criminal Law Reporter, SC, 278 Raghuvir Singh Vs State of Haryana per
Krishna Iyer J, p, 279
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(2) “It is not possible for court to explore the murky depths of a
warped and twisted mind so as to discover whether an offender is
capable of reformation or redemption, and if so, in what way. That
is a subject on which only experts.. could hazard an opinion with
any degree of confidence. JYudicial psychotherapy has its obvious
and inherent limitations.”®®

(3) *“.. there are no penological guidelines in the statute for preferring
the lesser sentence .. '’3¢

(4) “’In a good system of administration of justice, pre-sentence investi-
gation may be of great sociological value. Throughout the world
humanitarianism is permeating into penology and the courts are
expected to discharge their appropriate roles.’’3s

(5) ““We cannot do better than say that the directive principle contained
in Article 42 of the Constitution that ‘the State shall make provision
for securing just and humane conditions of work’ may be bene-
volently extended to living conditions in jails. There are subtle
forms of punishment io which convicts and under-trial prisoners
are sometimes subjected but it must be realized that these barbarous
relics of bygone era offend against the letter and spirit of our
Constitution,”’ 29

All penal codes with their innumerable offences and penalties, from
the mild admonition to the cruel death-sentence, are but as many
social acknowledgements of the proclaimed failure to cure the indivi-
dual human mind of its gullible (criminal) tendency. Combat at psychic
and psychological levels to treat deviance so as to make the human
conduct conform to the social norms is still at an experimental and
investigational stage, Before the outcome of this treatment method is
known, the sociological theorists, dencuncing all the efforts at correc-
tionalism, insist upon social rearrangement with fundamental social
change where there should be no opportunity for committing crimes.

i3 Ibid., p. 270 ; Edigamma Anagamma Vs Stateof A, P., p. 276.

3 Ibid., p. 500, Francis Alias Parman Vs State of Kerala and also Bhagawanta Vs
State of Maharashira, pcr M. H, Beg )., p. 504. :

3% 1976 Criminal Law Reporter, SC, 33 Ramashraya Chakravarty Vs State of
Madhya Pradesh, per P K. Goswami & N. L., Untwalia IJ.

36 1974 Criminal Law Reporfer, SC, 605, D. Bhuvan Mohan Patnaik Vs State of
Andhra Pradesh and Others per Mr Chandra Chuda (now C3J) J., p. 610,
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Visualizers of this dreamland do, however, admit : “It is failing in
Sociological Theory that it has rarely examined concepts such as guilt
and conscience.’¥” This single but solid confession has brought the
ship of penology safely to the shores, from the gusty winds seeking
fundamental social changes over the turbulent waters of punishment
“and waves of treatment. Now the ship can easily sail into the deep
waters of religious philosophy and in the right direction towards the
infinite realms of conscience, veiled and clouded as it is by karmas.

Jaina penology is the child of Karma philosophy, The criminologists
know karma in its retributory and retaliatory role. Association of
karmic atoms forming a karmic body (kgrmana $arira) gloss over con-
science of non-liberated souls since eternity, As it obstructs the innate
qualities of soul, karma is the enemy of conscience, number one, A
human-being, with the developed faculties of sense organs and mind is
most equipped to fight against this enemy and even annihilate the same,
securing for himself liberation, the Moksa. For having so annihilated
the enemy, the Lord Arihanta (the Destroyer of enemy) is revered and
saluted fizst®® among the five, all not by names but for their sheer
merits ! Different religions, all seeking self-purification, are the different
strategies adopted in the fight against kgrma. Karma has a determin-
ing effect on the events but the karma philosopby is not the philosophy
of pre-determinism. There is ample scope, of course, for free-will
and for effort (purusdrtha) ;: hence the call for fight against karma.
Investigation at the psychic and psychological strata and the ideas of
fundamental social changes by way of social re-arrangement, howso-
ever laudable, are certainly not the last word for crime-causation and
crime-prevention. More subtle than the psychic and more visible
through its efforts, the karme influences individual souls, subjecting to
births and deaths, gains and losses, pains and pleasures, etc so much
so that the individuals cannot even indentify their real self,

For the sociological theorists, who are deeply engrossed in the
dialectics of materialism, distinction between fair and foul means has
little meaning for bringing about the fundamental social changes. Social
immunity from crime does not necessarily mean in their dictionary an
end of individual dishonesty, corruption and fraudulent practices since
they emphatically eliminate moral hygiene, ethical standards and reli-

31 The New Criminology ; for a Social Theory of Deviance, p. 32.

38 Famouws Namokkara-mantra of the Jainas is salutation to the flve deservings :
Ariharnta, Siddha, Acarya, Upadhyaya, Sadhus.

JAINTHOLOGY ;79



gious philosophy from each and every social science ! What is most
difficult to give up in life is wrong belief (F e, mithydtva), With the
application of ignition key of right-fath (samyak-darsana), the soul
awakens from the sliumber, becomes disillusioned and attains a spark
of enlightenment never before experienced. With the springing of right
faith, the individual is able to rise above the passions and craving for
material objects and enjoyments, desires to extricate the self from the
karma-bondage, developes compassion for all the worldly creatures and
becomes steadfast in truth, disowning false beliefs. A definite change
in the attitude towards life is expressed by withdrawal from vices. He
prepares his mind in all resoluteness, for testing his innate spiritual
prowess, for fullfledged -‘sammvara, by uttering the Five Great Vows,
(called ‘pafica-mahdvratas, or in the alternative for fractional samvara,
by uttering the mini-vows (@nu-vrata) in all seriousness and solemnity
for lifelong observance. By adoption of samvara, an automatic check
is imposed upon the influx (Zsrava) of karmas. The individual soul has
then to put up a valient fight with the accumulations of karma till they
shed off or fall out in entirety. Liberation from the karmic bondage
has remained the goal, throughout ages, of human-aspirations (purusar-
thas) For a person who knows the strategy in the fight against karma,
the fight agaiast crime does not in any way remain a problem. He
builds up immunity against criminal tendencies and inclinations. Lord
Mahavira had established a society (samgha) of persons who adopted
either the Five Great Yows or the Mini-vows 2525 years ago and the
society still exists although divided into sects and sub-sects of Svetam-
baia and Digambara Jainas. The constitution, the code of conduct and
discipline and the ideal!s of non violence, non-attachment and non-
absolutistic approach towards truth are unique aand unequalled as
disclosed in the Jaina Scriptures and shall continue to provide guideline
for ages to come for the sufiering humanity.

[ October 1980 ]
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The Doctrine of Karma in Jainism
Y. Krishan

The Jainas postulated a doctrine of karma which is unique in many
respects, especially in regard to the genesis, But it is more or less
similar to the classical doctrine of karma in its operation.

Nature of Karma and its Genesis

According to the Jainas, karman is a form of matter, pudgala, and
atomic in its nature. It has the property of downward gravity, adho-
gurutva. The Uttaradhyayana Satra® 33 17-18 states that ‘“the number
of atoms of every karman is infinite” and is to be found in all the six
directions of space. It is this atomic matter which binds all souls. In
contradistinction to karmean, soul has the property of upward move-
ment, grdhagurutva.?

In the same Satra 33 1-15, the karman are said to be of eight kinds :

(i) JAandvarapiya, those which act as an obstruction to right
knowledge.

(ii) Darsanavaraniya, those which act as an obstruction to right faith.
(iii) Mohaniya, those which cause delusion,

(iv) Vedaniya, those which lead to experience of pain or pleasure.

(v) Ayuh karman, those which determine the gari or the form of
existence—in hell, as brute creation, as human being or as god.

(vi) Nama, those which determine the individuality, the specific
form of existence, which distinguishes one being form another of the
same specie,

1 Hermann Jacobi (tr), Jaira Sutras, S.B.E. XLV pt. II, Dethi, 1964.
2 Jacobi, Encyclopaedia of Religion & Ethics, Edinburgh, 1934, Vol. IV, 484 b,
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(vii) Gotra, those which determine the social status.

(viii} Antaraya, those which prevent a person from engaging in a
beneficial activity of giving gifts (dana), realising the fuil benefit (/@bka)
of any activity and obtaining therefrom optimum experience (upabhoga),
and energy (virya).

The first three types of karma, jAiandvaraniva, darsangvaraniva and
mohaniya, are called ghati or destructive karmas. They are so called
because they obstruct knowledge and faith and cause delusion and
thereby subvert the true nature of the soul which is iliumination and
perfect knowledge.

The karman produces lesyas (Uttarddhyayana, 3.1) ; these lesyas
create colour, taste, smeli, sense of touch. Lefyas determine a man’s
character or personality, e.g., black JesyZ make a person wicked, violent,
cruel whereas white /fefys makes a man free from passion calm with
his senses under control etc.

The role of lesyds has been Cefined in the Jivakdnda of Gommata-
sara® 489 :

limpai appikiral edie niya apunnapunnam ca
Jivetti hod lessd lessiigunajanayakkhiada.

That whereby the soul is tinted, identified with merit and demerit

(punya and papa) is called /esyd ; so it is taught by those who know
the qualities of lefyas.

The karman operates through body, speech and mind which are the
creations of matter. According to the Tativdrtha Satra* 519  of

3 Quotedinl]. L, Jau‘u s Qurlines of Jainism, London, 1966, p. 104, See also A, N.
Upadhye & K. Shastri (ed & tr) Gommatasara, Bharatlya Jnanapitha, New
Delhi, 1978 Madhavacaryas Sarvadarsanasamgraha in Arhatdarsanam, 15.21
classifies the karmas as subha and asubha.

a § L. Jaini ¢ed & tr), Tattvariha-sutra of Umasvami, Delhi, 1951, BSee also
$. Radhakrishnan & C.A.Moore : A Source Book in Indian P}:dospoh y, Princeton,
1967. Pancastikaya 82 is very specific about the material character of the mind :
wvabhojiamidiehi va indivakaya mano ya kammani jom havedi muttamanam ram
savvam puggalam jana. Things enioyable by the senses, the five senses themselves,
the bodies, the mind, the kgrmes and other material objects—all this is known as
matter (pudgala). Quoted in J. L, Jaini’s Qutlines of Jainism, London, 1916,
p. 84. Sec also A, Chakravarii Nayanar (ed & tr.), Pancastrkayasam, Bharatlya
Inanapitha, New Delhi, 1975,
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Umasvami “The function of matter is to form the basis of bodies,
mind and breath,”

Yoga or vibrations (parispanda) is the activity of body, speech and
mind. Yoga causes the inflow of karmic matter into the soul (Tareva-
rtha-sigtra 6. 1-2). Thus the activities of the body, speech and mind
cause production of yoga or (vibrations) in the jiva or soul and thereby
endows the soul with the capacity to attract matter.t

Pari passu, mohaniya (delusion causing) karman produces kasayas,
passions, in the soul : anger, pride, deccit and greed (Tartvartha, 8.9).
These passions endow the soul with the capacity to absorb the karman
matter attracted through yoga or vibrations (Tartvartha, 9.2, This
leads to bondage (bandha) of the soul to matter.

Thus the capacity of the soul to attract (yoga) matter and to absorb
or assimilate it (kasaya) and of the karman to bind (bandha) the soul
facilitate the inflow, asrava of karman-pudgala, karmic matter into the
soul as a result of mundane activities.

The volume of the inflow (G$rava) of karmic matter depends upon
the intensity of desires, intention, the power and position of an indivi-
dual acting knowingly and of free will or out of compulsion (Tattvdrtha,
6.6) : tivra manda-jiiata-ajfidta-bahava-adhikarana-virya visegabhyas.

The karman matter, in conjunction with the soul, forms karman
farira, karmic body which transmigrates at death and is reborn in differ-
ent forms of life depending upon its karmas.

Freedom from bondage of karmas (akarmara) is attained by (a)
preventing accumulation of karmas by samvara, stopping the inflow
(asrava) of karman and (b) by nirjara purging or liquidating the existing
stock of karma,

Samvara or stoppage of the production of new karmas is achieved
by an individuval by following the dharma taught by the Tirthankaras
by destroying passions, by following the prescribed discipline (vinaya),

5 Kundakunda in his Pravacanasara 2,77 states ; **The molecules capable of
becoming karmas, coming into contact with the (impassioned) conditons or
transformation of the soul, are developed into karmas and not that they are so
transformed by the soul.,” A, N. Upadhye (ed. & tr), Pravacanasara, Agas, 1964,
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by self-denial, by confessing one’s sins, by repentence, by austerities
(Utrarddhyayana 29). As Madhavacarya, (Ibid., 15.23) says asrava bhava-
hetuh syat sarivaro moksakaranam : a@$ravas are the cavse of birth in this
world, sarivara is the cause of liberation.

Nirjard or liquidation of the already accumulated karmas is achieved
through prayascitta (expiation) (Urtaradhyayana 29.12.16), austerities
(Uttaradhyayana 29.27 and Sitrakrtdnga 2.2.15), by turning away from
the world (Uttaradhyayana, 29.32), by renouncing activity, he obtains
inactivity, by ceasing to act he acquires no new karma and destroys
the karman he had acquired before (Urraradhyavana 29.37). Again ‘.. a
man destroys by austerities or penance the bad karman which he had
acquired by love and hatred” (Urtaradhyayana, 30.1). Madhavicirya
(Ibid., 15.23) defines nirjara thus : arjitasya kdrmanastapah prabhrtibhinir-
jaranam wmirjardkhyam fatvam : nirjera@ is that element which destroys
the accumulated karmas through austerites. He adds that long accu-
mulated karmic matter (cirakala pravrttakdasaya) is destroyed through
experiencing the results (sukha, dukkha) and through the body (deha)
(by subjecting it to mortification). He also classifies nirjarg into two
categories ; yathakdla and aupakramika : the first type of nirjarg is the
result of exhaustion of karmas through experiencing their results (karma
phala pradatvenabhimatam) ; the second type of wirjara is achieved
through austerities (tapobala) practised by one's own volition (sva-
kamandya).

These austerities are of two kinds : external and internal. External
austerities are : anafana (fasting), kayaklesa (mortification of the body)
such as pulling out the hair of the head (kefa luficana),® abstinence etc.
(Utraradhyayana, 308).

Internal austerities are: prdyascitta or expiation of sins, dhygna
(meditation), syadhyaya (study of scriptures) etc. (Uttaradhyayana, 30,30).

The Sarakrtanga 2.2.15 says kamam khavai tavassi mahan, karma
decreases through austerities. In the preceding sdsra 2.2.14 rapas is
defined as fasting etc.

Since karmas can be purged, the Jainas recognise that karmas fall
off or are got rid of in two ways : (a) svavipaka on their maturing

6 Madhavacarya (Ibid,, 15.23) defines rapa as kesolluncanadhikam tapak, pulling
out of hair from the head etc. ]
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themselves that is after experiencing the consequences of karmas, (b)
avipaka, before maturing in natural course with efflux of time. These
are karmas which are exhaused or annihilated before their due time,
that is prematurely by purificatory practices, As the Tattvartha, 102
emphasises, release from Aarmas is obtained through the absence of
bandha (bandhahetu abhdva) and nirjora.

Karma as a Causative Force

The Jaina Angas, sacred texts, treat karmia as the motive force of
the cycle of existence,

The Uttaradhyavana Sitra 3.3-4 observes as under :

egaya devaloesu naryesu vi egaya
egaya asuram kayam ahdkammehim gacchal

The jiva or soul sometimes is born in devaloka (the world of gods),
sometimes in hell. Sometimes it acquires the body of an aswra, all
this happens due to karmas.

ABAIN, €0AVE ciriviiiiiiiiiiirasainiarinnetmsesssrann
too kidapayango va rata kunthu piviliya

{This jiva sometimes takes birth) as a worm, as an insect, as an ant,

Again the Unaradhyayana, 32.7 states “‘kammam ca jaimaranassa
milam ; Karma is the root of birth and death, In Uwmargdhyayana, 33.1
it is said : jehi baddho ayam jivo samsdre parivattae.

The souls bound by karman go round and round in the ¢yele of
existence (see also Uttaradhyayana, 10,15)

The Satrakrtanga,” 1.2.3.18 observes :

sarve sayakamma kappiva avivattena duhena pénine
hindati bhavaulda saddha jai-jara maranehi abhiddutd

Al living beings owe their present form of existence to their own
karman ; timid, wicked, suffering latent misery, they err about {in the
circle of births) subject to birth, old age and death.

7 Ghasilal (ed & tr), Sutrakrianga Sutram, Rajkot, 1969, in Hindhi & Gujarati ;
Jacobi (ir), Jaina Sutras.
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Paficastikaya® 128 sums up the position in the following versé :

jo khalu samsarattho jivo tato du hode parinamoe
parinamdado kammam kammado bodi gadisu gadi

Verily the soul which is in samsara (cycle of existence) has impure
evolution. From evolution comes karma and from karma the state of
existence (gati).

The Tattvartha 2.25 observes : vigrahagatau karma yogah : embodi-
ment (of souls) is caused by vibrations produced by karmas. So Pujya-
pada in his commentary Sarvarthasiddhi on the above safra observes :
sarva Sarira prarohanabija bhiitam kdrmanam Sariram karma iti ucyate :
the root cause of origination of all bodies is kdrman body; karmana
krto yogah karma yogo vigrahagatau : karma produces vibrations which
in turn lead to embodiment of jivas,

Jinasena in his Adipurana IV. 35 observes :

nirmana karmanirmatr kausalapadi todayam
angopdangadivaicitryamanginam sangiravahe

The peculiarities that are to be seen in the limbs (principal and
minor) of the creation in this universe, that is the diversity that we see
in the creation, is all caused by the efficiency of karmas.

In Adipurana 1V, 36 Jinasena reiterates :

tadetatkarma vaicitryayad bhavanngnatmakam jagati
visvakarmanamdimanam sadhyetkarma saritham

The diversity in this world is the product of the unique pature of
karmas. It is evident that the world is the product of karmas done by
an atma and the karmas have an essential associative role, Again Adi-
purana 1V, 37 equates karma with the creator ;

vidhih srasta vidhata ca daivam karma purdkriam
i§varsceti paryaya vijyayah karmavedhasah

8 Quoted in J. L. Jaini’s Qu¢lines of Jainism, p. 103,
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Law, Creator, Dispenser, Destiny, previous karmas and the Lord are
different names of karma,

The Bhagavati Siitra 8.9.9 links specific states of existence to specific
karmas, Violent deeds, killing of creatures having five sense organs,
eating fish etc. lead to birth in hell ; deception, fraud, speaking
falsehocd lead to birth in the animal and vegetable world ; kindness,
compassion, humble character lead to birth as a human being ; austeri-
ties, observance of vows etc. lead to birth in heaven,

Karma as a Law of Retributive Justice and Personal Responsibility

Satrakrtanga 1, 1.1.5 observes :

vittam soyariyd ceva savvamevam na i@gnai
sankhdae jivivam ceva kammunda u tivttai

Wealth, and brothers and sisters, all these are unable to protect a
person. Knowing that there is no protection (against karma) in life,
one gets rid of karma. The Siitrakrtdnga 2,1.41 emphasises that
the bonds of relationship are not able to help...”” Again the same
Sirra 1,1,10.2 avers—

ege kicca sayam payvam, tivam dukkham niyacchai
One who himself does an evil deed, suffers therefor quickly,

The Satrakridnga 1.2,2 attacks the teaching of the Niyativadins that
one’s suffering is not due to one’s actions (na te syam kadam dukkham)
but due to fate.

The Satrakrtanga 1.12,1.4 says :
sayameva kadehim ghahanti no tassa muccefja aputthayam

(Persons) go round (in the cycle of existence) for the acts done by
themselves ; without experiencing their results, there is no release.

Again Sqrrakrtanga 1,2 3.17 states :

egassa gai ya dgai biumantd sarapam na manni
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A being alone is born and reborn, as according to enlightened personis
there is no refuge {or escape from karma) for such a person.

The Sitranga 2.1.39 makes it clear that even the most intimate
relations mother, father, brother, sister, wife and children, cannot share
the suffering that may befall a person and adds in Sarra 1.2.1.40,

...One man cannot take upon himself the pains of another;
one man cannot experience what another has done (re : his karman),

The Urtaradhyayana maintains the same position, In the Uttaradhya-
yana, 4.3 it is said : evam payd pecca iham ca loe, kaddana kaman na

mokkha athi : **...people in this life and the next caanot escape the effect
of their own actions.”

The Uttaradhyayana, 4.4 reiterates that kammasa te tassa u veyakale
na bandhava bandhavayam uventi ; one's relations cannot share the fruits

of a person’s actions when they mature. In the same Sgrra 13.29 it is
emphasised :

na tassa dukkham vibhayvanti naio
na mittavagga no suva na bandhava
ikko sayam paccami hoi dukkaam
kart@ramevam anujai karmmam

Neither his kinsmen, nor his sons, nor his relations will share his
suffering ; he has alone to bear it ; for the karman follows the doer.

The Uttaradhyayana 8,20 states that,,.all beings will reap the fruit of
their actions.

In the same Sarra 13.10 it is asserted : kadana kamman mokkho na
athi : There is no escape from the effect of one's karmas.

Haribhadra Suri sums up pithily in the Saddaréana-samuccaya® 48 :
Subhasubha karmakarta bhokta karma phalasya ca, the doer of good
and evil deeds is also the enjoyer of the fruits of those deeds.

8 M. K, Jain (ed & tr). Saddarsana-samuccaya, Bharatiya JInanapitha, New
Dethi, 1970. . :
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We conclude this topic with a verse from Karitikeyanupreksat® 76,

ikko sancadi punam ikko bhunjede vivihasura sokkam
ikko kavedi kammam ikko vi ya pavae wmokkham.

Alone he (a person) accumulates merit ; alone he enjoys happiness
in heaven ; alone he destroys karma ; alone he attains moksa (liberation).

Karma and Human Inequalities

Jainism explains the phenomenon of ineguality among human beings
as a product of good and evil karma, The Satrakrtdngae 21,13 states :

H

Here in the east, west, north and south many men have been born
according to their merits, as inhabitants of this world, viz., some as
Aryas, some as non-Aryas, some in noble families, some in low families,
some as big men, some as small men, some of good complexion, some
as handsome. some as ugly men, And of these men, one man is king...”".

In fact the caste system in Indian society is specifically explained on
the basis of karma.

The Uttaradhyvayana 3.4 avers :
egacd khattio hoi, tao candala bukkaso

The jiva sometimes is born as a kgarriya, as a canddala, or in a mixed
caste.

The Ustaradhyavana 13.19 points out that a person of the lowest
caste, svapaka in his earlier life, had improved his caste position in the
present incarnation by accumulating good karmas, parekadai kamdi,

Role of Volition or Intention in Jaina Doctrine of Karma

In Jainism intent is not an essential pre-condition of sin or wrong
conduct. Evil intent forms only one of the modes of committing sin.

10 Quoted by J. L. Jaini : Quilines of Jainism, p. 80. Mallisena in Syadvadamanjari
tr. by F. W. Thomas in his commentary on staaza XVIII states: iryekaravate
kalpe saktye me puruso hatah rena karma vipakena pade viddhosmi bhiksavah :
In the ninety frst aeon from this a person was slain by my power. Through that
maturation of Larmea 1 have been wounded in the foot, O bhiksus.
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The Satrakrtanga 1.1.2.29 says : manasc je paussanti puttam tesi na
vijjai : 2 man who bears ill-will, his mind is not pure. In the
Satrakrtanga 1,1.1.3 it is said ~“If a man kills living beings or causes
other men to kill them, or consents to their killing them his iniquity
will go on increasing.”” The Suatrakrtanga 2.2.4-23 specifies thirteen
kinds of sinful actions; of these, sins committed for one's selfish
interests, lying, stealing, deception, greediness, taking revenge are all
acts rooted in the mind and lead to karman. But sins done through
accident and error of sight (Jeading to error of fact) and not involving
the mind actively, also attract bad karman, The text cited above states :
“We now treat of the fourth kind of committing sins, called accidental’’.
Intending to Kkill a deer, a person actually kills another bird or animal.
Here instead of one (being) he hurts another, (therefore he is called)
an accidental killer. Or while cutting weed grasses, a man cuts rice
plant. ‘‘Here instead of one (plant; he hurts another, (therefore he is
called) an accidental killer. Thereby the bad karman accrues to him”.

In the fifth kind of sins, a person mistaking a friend for an enemy
through error of sight, kills the friend by mistake. Likewise, a person
kills someone mistaking him for a robber, The Satrakrianga 1.1.2.
26-29 attacks the belief of other schools that he who commits violence
without knowledge (abuko jam hisai) suffers from that karma only
nominally and that such an evil deed does not mainfest itself or ripen ;
it calls such action (done in ignorance) as one of the three evil fetters
(@yana), Again in the Sarrakrtanga 2,4.1 it is said that “‘though a
fool does not consider (that even if he is not conscious of) the opera-
tions of his mind, speech and body: . still he commits sins’’. ‘This is
asserted in the face of the contrary view said to have been held by an
opponent of Mahavira viz. that ‘‘there can be no sin, if (the perpetra-
tor of an action) does not possess sinful thoughts, speech and Functions
of the body...if he does not consider the operations of mind, speech
and body..."” (#bid., 2.4.2). Mahavira repeats to his opponent .. there
is sin, though (the perpetrator of the action) does not possess sinful
thoughts” .. (Ibid., 2.4.3). e

The Satrakrianga** 2.6.26-27 sets out with disapproval the Buddhist
view that a person cannot be guilty of murder if he has committed it
as a result of mistake of fact. The Safra says : “If (a savage) thrusts
a spit through the side of a granary, mistaking it for a man : or through
a gourd, mistaking it for a baby, and roasts it, he will be guilty of

11 Jacobi, Jaina Sutras.
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murder’’ according to the view of the Buddhists. Again according to
the Buddhists “'If a savage puts a man on a spit and roasts him for a
gourd, he will not be guilty of murder...... *  Ardraka, the Jaina sage
comments ‘“‘well-controlled men cannot accept (your denial of) guilt
incurred by (unintentionally) doing harm to living beings”.

The absence of evil intent, however, does not absolve a person of
guilt ; only its presence is an aggravating factor. Intent is a function
of raga (attachment) and dvesa (hatred) and is quality of mental action
(mdanasika karma) as distinct from actions of body (kdya) and speech
(vak). Intent increases the yoga or vibrations of body (kaya) and
speech (vak). Intent increases the yoga or vibrations of the soul and
therefore the latter attracts and absorbes more karma. Thus intent is
only one factor and not the only factor in performance of karmas.

This is in conformity with the Jaina cosmological concepts, The
one sensed (ekendriya), two sensed (dvindriva) and three sensed (wrin-
driya) beings or jivas have only the sense of touch, touch and smell,
touch, smell and taste. They are, therefore, bhogis, experiencers only.
The four sensed (caturendriya) and five sensed (paficendriya) beings are
both bhogis and kamis (actuated by desire) as they possess, in addition
to the three semses, either the faculty of hearing or and of seeing.!?
Again some of the five sensed jivas or beings are endowed with mind
samanaskah and hence are rational sanjfiin, that is, possess reasoning
faculty ; others do not have the capacity for reasoning (asanjfiin).'® The
generation and accumulation (upacaya) of karmas takes place through
functioning of body, speech and mind (kdya pravega, vacana prayoga
and manah prayoga).’* Thus accumulation (upacaya) of karmas takes
place as a result of instinctive and auvtonomic activities and volitional
actions of all beings or jivas — from ekerndriyas (one sensed) upwards ;
their ethical'® quality and duration, that is the period in which they
would manifest their potential, depend on the intent, Thus purely
bhoga karmas are of severely limited duration and amoral ; the mental
karmas may have a long duration and may be classified as good or evil
depending upon the intent of the sanjAin.

12 Bhagavati Sutra, 3.7.7.

3 Tatévartha Sutra, 1.24 & 2.11 and Pujyapada’s commentary Sar vart hasiddhi
(ed & tr) by Phool Chandra Jain, Bharatiya Jnanapitha, Kasi, 1955

14 Bhagavati Sufra, 2.6.3 1 kayavan manah karma yogah, Sarvarthasiddhi, 6.2.1,

15 Fainism considers all karmas as evil, a defiling category. Therefore the distinction
between good and evil is only empirical.
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Kundakunda in Samayasgral® 175-77 stresses that it is the bhdvas
(mental states like rdga, attachment, devsa, hatred etc.) that make
the latent karma bandhas active or operative (175) ; the karmas cannot
bind in the absence of mental inflows : dsrava bhava abhave na pratyaya
bandhakd bhanitak (176) and asrava bhavena vina hetavo na pratyaya bha-
vanti (177),

More positively he asserts in Samapasira 262, 263 that the will to
kill, to steal, to be unchaste, and te acquire property, whether these
offences are actually committed or not, lead to bondage of evil karmas.

Thus, though the Jaina doctrine of karma is substantially different
from that of the Buddhists, yet it would apper that, in the matter of
ethics, punya or sukrta (good actions) and papa or duskrta (evil actions),
there is essential similarity.

It would be seeu that Jainas propounded a doctrine of karma which
is unique in many respects :

(i) Karman is extremely fine subtle matter, Karmas are born of
mattar pudgala, karman’s association with the jiva or soul.

(ii) Mind is material entity, a product of karman, Mind is 2 material
attribute only of certain forms of creation. Tartvartha 2.11. points
out, “*Worldly selves are (of two kinds) with mind and without mind”’,

(iii) The psychic states, as we usvally understand them, such as
anger, greed, pride etc., however intangible and subtle, are materia! in
origin, born of matter, Hence the kdrmana pudgala has the property
of movement (inflow) and accumulation; it is equally liable to be
drained out or discharged (nirjara).

(iv) The discharge or accumulated karman is brought about, through
prayascitta (expiation) and rapas (austerities), dhydna (meditation) and
svadhyaya (study of sacred scriptures). It is the concept of nirjara which
justifies external penance in the form of sallekhana, religious suicide.

16 The Samayasara of Kundakunda with commentary of Amritcandra (ed. & tr) by
A Chakravarti, Bharatiya Jnanapitha, Kasi, 1950.
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(v} It is a consequence of the material character of the karmas
that intent is not the only ingredient in committing a lapse or offence ;
the Jainas recognise unintentional lapses. This also made the law of
karma comparatively inflexible and partially mechanical,

{(vi) Again the belief of the Jainas that karmas can be exhausted
through physical austerities explains the severely ascetic practices of the
Jainas and accounts for the survival of tapasya as an important element
in Indian culture,?”

(vii) The doctrine that rapa could exhaust one’s evil deeds became
the source of prayascitta in Hinduism and Hindu law. Prayascitia in
the life of laymen came to be the counterpart of tapas in the life of
Yatis or Jaina ascetics,

(viii) The belief that rapa could expiate evil karma ensured that the
doctrine of karma did not promote fatalism amongst its believers.

{ July 1982 3

17 Y. Krishan : <“The Unique Jaina Doctrine of Karnw & Its Contribution’’, Studies
in Indian Philosophy, Shuklalji Cemmemeoration Volume, Ahmedabad, 1981.
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Problems of the Purva
Suzuko Ohira

What is the Parva? Did it ever exist, or is it a mere fictitious
literature ? These are the old problems that have been argued till today,!
however they have remained yet as the new problems to be tackled.
The important position of the Parva in the Jaina canonical literature
is beyond doubt, for it is held in tradition as the source of the Adnga
literature. The term parva, meaning ‘*old” or “*early”, and its deriva-
tives such as Furvadhara and Purvavid make their appearance in the
canonical texts belonging to the later Agamic stages.® Also the contents
of the Drgrivide including the Parvagata enumerated in the present
canonical texts evince that these are the important topics currently
discussed in the later canonical stages. All these suggest that the Pirirva
came into being involving itself with some serious problems arisen in
the later canonical period. We would therefore like to know what were
the problems directly involving the Pirva and how these problems came
into existence in the later canonical age, with a view to finding out
what was meant by the Pgrva literature when it came into existence.

Major pecular features involving the Pirva known from its studies
made until the present day are as follows

(1) The Samavdya 211-226 and the Nandi 45-57 enumerate the contents
of 12 Angas including the Parvagara which is placed in the
Drstivada.

The references to the canonical texts are bascd on the Suftagame in two volumes
unless specified.

1 For instance, H. Jacobi: Sacred Books of the East Series XXI, Introduction ;
W. Schubring: The Doctrine of the Jainas, 37-40; D. D. Malvania : Panna-
varasuttant, Pt.2, English Introduction.

2 “Puvvavi’ appearing in the 4eara, 1.4.4.261, 5.4.307, 5.6.328 and 6.5.384 in the
Sutfagame is respectively expressed as *veyavi’ in the Agamodaya Samiti edition.
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3)

(4)

(5)
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The Bhagavati XX.8 says that each Tirthankara teaches the Parva
kalika-$ruta (11 Angas) and Drstivada in his own Tirtha, and the
pericd of their duration are also mentioned in the context of 24
Tirthankaras® roles played in Bharata in Jambndvipa in the present
cycle of Avasarpini. Mahavira’s Parva is said to last for 1,000
years.

The Pirva forms an independent literature different from 12 Angas
as evinced, for instance, in the Nandi Therdavali 35 (39 in the
Suttggame) that speaks of Nagirjuna to have been the knower of
Kalika-$ruta and the Pirva, and in the Catuhsiarara 33 that enu-
merates 14 Pirvi, 10 Purvi and 9 Phirvi side by side 12 Angl and
11 Angil?® Likewise, the XKalpasitra Theravali speaks about
Mahavira’s 11 Ganadharas (in 9 ganas) to have been 12 Angis as
well as 4 Parvis, All these necessarily mean that ihe Pigrva is a
literature different from the Dprsrivdda. Also the Tattvarthasitra
X.,7 Bhasyu refers to a rddhi called pada-prakarana-uddesa-adhyaya-
prabhria-vastu pirva-anga-anusaritva and its 1,20 Bhdsya lists all
the names of 19 Asgas up to the Drstipata (but not the Drstivada).
We should also mnote in this conmection that in the Angic story
texts beginning with the Jraatadharma, Samdyikadi 14 Parvas and
11 A4ngaes make their frequent appearance as the.setphrases, but
‘samayikadi 12 Angas’ or ‘samayikadi Drstidvda’ never ocour,

In the post-canonical tradition, the Pirvag is believed as the source
of 12 Axgas, for instance, in the Nandi Carpi (PTS, p.25) and
Samavaya Tika (pp. 130-31),* as well as the source of certain
Arngabdhyas5 Also in the post-canonical age, it is generally stated
that all the Aagabahia works that are devoted to the doctrinal or
philesophical discussions have the Drs ivada as their source, and
the Pirva is also recognized as the source of Kaermaprakrii,
Pafcasangraha and other works on the doctrine of karma in both
Svetambara and Digambara traditions.®

The Bhagavati V.4.199 mentions that the 14 Parvi is possessed of
a supernatural capacity called ‘wtkdarikg bheda labdhi', The Tartvér-

D. D, Malvania : fhid., pp. 205-206.
Ibid., pp. 202-203.

W. Schubring : I5id., § 38,

D. D. Malvania : I'bid., pp. 207-208,
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thasiitra X.7 Bhasya lists 14 Pgrvadharatva as one of the rddhis
possessed by the performers of prthakaiva and ekatva dhydnas which
also include pada--.vastu-parva-aniga anusaritva. Likewise, the Avas-
yaka Nirpukti 69 includes Piirvadharas in the list of the possessors
of supernatural powers.”

{6) The Tartvarthasiitre 1X.39 mentions that the first two stages of Sukla
dhygna are performed by the knowers of the Parva (i.e. Sruta-
kevalis, that is, 14 Purvadharas according to the Sarvarthasiddhi
1X.37) in the 11th and the 12th gunasthdnas, and the last two
stages of sukla dhyana directly leading to moksa are said in its
I1X.40 te be performed by Kevalis. This means that the achieve-
ment of kevala-jigna-darsana is the sole condition for attaining
liberation, for which the attainment for the knowledge of 14
Parvas is the prerequisite. The story texts in the Jaina canon, as
a rule, follow this rule that the heroes achieve salvation upon ful-
filling kevaii-hood. And many heroes who are described to bhave
mastered 14 Pgrvas in these story texts are said to take birth in
some deva lokas, obviously because they have not attained omni-
science, Bhadrabahu is believed to have been the last 14 Parva-
dhara in both traditions, and Jambu is believed to have been the
last Kevali in the Svetambara tradition.

(7) The Avasyaka Carni (Ratlam, 1928), Pt. 2, p. 187 mentions that
Sthulabhadra learat 10 Parvas completely from Bhadrabahu, who
taught the last 4 Pjrvas to the former without delivering their
meanings on the condition that these should not be taught to the
others, and the last 4 Pgirvas were thus lost with the death of
Sthilabhadra.

The following points can be drawn out from the major peculiar
features mentioned above :

(A) Bach Tirthankara is assigned to be the source of the Parva litera-
ture as well as the Adaga literature in his own Tirtha, In Mabha-
vira’s Tirtha, Mahavira is therefore the source of 14 Parvas and
12 Arngas.

(B) The Parva involves itself with the karma doctrine, rddhis, kevala-
JAana-darsana and Sukla dhvana to be performed for achieving

7 D. D, Malvania : Fbid., p. 207.
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liberation. This suggests that the Pgrva came into being entrusted
with a certain role played in the context of the karma theory and
the mechanism of liberation.

(C) The Pgrva is understood to form an independent literature that is
a class different from that of 12 Angas.

(D) The Parva thus gained an authoritative position and came to be re-
garded as the source of 12 Asgas and Asngabahyas as well as the
source of karma texts in the canonical age. This thought pattern
does not occur in the canonical period, for Umasvati who stands at
the end of the Agamic age states that the Ganadharas compile 12
Angas on the basis of a Tirthatikara’s teachings, and their later
disciples compose Asngabdhyas in due course.

(B) Since the duration of Mahavira's Parva was stipulated to last for
1,000 years, the post-canonical Jainas began to justify why 14
Pgarvas came to be lost gradually.

It is evident from this that the key to solve the Pirva problem lies
in (B) above relevant to the karma theory and the mechanism of libera-
tion, which are indeed bristled with all sorts of difficulties. Let us
approach these problems one by one, being prepared for the unavoid-
able involvement with this and that of theoretical subject matters that
requice lengthy discussions.

What is the method of liberation is needless to say the fundamental
thesis that any religious system in India proposes excluding the Cirva-
kas, and it is necessarily based on the understanding why and how
samsara takes place, Mahavira received Paréva’s doctrine that violence
committed to all the living beings packed in the world causes samsdra
which must have been developed from the widely spread belief in ani-
mism and vaira in the remote past, and founded an independent school
by reforming the old doctrine in terms of the philosophy and language
of the days. And one of his great contributions was that he adopted
the karma theory in the place of the primitive theory of vaira, which
enabled him to explain and propagate the doctrine of non-violence in
more theoretical fashion in terms of the then prevalent philosopby and
lapguage of the day,
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The Jaina doctrine of karma took a most delatory course of develop-
ment in the canonical period for it could have never been advanced
untill the scheme of pudgala began to be developed which took place
after the adoption of the atomic theory. The Tattvarthasatra demon-
strates the karma theory developed at the end of the canouaical age,
which is yet elementary in comparison with the karmae doctrine accom-
plished in the middle of the medieval age, As the karma theory deve-
loped, the Jainas in the later Agamic stages came to propose logically
the eradication of total karma matters established in eightfold main
types alone leads one to attain liberation., This is as a matter of fact a
logical conclusion of the karma theory. However it gave a revolutionary
change to the old concept of liberation of the Jainas, for the action of
violence that was proposed by Mahavira to be the sole cause in hinder-
ing one from achieving salvation came to be reduced to a partial cause
in attracting eightfold types of karma in the then developed doctrine
of karma.

And this karma doctrine of the Jainas came to demand a sage to
be endowed with kevala-jiana-darsana in order to be freed from samséara,
It is perfectly understandable if it is said that all the particulars in the
system of jiva-ajiva so far developed should be known to a sage who is
entitled to attain salvation However, the karma theory developed in
the later canonical stages attributed te kevala jiana-darfana a capacity
that can perceive at any moment all the phenomena occurring in the
universe in the three tenses of time. This is an absolute impossibility
in reality. Liberation therefore came to be admitted impossible to be
achieved by anyons any more. Even then, the Jaina authorities had
to defend the reason d'etre of the Jaina school, and advocate that the
Jainas are ever able to be released from sgmsara by being born in
Mahavideha, a utopain land in the Jaina universe, In this background
arose an idea that 14 Parvadharas alone are entitled to accomplish
kevali-hood and Kevalis alone can attain liberation. The Parva pro-
blems thus involve with the Larma theory and the mechanism of libera-
tion developed in the later canonical age. Let us now take up the
individual problems relevant to the Parva,

The rddhi which is also called siddhi or aisvarya in the other schools
is commonly regarded as the supernatural capacity attainable by the
performance of tapas, dhyana or yoga, Rddhis play important roles in
the Jaina school also in the process of achieving mwwksa through per-
forming sukle dhydna. Among the fivefold knowledges of the Jainas,
avadhi, manahparyaye and kevala jhiana that perceive objects without
relying on sense organs are regarded as rddhis. DarSarna occurs in
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immediate precedency to jiana, therefore excluding manahparyaya
which is devoid of darsana, avadhi darsama and kevala darsana are
necessarily rddhis. Labdhi means the attainment of a capacity as such.

Umasvati who systematized the Jaina account of dayana for the
first time at the end of the canonical period explains in his Bhasya to
the Tartvarthasitra X7 that the performers of the 1st and the 2nd stages
of sukla dhyana obtain various types of rddhis such as anima, laghima,
mahimd, prakamya, and so on. These pddhis include visuddhi-mati,
avadhi, manapparyaya (said as para-citta-jRana), pada-prakarana-uddesa-
adhyaya-prabhrta-vasti-parva-anga-anusaritva, bhinna-aksaratva, abhinna-
aksaratva and 14 parvadharatva. Umasvati continues to explain that
he who bhas attained the capacities of such rddkis but has no desire of
attachment to them destroys mohaniyae karma totally, He is now the
sage in the 12th gunasthana., Then within anrarmuharta, he eradicates
the rest of these gharika karma (ie., jianavarana, darfanavarana and
antardya) and becomes a sayoga-Kevali. Finally, upon expelling four
aghdtika karmas (ie., vedaniya, dyus, nama and gotra), he becomes an
ayoga-Kevali and gets liberated.

Sukia dhyana which is the immediate cause of liberation consists
of four stages, i.e., prthaktva, ekatva, saksma-kriyd and samucchinna-
kriya. The Tattvarthasatra 1X.39 says that the first two stages of sukia
dhyana are performed by Purvavids or 14 Parvadharas, For Umasvati’s
Bhasya to X7 above however, it is obvious that the rddai called 14 par-
vadharatva necessarily arises to the performers of the 1st and the 2nd
stages of sukia dhyane. Umasviti must have thus laid down a rule that
14 Purvadharas perform these first two stages of Jukla dhyana, which
dogs not mean that the performers of these dh)anas are the knowers of
14 Parvas from the beginning,

Various pddhis as such derived by performing these first two stages
of sukla dhyana are obviously used as a touchstone to find out whether
the sages are with or without kasdyvas by way of testing if they are
attached to the worldly useful supernatural powers as such. And he
who is trapped by them is destined to fall to the 1st stage of gunasthdna
in order to make a fresh start therefrom. And only the sage whose
spiritual purity is proved in this test is assured to proceed to the direct
path for liberation. The then Xkarma specialists stipulated here that
mohaniya karma is eradicated without residue upon testifying the non-
existence of worldly attachment to pddhis as such.

Among these rddhis mentioned above, mahimg comes to be actually
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employed by a sayoga-Kevali when he performs kevali samudghata by
way of expanding his body as large as the universe in order to equalize
the length of his vedaniya, nama and gotra karmas with that of his
dyus karma. And upon completing this sermudghdta, the Kevali per-
forms the 3rd stage of sukla dhyana, and he achieves salvation upon
entering the 4th stage of sukla dhvana.

Therefore, the possession of such rddhis is indispensable for a sage
who is promised to achieve salvation. All these may demonstrate how
important a role these rddhis play in the mechanism of sukla dhyana
performed for the sake of rooting out the total karma matters in order
to be freed from samsara. Then, why does the rddhi called 14 parva-
dharatva that has obviously something to do with the Parve have to
make its appearance in this very context ? Before we proceed to this
problem, Jet us examine what kind of capacity is meant by this 14
parvdharaiva,

Among the rddhis enumerated in the Tattvgrthasitra X.7 Bhdsya
included are those relevant to the four types of knowledge excluding
kevala jiiana, i.e., visuddhi-mati, avadhi, manahparyiya, pada-prakarana-
uddesa-adhyaya-prabhrta-vastu-pirva-anga-anusaritva, bhinna-aksaratva,
abhinna-aksararve and 14 piarvadharatva.  Avadhi is understood to  occur
to samyatas and asamyatas (i.e., in the dth-Th gurasthdnas in the case
of human beings).® and manahparyaya to apramatta-samyatas who have
attained rddhis (ie., in the Tth gupasthdana),? therefore the mention of
their possession by the sages in the 11th and 12th gunasthinas who
perform the first two stages of Sukle dhyana is not surprising. The ordi-
nary capacities of mati and Sruta, which are produced by relying on
sense organs and therefore not inciuded in the category of rddhis, are
of course present in all the human beings, Here a rddhi called visuddhi-
mati that enables one to preceive the objects of 5 senses from a distance
is said to be possessed by the sages in the 11th and 12th gunasthdanas.
The rest of rddhis listed above are obviously related to Sruta.

Among the rddhis involving sruta, bhinna-aksaratva and abhinna-
akgsaratva are said in the Jainendra Siddhdnta Kofa (v.1, p.477) as the
two divisions of 10 parvirva. (However the chart of rddhis therein
does not include 9 parvitva, and it is suspected if these two types of
aksaratva respectively mean 9 parvitva and 10 parvitvd). Then, how

8 Tattvarthasatra, 1. 26, Bhasya.
9  Ngndr, 17,
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should we understand the rddhi called pada-prakarana-vddesa-adhyaya-
prabhrta-vastu-pirva-anga-anusdritva 7 ‘Anu-sy’ means to go after, and
‘anusarin’ means following, according to, penetrating, scrutinizing,
investigating and so on according to Monier-Williams’ Sanskrit-English
Dictianary. 'Pada’ through ‘vastu’ is used particularly for the chapters
in the parvagara consisting of 14 books. ‘Uddesa’ and ‘adhyaya, are
commonly used for the sections and chapters in the canonical texts,
and the practice of using ‘pada’ is found in the Drstivada, Also the
usage of ‘pada’ and ‘prabhrta’ are found in the texts such as Pragjfia-
pand and Saryaprajiiapti. ‘Parva’ and ‘anga’ respectively mean 14
Piarvas and 12 Angas. The vastu-titles of 14 books in the parvagara are
not offered in the Samaviaya 223 and Nanrdi 57. It seems from this that
this pddhi called pada-pirva-anga-anusaritva means a supernatural power
which can penetrate into the original text of 14 Pagrvas and 12 Argas
by merely having its chapter-title or by merely knowing the sequence
of its chapter (like the 3rd chapter of a text). In another word, this
rddhi includes two capacities, i.e., vastu-pagrva-anusaritve and pada...
prabhyria-anga-anusdrirva. And these two capacities must have been
assnmed to exert their power in reconstructing the lost texts, i.e., the
Dystivadda and the Pyrva.

Now, the Bhagavari V.4.199 says that 14 Parvadhara has a rddhi
called utkarikd bheda. According to this text, he can show a thousand
jars out of a single jar, a thousand cbariots out of a single chariot and
the like. The Prajiapana X1.399 (aiso its X1II.418) enumerates five-fold
divisions of bkeda or breaking of matters, i.e., khanda, pratara, curnika,
anutatikd and wtkarika. Utkarikd bheda is meant here breaking one
thing into many like the case when many caster oil seeds burst open out
of a single seed pot. Then, this is precisely the capacity said as to
pada.. parva-anga-anusaritva. That is, by knowing a chapter-title or the
sequence of a chapter in a text, the sage endowed with this rddki can
demonstrate its original text just as many seeds encased in a seed pot
show themselves when it is burst open. It is thus beyoned the shadow
of doubt that 14 parvadharatva is the same as utkarikd bheda and vastu-
parva-anusdrivia.  Bhinng-aksaratva, abhinna-akgaratva and 14 pgrva-
dharatva constitute the divisions of vastu-parva-anusarirva. Utkarikd bheda
labdhi is not said as to 12 Angis, possibly because wrkarikad bheda is
effective on the same Drstivada alone but not on the rest of 11 existent
Angas. However, the same capacity should be theoreticaily expected in
pada.. anga-anusaritva also.

Then, why this 14 pirvadhararva had to arise in this specific context 7
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This requires a bit of probe into the mechanism of the 1st and the 2nd
stages of sukla dhyana. As we know, a sage on the upasama Sreni per-
forms prthakeva dhyana and acquires rddhis. However, his suppressed
mohaniva karmas get activated upon obtaining rddhis, and he is destined
to fall to the 1st stage of mithydrva. A sage who takes the ksapaka sreni
likewise performs prthaktva dhydna, acquires rddhis, and upon proving
that he has no worldly desire for the acquired rddhis, he roots out his
mohaniya karmas. Now he crossed the 11th gunasrhana and entered the
12th gunasthana, Here he perfarms ekatva dhyana and destroys all the
rest of the three ghatika karmas that obstruct the attainment of omni-
science and attain kevala jigna-darsana. 1In brief, prehakiva dhyana s
capable to produce rddhis for a sage on the upasama sreni, and it is
capable to produce rddhis and eradicate mohoniya karma for a sage on
the ksapaka sSrepi. Ekatva dhydna that is performed by a sage on the
ksapaka sSrepi is capable to destroy jAanavarana, darsanavarapa and
antaraya karmas and produce omniscience, Anfardya karma has to be
eradicated here, for otherwise the attaicment of kevala jrigna-darsana
is hindered by the presence of this korma, Many 14 Parvadharas are
described in the canonical texts not having attained salvation, because
they could not Cesiroy amtargya karma.

The proper designation of prthakiva dhyana is prthakiva vitarka
savicara dhyana and that of ekatva dhydna is ekatva virtarka avicara
dhydna. Vitarka is defined as S$ruta in the Tartvarthasiatra 1X.45. The
Yogasitra 1,42 explains that savitarka samddhi is a mental state accom-
pained by the discriminative knowledge, objects and meanings. Ficara
is explained in the Tarrvarthasitra 1X.46 as shifting objects, words and
yogas. According to the Yogasifra 1.44, vicara has a subtler object
than vitarka does. And in the case of vicdra sumadhi, the subtler object
is understood in the commentary to the Yogasdrra 1.44 to appear as a
phenomenal dharma conditioned by time, space, causation, etc. of the
empirical categories, but in the case of avicdra samdadhi, the subtler
object is understood to mainfest itself in the state of dharmin or thing-
in-itself, not confined by time, space, causation, etc. of the empirical
categories. Then, ekatva vitarka avicara dhydra which is the mental
concentration accompanied by the discriminative capacity op the subtler
object should manifest the object in the form of dharmin unlimited by
the empirical conditions such as time, space, causation, etc. And this
is precisely the state of having kevaia-darsana in reality.

This evinces that a sage comes to potentially own the capacity of
omniscience as soon as he destroys jiandvarana and dafandvarana
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karma, which as a matter of course dawns to him as soon as his entaraya
karma, is removed. The eradication of jiigndvarana and darsanavarana
karmas thus takes an important role in producing omaniscience, Now,
jiAanavarana karma and darianavarana karma necessarily operate on
$ruta that consists of 12 Axagas and Angabahyas (Tatvarthasitra 1.20),
and both the 1st and the 2nd stages of sukla dhyana have sruta as their
object. And the rddhi called 14 pgrvadhararva enters the 2nd stage of
Sukla dhyana involving sruta. Then, 14 pirvadharatva must have appea-
red here entrusted with a task of eardicating jiAdndvarana and darsana-
varang karmas, if mohaniya karma can be totally destroyed by testifying
that a sages has no attachment to the acquired rddhis, and if kevali-
samudghdta can be accomplished by utilizing mahimad rddhi.

Let vs justify the aboave position. The 2nd stage of Sukla dhyana
has $ruta as its object of concentration, Rddhis relevant to sruta listed
in the Tarevarthasiitra X. 7 Bhasya are of two types, i.e., pada. prdbhrta-
anga-anusaritve and vastu-piarva-anusaritva  The latter is called 14 pirva-
dharatva and wkarika@ bheda also. We have already discussed that the
capacity of Anga-anusdritva is less competent than {4 parvadharatva, for
11 Argas out of 12 are existent. If, therefore, pada...prabhyta-anga-
anusaritva is assigned to have the capacity of destroying jAdndvarana
and darsanavarana karmas, it may become rather easy for many sages to
attain omniscience. But ominiscience is the capacity that is believed
to be attainable for no one after Jambd. Then, pada...prabhrta-anga-
anusdritva is not fit for playing a role of eradicating jidnavarapa and
daréandvarana karmas. This task must have been thus assigned to 14
purvadharatva and it thus came to make its appearance in the process
of the 2nd stage of swkila dhyana.

The Tativarthasatra X.7T Bhasya lists a rddhi called prakdmya which
is said to be the capacity that enables a sage to go through the water as
smoothly as he goes on the earth, or enables him to go through the
underground as smoothly as he goes through the underwater, Beside
the capacity as such, prakdmya is explained in the commentary to the
Yogasitra I11.45 that it is the rddhi that enables a sage to materialize
any of his desires without hindrance. It is most likely that the then
karma specialists attributed to this rddhi called prakamya a capacity of
eradicating anteradya karma, Upon destroying antargya karma, the sage
achieves kevala jAiana-darsana as a matter of course, and he is assured to
be liberated.

We have so far been able to hit upon the point that the rddhi
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called 14 pirvadharatva came into existence with an assignment of
destroying jiignavarana karma in the process of ekatva dhyana, thanks to
the list of rddhis offered in the Tarsvarthasatra X, 7 Bhasya. 14 pirva-
dharatva has necessarily 14 Parvas as its object. Then, what is the
Pirva literature ? 14 piarvadharatva is also called vastu-parva-anusdritva
which is obviously derived from the pirvagata consisting of 14 books in
the Dystivada. It is not therefore that the Parva in 14 books had been
existent somewhere ficst and then came to be placed in the Dpstivada,
but 14 Parvas as well as piarvadharatva came into being on the basis of
the parvagata in the Drstivida. Does it mean that the Parva literature
is said to form one class and the Anga literature forms another class.
And it is difficult to get convinced that the two different classes of
literature can be placed in one class. And strange is the fact that the
Jaina church authorized 12 dsgas which consist of 11 existent Asgas
plus 1 non-existent 4nga. Also curious in this connection is the fact
that pada.. prabhrra-anga-anusaritva came into being because of the
Dyrstivada, for otherwise it doesn’t make sense. And this rddhi was
obviously replaced by 14 parvadharatva or vastu-parva-anusdritva in
getting entrusted with a task of destroving jignavarana and doarsana-
varana karmas, It means that pada prabhria-anga-anusaritva existed
prior to 14 parvadharatva. Then, how did this pada-prabhria-anga-
anusdritva come to be postulated in relation with the Dpgsfivada ? Al
these seem to involve the problem when and how 12 Angas consisting
of 11 existent Azgas and | non-existent Asga came to be authorized,
In another word, it involves a problem why the Drstivade had to be
authorized in the class of Arga literature of the Janias.

It is as clear as the Sun that 12 4sgas officially called ‘duvaiasamgam
ganipidagam’ had existed when 1} parvadharatva came into being.
Exactly when 12 Anga-ganipitakas were authorized by the Jaina church
involves many difficult problems that cannot be handled lightly,
however, we can roughly say for sure that their authorization took
place in the considerably later time in the canonical period for the
following reasons.

Firstly, from the official designation of 12 Anga-ganipitakas, it is
evident that the Jaina church adopted the Buddhist practice of classi-
fying the sacred literature into 12 Angas and 3 Pitakas, It is understood,
however, that the classification of 9 A4ngas and 12 Aagas of the
Buddhists did not mean the division of real texts, but they were rather
the names of the literary genres.'® [t is genmerally held that the classi-

10 E.éIlVIa*:da P A History of the Formation of QOriginal Texts, English summary,
p. 41. .
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fication of 9 Asngas historically preceeded to that of 12 Ahgas, which
were succeeded by that of 3 Pirakas, And from the existent evidences,
the mention of 3 Pitakas can be traced back to the 1st century B.C.,
and the mention of 2 Pitakas (i.e., Vinaya and Satra) can be traced back
- to the 2nd century B.C.11 Since 12 Anga-gapipitakas must have been
authorized when the Buddhist classification of 3 Piiakas came to be well
established, 12 4sngas of the Jainas could not have existed before the
1st century B.C.

Secondly, a mention of 12 Angas is made in the texts belonging to
the later canonical age (for instance, Satrakerta 11, Sthana, Samavaya,
Bhagavati XVIG6, XX.8, Updsaka, Aupapdatika, Nandi, Anuyoga and
Kalpa), inasmuch as 11 Angas and 14 Pirves make their appearance in
the texts belonging to the later canonical age (for instance, 11 Angas in
the Bhagavari I1.1, 1X.33, XVIL.5, XX 8 Jiatadharma, Antakrt, Anuttara,
and Vipaka : 14 Parvas in Bhagavati X111, XVI.2, Jhgtadharma and
Antakrt : and Piarvadhara in Bhagavati V.4 Jiatadharma, Antakri
Prasna, Anuttara, Vipaka, Nandi and Kalpa). The Drstivada is indepen-
dently referred to in the list of the Vyavahgra X, however this list is
known to belong to the later canonical stage.

Finally, there is no mention of any list of 12 Angas other than the
present one in the canonical ftexts as well as in the Svetambara and
Digambara traditions. This means that the Jaina church authorized 12
Angas that are enumerated in the present list and named them 12 Anga-
ganipitakas. Out of 11 existent 4agas, the Prasnavyikarana obviously
replaced the original text which must have been lost. The concepts and
the contents occurring in the Sthnda, Samavdya and Bhagavari belong to
all the stages in the Agamic period. Except these three texts and
excluding the dcgra 1 and the Sarrakyia I which belong to the earliest
canonical stage, all the rest of the present existent Anga texts belong to
the later canonical stages, And the contents of the Dystivada reveal the
mmportant topics in the system of Jiva-ajiva discussed at the later
canonical stages,

All these testify that 12 Asgas must have been authorized in the
considerably later canonical period, but surely before the time of Uma-
svati. And the church authorities named them 12 Anga-ganipitakas by
attributing the compilership of |1 existent Asgas to Mahavira’s 11
Ganadharas. But why dido’t they select 12 existent texts and name

1 E. Maeda : }bid., Japanese text, pp. 614.616,
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them 12 Angas instead of 12-Anga ganipitakas ? Or there was no harm
to have 12 existent texts and name them 12 Arga-ganipitakas by atiri-
buting their compilership to Mahavira’s 1! Ganadharas, But they did
not do this. This indicates that they intentionally included a non-
existent 4Angae at the time when they authorized these 12 Anga gani-
piakas. From the historical standpoint, it is justifiable to include a lost
Arnga in the basic class of the sacred literature of the Jainas, for many
important texts must have been lost in the course of time. However,
no other authorities would ever think of approving a non-existent 4nga
to be included in the Aa4ge literature, There must have been a specific
reason for including the Drstivada in the Anga Class.

And this specific reason must have been that they needed to have
the Drgrivida or the Aaga consisting of the losi views for the sake of
establishing the rddh/ called pada.. prabhyta-arga-anusaritva in order to
assign it a task of eradicating jAdndvarana karma and darsandvarana
karma in the process of ekatva dhydna. They did not seem to have
created a ypddhi called pada-distivada-anusaritva, probably because the
Drgrivada which occupies a part of 12 Asgas cannot represent the Anaga
class. At any rate, the Drstivada consists of the then current theore-
tical problem discussed in the later canomical stages, and many texts as
such must have been really lost. And since these texts must have been
lost not in the very remote past, it is not quite fit to render to this
pada...prabhrta-anga-anusdritva a great task of destroying jAdnavarana
karma and dar$anavarana karma. For otherwise, it makes easy for many
sages to attain omniscience, and this is absolutely not wanted. Thus
the then Jaina theoreticians had to struggle to find a wayout in order
to establish a more powerful tddii that has more authoritative literature
as its object than the 4sAga class. They made it successfully in the
following way.

The Drstivada consists of 5 sections, ie., Parikrama, Satra, Pirva-
gata, Anuyoga and Culikd, The arrangement of these 5 sections clearly
reveal the course of debate, of which parvagara must mean parvapaksa,'?
The Jaina theoreticians caught sight of this 3rd section called parvagara,
for it contains the word ‘piarva’ meaning ““old’* or ““early’”, and estab-
lished a literature called Parve which was postulated to form a more
authoritative class than the Asga class, The parvagata in the Drstivada
consists of 14 books, thus the church authorities established the Pgrva
literature in 14 books likewise. They created the rddhi called 14 prrva-

12 W, Schubring : 1bid., § 38 ; H, Jacobi : Ibid., p. xiv.
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dharatva out of this Parva literature, and entrusted with it a task of
eradicating jAangvarana karma and darsanavarana karma.

The Parva literature that is the object of 14 parvadharatve thus
- came into being as a more authoritative class of literature than the
Anga class, even though it was directly born in analogy of the pirvagara
in the 12th Axiga. In another word, the Pirve had nothing to do with
the parvagara when it was established as an independent literature, In
that case, how did the then Jaina authoritics assume the nature and
content of the Piarva ?

The Bhagavati XX.8 mentions that each Tirthankara preaches the
Pirva, 11 Angas and Drstivade. Mahavira is therefore regarded as the
source of 14 Pgarvas and 12 dagas in his Tirtha. Then, the Parva must
have been understood as consisting of Mahavira’s personal knowledge
and views expressed in his life time which were not compiled or syste-
matized into the form of texts in the sacred literature of the Jainas,
14 Parvas in complete form are possessed by 14 Purvadharas., Maha-
vira’s 11 Gapadharas and several sages up to Bhadrabahu are upheld as
14 Parvadharas and 12 Angis in both traditions. Also the Kalpasitra
138, for instance, counts that there were 300 Parvadharas in Mahavira’s
disciples,

Since Mahavira reformed Pariva’s doctrine, founded his independent
sect and devoted his life to the propagation of his tenet by way of
fighting against his rivals, there must have been lots of theoretical views
expressed by Mahavira inside and outside the church but did not get
recorded in the canonical literature. Buat from the fact that many of
Mahavira’s disciples and his 11 Ganadbaras are said to be 14 Purva-
dharas, and from the fact that Bhadrabahu, the last 14 Purvadhara, is
known as the author of the Daddsruraskandha, Brhratkalpa and Vyavahdara
which now form the class of Chedasitiras, it seems that the Parva litera-
ture must have been understood as Mahdvira's personal views and
instructions expressed in day to day life in organizing his Ganas, hand-
ling his students’ disciplinery problems including Jamali’s niknava case,
handling delicate problems occurring between the Jaina monks and the
lay society, between the Jaina monks and the followers of the rival
schools, and so on, These problems relevant to monastic disciplinery
rules and jurisprudence must have been occurring constantly in his life
time as well as after his death. Mahaviras case instructions and views
on such problems expressed in his life time must have been known to
those who worked closely with him including his Ganpadharas and his
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intimate disciples. And Mahavira’s instructions and opinions involviag
these disciplinery problems must have been the authoritative source in
dealing with the similar problems for the leaders of the Jaina church
after Mahavira’s demise until Bhadrabahu finally compiled some
Chedasitras. And once the Chedasitras were authorized by the church,
these naturally came to supersede the old sayings of Mahavira. Bhadra-
bahu was thus placed as the fiaal 14 Parvadhara in Mahavira’s Tictha.

Other sayings of Mahavira in the other fields of knowledge which
were not expressed in the Jaina canon might have been also assumed to
be included in the content of the Pgrva literature. But the church
authorities at the later canonical period must have primarily understood
the Parva in terms of the old sayings of Mahavira which became the
source of Chedasitras compiled by Bhadrabzhu. In that sense, it is
quite logical to maintain that the Parva had existed once but came to
be lost in due course. The Parva was established in relation to 14 and
piarvadharatva, a rddhi entrusted with a task of eradicating jAdndavarana
and darsangvarana karmas, But once the processes of sukla dhyvana came
to be systematized and formalized, its precise mechanism involving rddhis
came to be neglected, for these rddhis bad been necessary for the karma
specialists in logically establishing the minute processes of destroying
all the types of karmas in the four stages of sukle dhydna. The rddhi
called {4 parvadharatva came to be forgotten sooner or later along with
the other rddhis (for no one but Umasvati refers to the rddhis as such),
and the content of the Parva assumed by the then church authorities
in the later canonical period sunk into oblivion in the post-canonical
age. Thus, the Parva cams to be regarded by the post-connaical authors
as the source of 12 Asigas,

[ October 1980 ]
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Beginnings of Jaina Iconography
U, P. Shah

Prehistoric sites in India have not yiclded as yet any defipite clue to
the existence of Jainism, A few seals from Mohenjo-Daro showing
human figures standing in a posture closely analogous to the free
standing meditative pose (kayotsarga mudra) of the Tirthankara or the
seal representing Siva as Yogi (in the meditative attitude) cannot in the
present state of uncertainty of the meaning of the script and or symbols
on Indus-Valley seals, be definitely used to attest to the antiquity of
Jaina art or ritual.

Jaina traditions ascribe the first twenty-two Tirthankaras of this
age to a period covering millions of years before Christ, but modetn
criticism accepts only the last two Parévanatha and Vardhamana
(Mahavira)—as real historical personages.

The mutilated red-stone statuette from Harappid though surprisingly
analogous in style to the Mauryan polished stone torso of a Jina —
obtained from Lohanipur, near Patna, in Bibar has, in addition, two
circular depressions on shoulder-fronts, unlike any other Jina-icon
known hitherto and should better be regarded as representing an ancient
Yaksa. Being a surface find, it is difficult to assign it with confidence
to the age of Harappan culture,

The origin of image-worship in Jainism, may on the basis of
available archaeological evidence be assigned at least to the Mauryan
age, ¢. 3rd century B. C., the age of Samprati, the grandson of Aéoka,
who is reputed in Jaina tradition to have been converted to Jainism
and who is said to have given much royal support to the monks of
this faith. The evidence of Lohanipur statue does lend support to this
tradition,

8o far as literary evidence is concerned, we have to weigh it with
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great caution since the available texts of the Jaina canonical works are
said to have been following the text of the second Council (vacana) at
Valabhi which met in the latter half of the fifth century A. D. There
are a few references to worship of images and relics and shrines of the
Arhats (Tirthankaras) by gods and men, and these may be at least as
old as the Mathura Counci! (which met in the beginning of the fourth
century A.D.) and even older.

But there are reasons to believe that attempts were made to worship
an image (verily a portrait statue) of Mahavira, even during his life-
time. This portrait statue of sandalwood was supposed to have been
prepared, when Mahavira was standing in meditation in his own palace,
about a year prior to the final renunciation., So this statue showed a
crown, some ornaments and a lower garment on the person of Mahavira.
Being a life-time portrait statue, it was known as Jivantasvami-pratima,
that is, the ‘image fashioned during the life-time of the Lord’. All later
images of this iconographic type then came to be known as Jivantasvami-
pratimad.

The original portrait statue was worshipped by the queen of
Uddayana, king of Moruka, (in Sindhu-Sauvira land) and later by
Pradyota of Ujjain, The image used to be taken out on a chariot
(ratha-yatrd) on a certain day at Vidita, and during this ratha-yatra,
Samprati,, the grandson of Afoka, was converted to Jaina faith by Arya
Suhasti, References to this image and the ratha-yatrd are found in
texts like the Vasudevahindi, the Avasyaka-cirni, etc. Two old bronzes
of Jivantasvami, one inscribed and datable to c. 550 A.D., were dis-
covered in the Akota hoard. The tradition of Jivantsavami images is
therefore, fairly old and it is not impossible that one or more portraits
of Mahavira were made during his life-time. But regular worship of
images and shrines of Tirthankaras may be somewhat later, though not
later than the age of the Lohanipur torso.

Nowhere is it said that Mabavira visited a Jaina shrine or wor-
shipped images of (earlier) Tirthankaras, like Par§vanatha or Rsabha-
nitha, Mahavira is always reported to have stayed in Yaksa-@yaranas,
Yaksa-caityas like the Purnabhadra Caitya and so on,

The Jaina image, has for its model or prototype, the ancient Yaksa
statues. It was also suggested that the mode of worship of the ancient
Yaksa-Naga cult has largely influenced the worship in Jainism. The
close similarity of the Jina (Tirthankara) and the Buddha image, and .
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the fact that both Jainism and Buddhism are heterodox cults, which
protesied against the Vedic Brahmanical priestly cult, shows that
Buddhism could easily have been influenced by the worship of the
Yaksa and the Tirthaiikara images,

That the earliest known Buddha-image hails from Gandhara is a
mere accident as suggested by Stella Kramrisch and does not preclude
the possibility of another earlier image being discovered in the land of
Buddha’s birth, as a product of the native Indian School of Art. Jayas-
wal's dicovery of a Mauryan torso of a standing Jina figure from
Lohéanipur proves, on the one hand, the authenticity of Jaina traditions
of image worship, and, on the other hand, the existence in Magadha of
an earlier model for Jina and Buddha images of early Christian
centuries, The Jina image is a cult-object.

Lohanipur is a continuation of the Mauryan sites at Kumarahar and
Bulandibag near Patna. There, highly polished torsos were revealed,
from the foundations of a square temple (8 ft. 10 in. x 8 ft. 10 in)}, a
large quantity of Mauryan bricks, a worn silver punch-marked coin and
another but unpolished later torso of a Jina in the kayotsarga pose.

Lives of the twenty-four Tirthankaras of this age (according to
Jaina conception of time) are the subject matter of the Kalpa-sitra.
The Samaviydnga-satra, a Jaina canonical Arga-text gives list of
Tirthafikaras of the Bharata and Airavata kgefras of the Jambuidvipa,

The Airavata-kgetra list of the Samavayange is not clear. The
Pravacana-saroddhara, vv. 296-303, gives a slightly different list.

The Kalpa-sitra tradition of twenty-four Jinas is certainly older
than ¢.330 A, D. when Agastyasimha Stri commented on it in his
Dasa-curni. 'The Caturvimsati-stava or the Logassa-sutta, attributed to
Bhadrabahu, (160 years after Mahdvira) pays homage to twenty-four
Jinas, The Nayadhamma-kahqo refers to the Jife of Mallinatha, the
nineteenth Jina, The Srhdnanga-sitra refers to various Jinas and in
siatra 108 notes their complexions.

The Avaiyaka-niryukti (vv. 949-51) refers to a Jaina stipa of Muni-
suvrata at a place called Visala. Even though the extant text of the
Avaspaka-niryulti does not seem to be earlier than the second century,
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stipa referred to must be placed in a period, about one or two centuries
A. D., the earlier, at least in the beginning of the Christian era.

Belief in the twenty-four Tirthankaras is also known to the
Bhagavati-satra (Sataka 16, uddesaka 5). This sitra further refers to
Munisuvrata, in other contexts while the Sthinanga refers to Malli,
Paréva and Aristanemi (in safras 229, 381). It may therefore be conclu-
ded that belief in twenty-four Tirthafkaras existed in the beginning of
the Christian era and probably dates from a century or two earlier.

Jina Worship (at Mathura) in Kusdna Period

Bvidence of Jaina sculptures from the Kankali Tila (Mathura) and
adjoining sites, show the prevalence of the sf@pa-worship in Jainism,
from at least the second century B.C, The Jaina stdpg, which once
existed on the site of Kankali Tila, is regarded as a stapa of Suparéva-
patha, the seventh Tirthankara, but it was very probably the stapa of
Parévanatha who flourished 250 years before Mabavira's nirvdpa, in 527
B.C, according to Jaina traditions. The antiquities from the site,
discovered so far, mainly dating from about second or first century
B.C. and upto about the end of the Kusana period, suggest that the
stapa was enlarged, repaired and adorned with sculptures in the begin-
ning of the Christian era.

These antiguities from Mathura attest to the existonce, amongst
the Jainas, of the worship of the stipa, the caitya-rree, the dharma-
cakra, the @yagapatas (tablets of homage), the eight auspicious symbols
(astamangala) like svastika, the wheel of law (dharma-cakra), the
nandyavarta (diagram), the powder-box (varddhamanaka), the Srivatsa-
mark, pait of fishes (mina-yugala), the full-blown lotus (padma) the
mirror {(darpana) and so on Images of Tirthankaras represented both in
the standing and the sitting attitude, show no trace of drapery which
clearly establishes that even though the Digambara and Svetambara
schism had come into being in the first or second century A, D, the
final crisis, in the differentiation of Tirthankara icons, had not yet
taken place. Hence the evidence of art from Mathura refers to Jaina
worship prevalent in both the sects (in the first three centuries of the
Christian era) and not the Digambara or Svetambara sect alone.

From Mathura are found a special type of sculptures, called
pratima sarvatobhadrikd with inscriptions on pedestals, which show a
Tirthankara image on each of its four sides, facing each different
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direction. These fourfold images, later on known as caumulha-pratimd
on account of their facing four directions, have remained popular in
Jaina worship of both the sects. The sarvatobhadrikd (pratima) images
from Kankali Tila, Mathura, date from the Kusana period.

An image of Sarasvati of this period, is also found from Mathura,
Incidents from lives of Tirthankaras and reliefs depicting scenes from
Jaina mythology seem to have been existing in Jaina art at Mathura,
as is evident from a figure (assignable to ¢, second or early first century
B.C.) depicting the dance of Nilanjana (wife of Rsbhantaha) or another
figure illustrating Harinegamesin, (commander of Indra’s infantry)
associated with child-birth and transfer of embryo, etc.

The fuli parikara obtained on Tirthankara images of early
mediaeval age is not yet evelved, and only the halo, and the caitya-
tree and flying Vidyadharas or garland-bearers, heavenly musicians,
etc. are depicted in relief. There is no cognizance, nor the Yaksa pair
associated with any Jina image from Mathurd of the Kusadna period.
Instead of the attendant standipg Camaradbara Yaksa on each side of
the Jina, we obtain in the early stages of Tirthankara iconography, a
donor and his wife or more generally a monk on each side, or a monk
and a nun on the two sides of the Jina. The Jina sits on a simhadsana,
with lions on two ends and the dharma-cakra in the centre flanked by
sadhus, sddhvis, Sravekas and Srgvikas.

The Twenty-four Tirthankaras

During this period, the twenty-four Tirthankaras bad no recog-
nizing symbols (cognizances —/gfAchanas), seen on later sculptures. Jina
was identified only with the help of his name given in the motive
inscription on the pedestal of his image. During the Kusiaua period
at Matbura, we find evidence of the worship of only a few Tirthankaras,
namely, Rsabhanatha, Neminatha, Par§vanatha and Mahavita. The
famous pedestal of an image of Arhat Nandvavaria dated in the years
299 (year 199 according to Dr. Lobounzen-de-Leeuw) according to an
inscription on it. This inscription, recently correctly read by K. D.
Bajpai refers to the worship of Munisnvrata (the twentieth Jina). Smith
has published an image which, according to the inscription on it, is
of Sambhavanatha, the third Jina, installed in the year 190. Thus
the list of 24 Tirthankaras was already evolved or was in the process
of being enlarged, in the age of these sculptures, in the second or third
century A, D.
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It is interesting to note that, in the Jaina Kalpg-siatra, lives of only
four Jinas — Rgabhanatha, Neminatha, Parévanitha and Mahavira are
described in detail and probably formed the theme of the original text,
A glance at the stylised -summary treatment of the remaining
Tirthankaras lends doubt to their antiquity and would suggest later
additions, especially because the view secems to obtain support from
the absence of images of twenty (out of twenty-four) Tirthankaras at
the Kankali Tila, Mathura, at least in the early Kusana period. It
would seem that details regarding the other Tirthafikaras were added
towards the close of the Kusana period, before the Mathuri-vicana
(Council at Mathura to re-edit and preserve the Jaina canons)
took place under the chairmanship of Arya Skandila (c. 300-320 A, D.).

The Kalpa-sitra mentions no congnizance for any of the Tirthan-
karas. The Avasyaka-niryukti at one place refers to mark of the bull
(which is the cognizance of Rsabhaniatha) on the body of the first
Tirthankara (Rsabhanitha), in a context which explains the names of
the twenty-four Tirthankaras.

Cognizances are not mentioned in the ancient lists of atisayas or
supernatural attributes of a Jina. Of the thirty-four atisayas, eight
are regarded as the wmgha-pratikdryas (chief attendant attributes) which
are figured on a sculpture or a painting of a Tirthankara. These eight
are : the ASoka tree, scattering of flowers by gods, heavenly music,
fly- whisks, lion-seat, prabhamandala (halo), heavenly drum-beating, and
divine umbrella. A critical study of all the texts giving lists of arifayas
and a comparison with all available early sculptures suggest that the
list of the eight maha- pratiharyas took its final shape probably towards
the close of the Gupta period. Later sculptures or paintings of the
Tirthankaras show further elaboration in the details of the parikara or
paraphernelia attendant upon a Jina, which seems to date from the
early mediaeval period.

The l@fichanas or cognizances of Jinas are not found in known
Digambara or Svetambara texts uptc ¢ 7th-8th centuries A.D. But
in art, their first appearance is known form a sculpture of Neminatha,
on the Vaibharagiri, Rajgir, having an inscription in Gupta characters
referring to Candragupta (Candragupta II according to R. P. Chanda),
Here a conch is placed on each side of the cakra-puruga in the centre
of the pedestal. The recently discovered images installed by Mah3i-
rajidhirdja Ramagupta, identified as elder brother of Candragupta,
show no cognizance,
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But the lists were not finalised in the Gupta age as is evident from a
post-Gupta sculpture, from the same site, representing Par$vanatha or
Supar$vanatha {(with snake-hoods overhead) showing an elephant on
cach side of the dharma-cakra in the centre of the pedestal. Elephant is
ithe cognizance of Ajitanitha but never of Pardva or Suparéva in either
the Svetambara or the Digambara tradition. A comparison of the
Svetambara and Digambara lists of the /dfichanas shows a few differences
and the origin of the IldfAchanas may therefore be placed in the age of
the final crisis between the two sects (Digambara and Svetambara)
which seems to have occurred at the time of the last Valabhi-vdcang
in 473 A D,

Tirthankaras are said to be of different complexions, namely, white,
golden, red, black or dark-blue. The complexions and the /&rchanas
help us to identify the various Jinas in images or paintings, Rsabha-
natha (Adipatha the first Tirthankara) is further identified on account of
the hair-locks falling on his shoulders, for while the other Jinas plucked
out all the hair, the first Jina, at the special request of Indra, allowed
the back-hair (falling on shoulders) to remain, as they looked very
beautiful.

Iconography of Rsabhanatha is especially noteworthy, He is called
Adinatha and Rsabhanatha, having. as his coguizance, the bull or the
Nandi and also the bull-faced Gomukha as his attendant Yaksa, re-
sembling the conception of Nandike$avara or the vrsabha (bull, vahana
of éiva). Like Siva, Rsabhandtha is sometimes represented with a
big jalé overhead.

Tirthankaras obtained &kevala-jfidna (supreme knowledge) while
meditating under a tree. Such a tree, called caitya-vrksa, associated
with the kevala-ffiagna of each Tirthankara, is mentioned in texts of both
the Jaina sects, and in representations, each Tirthankara is shown
sitting under a caitya-vrksa In iconography, ome would therefore,
expect each Tirthankara sitting under the particular tree associated
with his kevala-jigna  But it seems that when the agta-maha-pratihdrys
common to Tirthafikaras were fixed it was the AS$oka-tree which came
to represent as a caitya-vrkga over the head of all the Jinas.

Tree-worship, popular in ancient times, noticed in the Vedas,
formed an important part of the religious beliefs and practices of the
masses with whom Buddha or Mahavira was mainly ¢oncerned in his
opposition to the Vedic, priestly class and its rituals. The spirits dwell-

JAINTHOLOGY /115



ing in the trees were Nagas, Yaksas, Gandharvas, etc., easily approach-
able without the help of complex sacrificial details. It is the caityas,
with udyanas (parks) having cairyg-trees in them, that Mahavira is
generally reported to have stayed in during his wanderings. People
used to sit in worship under such trees and in such moments Buddha
and Mahivira obtained elightenment.

Since the Buddha was not represented in human form in early
Buddhist worship, the bedhi-tree attained greater importance in Buddhist
art, while the Jainas were more or less satisfied with recording of the
caitya-trees of different Jinas and giving them only a secondary impor-
tance in art. Possibly on account of its age-long existence as an object
of worship (not only in India but even amongst other people—cf., for
example the tradition of the Christmas-tree), the caitya-tree had to be
introduced as a relief sculpture of a Jlina, by showing its foliage over
his head. The Jainas as well as the Buddhists gave a new meaning to
tree-worship. Trees were worshipped, not only because they were
haunted by spirits, but also especially because the patriarchs of these
faiths obtained enlightenment while meditating under their shades.

That the caitya-tree was given importance due to the ancient and
primitive tree-cult of the masses is best illustrated by a type of Tirthan-
kara images from the South where the Jina is shown sitting under a
big tree, his figures seated on a platform (pitha) with all other praii-
haryas (attendant extraordinary and supernatural objects) cither elimi-
nated or very much subdued (cf., figure from Surat and figure from
Kalugumalai, Tinnevelly district),

With the evolution of the Ildschanas of the different Jinas, the
caitya-trees have lost much of their value in identifying images of the
Tirthankaras,

Pafica-paramegsthins and Salaka-purusas

The Tirthankaras (makers or founders of the firtha) are the supreme
objects of veneration, classified as the Devadhidevas by Acdrya Hema-
candra in his Abhidhana-cintamani. Enjoying the same high reverence
are the Paficd-paramesthins or the Five Supreme Ones, namely, the
Arhat, the Siddha, the Acarya, the Upadhyaya and the Sadhu. The
first two are liberated souls, but the Arhats are placed first as they are
embodied souls, some of whom even found the #irrha (ford) constituted
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of the sadhu, sadhvi, $ravake and S$ravika. The Siddhas are liberated
souls who, in a disembodied state, reside on the Siddha-§ila on top of
the whole universe. Representations in paintings of Jinas after attain-
ment of nirvdza show them as seated on the Siddha-§ila of crescent
shape. Worship of the Pafica-paramesthins is very old and a later
elaboration of the concept is obtained in the popular worship of the
Siddha cakra or the Nava-devard in the Svetambara and Digambara
rituals respectively. Barlier texts refer to Pawica-paramegthins only and
the inclusion of the four more padas or dignitaries probably does not
antedate c. 9th century A.D. The earliest reference to Siddha-cakra
diagram, so far known, is from Hemacandra’s own commentary (called
Brhat-nyasa) on his grammar Sabdanusasana,

The four more padas (dignitaries, worthy of respect) added by
the Svetdmbaras were jidna (samyak-jiana or right knowledge),
dariana (samyak-darsana or right faith), caritra (samyak-caritra
or right-conduct) and fepa (penance). The Digambaras added,
instead of the above four, the folloving—caitya (or Jina image,)
caityadlaya ‘or Jaina shrine), dharma-cakra, and sruta (speech of
the Tirthankaras—scriptures).

The worship of the Five Supreme Ones is impersonal. It is the
aggregate of qualities of these souls that is remembered and venerated
rather than the embodied individuals, By adoring the Paramesthins,
a worshipper suggests to his mind the qualities of the Arhat, Siddha,
Acarya, Upadhaya or Sadhu which the mind gradually begins to follow
and ultimately achieves the stage attained by the Siddhas.

But the Devadhidevas are not creators of the Universe and the
other Paramesthins are not their associates in the act of creation or dis-
solution. The Jaina Divinity, the Perfect Being, the Siddha or the
Arhat, as a type is an ideal to all the aspirants on the spiritual path.
A pious Jaina does not worship his supreme deity in the hope of
obtaining some worldly gains as gifts from the Devadhideva. For, the
Arhat is freed from all attachments and consequent bondages of karma,
whether good or bad. The worshipper simply meditates on the virtues
of the Divinity so that they may manifest in the worshipper himself.
The perfect souls and souls striving towards perfection, are great souls,
the falaka-purusas as the Jainas gall them,

This in essence is hero-worship or apostle-worship and as such,
great souls, both ascetic and non-ascetic, came to be especially revered.
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Lives of great souls became favourite themes of Jaina Puranas. List
of such Jsalaka-purusas or mahdpurusas include the 24 Tirthankaras + 12
Cakravartins -9 Baladevas+9 Vasodevas= 54 mahdpurusas, Later
texts speak of 63 salakd-purusas by adding nine Prati-vasudevas (enemies
of Vasudevas) amongst the great souls.

Representations of these great men, except the 24 Tirthafikaras,
are very rare. Only in a few cases, representating incidents from the
lives of Tirthankaras, we find some of these figures, Separate images of
Bharata are likely to be discovered and the present writer remembers to
have seen one such at éatrunjaya maoare than two decades ago, How-
ever two painted wooden covers of some palm-leaf manuscript at

Jaisalmer are specially devoted to coloured representations of these
great men in a serial order.

The Sthidnanga-sitra and other Jaina canons classify gods into
four main groups, namely, the Bhavanavisis, the Vyantaras or the
Vianamantaras, the Jyotiskas and the Vimanavasis. These are again

sub-divided into several groups with Indras, Lokapalas, Queens of these
and so on,

The classification, acknowledged by both the sects is a very old

tradition, but these are after all deities of a secondary nature in the
Jaina pantheon.

But there were other great souls. The Jainas also evolved a con-
ception of Kulakaras like the Manus of Hindu mythology. They were
14 according to the Digambaras and 7 according to the Svetambaras.

Every sect draws its pantheon from the ancient deities worshipped
by the masses and adopts them in a manner suitable to the new
environment and doctrines. Such for example was the worship of the
deities whose shrines existed in the days of Mahavira and whose images
and festivals are referred to in the Agama literature, They include
Indra, Rudra, Skanda, Mukunda, Vasudeva, Vaiframana (or Kuvera),
Yaksa, Bhiita, Naga, Pi§aca, etc., Lokapalas and so on.

Indra, the great Vedic deity was assigned the role of a principal
attendant of the Jina or the Buddha by the Jainas and the Buddhists,
The other deities of the list were mostly deities worshipped by the
populace and did not belong to the pantheon of the Vedic priests,
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Skanda, the commander of gods in Hindu mythology, is the
commander of the infantry of the Jaina Indra. But the goat-faced
Naigamesin, who was associated with procreation of children as
Nejamesa in ancient times, was also worshipped by the adhyayana of
Antagadadasdo.

Amongst other ancient Jaina deities may be mentioned Srutadevata
or Sarasvati, the Goddess of Learning and $ri-Laksmi, the Goddess of
Wealth. An early image of the former is obtained from the Kankali
Tila, Mathura and shows her seated with upright legs and carrying the
Jotus and the book. The peculiar posture of the goddess is not with-
out any significance, For, according to the Acdranga-sitra, Mahavira
himself obtained knowledge while he was sitting with knees held up in
the godohika-asana, i.e., the posture adopted while milching a cow.
Sarasvati is, therefore, seated in an dsana associated with the attain-
ment of kevala-jfiGna by Mahavira.

Later images of Sarasvati show her as having two, four and eight,
even twenty-four arms. The four-armed variety is the most common
and the goddess generally carries the vind and the book in two hands
and showing the amria ghata and the lotus or the varada mudra in two
others. The swan is generally shown as her vghana,

Yakgas and Yakginis

The Yaksa cult is very ancient in India. References to ceiyas
(caityas) like the Gunasila-Ce ; Parnabhadra-Ce ; Bahuputrika-Ce, etc. in
the Jaina canonical texts are significant. The commentators rightly
interpret them as shrines of Yaksas (Yaksa-ayatana) and the word
Jakkhdyatana is not unknown to the canmons, Parnabhadra and Mani-
bhadra are well-known as ancient Yaksas.

Mabavira stayed in such shrines. The Aupapatika-siitra gives a
detailed description of the Purnabhadra- caitya, calling it ancient (pordna)
and visited by many persons. Mahavira obviously selected for his stay
shrines of cults which were not following the Vedic rituals and were,
therefore, non-Vedic or heterodox and possibly not Aryan in origin.
The description of the Piirpabhadra.caitya refers to a prthivi-éila-patra,
soft to touch and shining like mirror which the author regards as refer-
ring to a highly polished N.B.P. terracotta plaque. Excavations at
Kosam and Vaiéali have demonstrated the existence of the N.B.P. in
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the sixth century B.C.. Thus the description of the Parpabhadra shriné
visited by Mabhavira is authentic and preserves genuine old tradition.

We should, therefore, have no hesitation in regarding these prthvi-
sild-pattas (of the Pdrnabhadra-caitya description) as precursors of the
Jaina Ayagapatas from Mathura dating from ¢, 1st Cent. B.C. to 1st
Cent. A.D.

It is but natural that when the pantheon began growing the Jainas
thought of introducing a Yaksa and a Yaksi, as attendants of a Jipa, as
Sasana-devatas, who protect the samgha of a particular Jina. The
attendants obtained a place on the pedestal of a Jina image itself.

Firstly a pair common to all the twenty four Tirthankaras was
introduced. The Yaksa carried a citron and 2 money-bag and resem-
bled Kuvera or Jambhala, The Yaksi, two-armed, carrying a mango
bunch and a child, and having the lion as her vghana, resembled Nana
(of the Kusana coins), Durga and Hariti.

The earliest reference to Ambikd is obtained in the unpublished
commentary of Jinabhadragani Ksamasramana omn his own Visesg-
vasyaka-bhdsya (c. 500-600 A .D,). Archaeological evidence also supports
the above view as the earliest known sculptures of Ambika do not date
prior to c. 550 A.D. The ecarliest known images of this pair are
available on a bronze sculpture of Rsabhanatha set up by Jinabhadra
himself and obtained in the Akota hoard. An early image of the
goddess Ambika, preserved in the Meguti temple at Aihole, dates
from c. 634 A D. :

Worship of this pair, which resembled Jambhala and Hariti of the
Buddhists, became very widespread all over India and the Jaina caves
of Ellora, contain some beautiful specimens. About the beginning of
the I1th century, four-armed figures of Ambika came into vogue, the
amralumbi being repeated in her two extra hands. At a later stage in
the mediaeval period of Indian history, symbols like the noose, the
goad, the varada, etc. replaced the extra mango-bunches.

The evolution of the iconography of Padmavati is equally interest-
ing. Firstly, in all early representations of Parévanatha, before c. 900
A.D., she hardly figures as the Yaksi of this Jina, Alongwith Dhara-
nendra, she is known as a snake-deity standing and adoring Parva-
natha or holding an umbrella over the head of Parivanatha. Scenes of _
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The Yaksi Padmavati
Bronze, Karnataka, ¢ 17th Century A.D.

Courtesy : Hamburgisches Museum Fur Volkerkunde, Hamburg






aitack (upasarga) of Kamatha on Parévanitha during his meditation,
are very popular in the Deccan in the Jaina caves at Ellora, Dharasiva,
etc., and even further south at Chitharal, Vallimalaji, Kalugumalai and
so on. In all these representations, Dharansndra is shown as protect-
ing Par$vanatha with his smake-hoods and adoring him, along with his
queen Padmavati. It is indeed surprising to find that in the canonical
lists of chief queens of Dharanendra Padmavati is not mentioned at all,
It is, therefore, difficult to label this attendant queen of Dharanendra as
Padmavati in the represeatations at Ellora, etc. (She may be Vairotya).

Vairotya, the thirteznth Jaina Mahdvidya is an earlier Jaina snake
goddess, Lists of Mahdvidvas are definitely earlier than the hitherto
knowan list of the 24 Jaina Yaksas and Yaksinis and Arya Nandila is
associated with the worship of Vairotyd in Jaina traditions. Very
probably, the snake-goddess in the Ellora relief was known as Vairotya.

Padmavati gradually replaced Vairotya in popular worship during
the mediaeval period form c. 1000 A.D. Next to Ambika, she is the
most popular Yaksi and a snake-diety, but her role in the Jaina tantra
is greater than that of the Ambika. Works like the Bhairava- Padmavati-
kalpa, Adbhiita-Padmavati-kalpa, etc. were composed. Four-armed, she
usually carries, the lotus, the goad, the noose, etc. and rides on the
composite mythical Kukkuta-sarpa.,

Cakrefvari, the Yaksini of the first Tirthankara Rsabhanatha is also
a later goddess, for in all earlier representations, antedating ¢.900 A.D.,
it is Ambika who figures as the Yaksgini of Rsabhanatha and all other
Tirthankaras (cf., the image installed by Jinabhadra Vacandcirya,
Akota hoard). Her iconography shows close similarity with that of
the Hindu Vaispavi. Cakreévari Yaksi invariably carries the cakra and
shows in the other arms, the conch, the varada mudrd, the disc, etc,
Like Vaisnavi she rides on the eagle.

It is often difficult to differentiate between images of Cakreévari,
the Yaksi and the Vidyadevi, if the goddess is not accompanied by the
figure of a Jina (either on her crown or above the pedestal). Aprati-
cakra, the Vidyadevi, is earlier in origin than the Yaksi of the same type.

Siddhayika replaced Ambika as the Yaksi of Mahavira, during the
process in which separate Yaksas and Yaksinis were evolved for each
Jina. Though she is regarded as one of the four principal Yaksinis,
she could not become so popular as the other three Yaksinis, namely
Cakredvari, Padmavati and Ambika.

[ January 1975 |
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Reals in Jainism

K. B. Jindal

One of the Sacred Books of the Jainas—the Dravya Sangraha —
deals in its first part with six dravayas. The very first verse mentions
that dravya consists of jiva and ajiva. From verse 15, the author
(Nemichandra) proceeds to describe ajiva as consisting of pudgala,
dharma, adharma, dkase and kala, The five classes of gjiva with jiva
make up the six dravyas, existing in the universe. Sri Sarat Chandra
Ghosbhal translated Dravya Sangraha in English in 1917, giving exhaus-
tive commentaries on each verse. He translated the word “‘dravya’”
as “'substance”’.

What Mr. Ghoshal chose to describe as ‘‘substances’”, Sri Harisatya
Bhattacharya has chosen to describe as “‘reals’”’. He. has deliberately
used the expression ‘‘real’”” to distinguish the cardinal principles of
Jaina pholosophy and metaphysis, from its superficial ethics and ritual.
To put it in the words of Sri Bhattacharya : ‘“To many the Jainas
appear to be a queer sort of people who are remarkable for their fasti-
dious and ostentatious practice of non-violence . About 25 years ago,
I came to be acquainted with the fact of the existence of a vast Jaina
literature, covering almost all the branches of human knowledge. For
the first time, then, I came to know that the Jainas had a theory of the
universe, a philosophy of theirs. A little intoduction into the study
of the Jaina philosophy convinced me that it has a glorious place in
the systems of Indnan philosophy. Later and a bit deeper study, has
confirmed my view.’ .

In the following pages, 1 shall proceed to deal with the six “reals”
—motion and rest, space and time, matter and soul. In so dealing
with the ‘‘reals”, I shall place the Jaina view point in juxta-position
with the six known systems of Indian philosophy—Nyaya, Vaisesika,
Sankhya, Yoga, Mimdnsa and Vedaniz—and also with Buddhism, [
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shall go a step further and draw comparisons between Indian and
Western thought—ancient, mediaeval and modern. My broad con-
clusions are :

(1) The conceptions of dharma and adharma, as non-psychical
principles of motion and rest, are peculiar to Jaina philosophy.

(2) Matter is called pudgala by the Jaina philosophers. Pudgala
has a peculiar sense in Jaina metaphysics. As an unconscious sub-
stance, it is an ajiva and is different from the psychical principle and
similar to the priociples of motion and rest, space and time. On
the other hand, matter is similar to soul in this important respect that
both are conceived by the Jainas to be active principles and to have
forms, while the other four substances are nigkriva or inactive and
amiria or incorporeal reals. In a sense, matter is the most important
of all the non-psychical principles, so far as the soul is concerned,
The bondage of the psychical substance is caused by its contact with
matter and its dissociation from the latter is its emancipation. The
other four unconscious substances are absolutely passive principles,
and as such have no hand either in the matter of its bondage or its
emancipation. The unemancipated soul has its being in space, is helped
by dharma and adharma in its motion and rest and by kala in its various
modifications. But it is pudgala which determines whether the soul
is in bondage or emancipated.

(3) The karma, with the Jainas, is not merely an ethical act as
with the philosophers of other Indian schools but it stands, on the
one hand, for the psychical feelings (bhava karmas) which are springs of
our action and on the other, for the actwal corpuscles which, as the
result of the bhdva karmas or psychical feelings get themselves attached
to the soul constituting its corporeal frame. Karma can have four
possible states or conditions viz, : skandha, skandha-pradeia, skandha-
desa and paramdanu. The first is maitter in its gross form, material
body having all the physical qualities without exception, while the last
is the primary atom. Skandha-desa is described as a part of skandha
and skandha-pradesa as an unseparated minute part of skandha-defa.
Thus while skandha is a complete molecnlar constitution, skandha- desa
and skandha-prade$a are incomplete masses although both of them are
aggregates of paramanus. The paramawu is the ultimately separated
minutest part of pudgala. The Jaina theory of atoms is essentially
different from the Greek and is nearer to the modern scientific concep-
tion. The atom is spatial as well as non-spatial. It is spatial be-
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cause it has its existence and activities in points of space. Lest this
should mean that the atom is therefore a substance having extensions
in length, breadth and depth in space, care is taken in the next breath
in describing it as non-spatial, The atom of the Jainas is thus more
like a mathematical point than an extended minute particle of the
Grecks.

(4) The Jainas repudiate the theory of God as the first cause or
the architect of the universe. They contend that the things of the
universe, e.g., the earth, the mountain, etc., are certainly uncreated and
eternal, so that we cannot talk of any causes bringing them into
existence, Although the Jainas do not admit an f$vara who is world-
creator, they do admit a perfect human-being who is the best of
teachers, This perfect Being is called the Tirthankara and the Jainas
call him I$vara, i.e., God, There is essential difference between the
Isvara of the Jainas and the Isvara of Vedic School. The God of the
Jainas is not the creator of the world; he was originally a mortal
human being who through self-culture and self-development attained
the god-head, consisting in teachership ; the Tirthakara Gods are also
more than ogne in number. Besides the disembodied perfect Beings who
are completely free and are omniscient according to the Jainas, a highly
developed Being while in body may attain omaiscience also. The
Tirthankaras were such Beings who attained omniscience, while they
lived, moved and had their Being still in this world,

(5) In the six-fold classification of souls according to their sense-
organs, the Jainas developed the theory of evolution several thousand
years before Darwin wrote his ‘Origin of Species’. The one-sensed
soul has the organ of touch only, the two-sensed animal can touch and
taste, the three-sensed creature is possessed of the powers of touching,
tasting and smelling ; a four-sensed soul’s organs are those of touch,
taste, smeil and vision ; the mindless five-sensed animal has the organ of
hearing in addition to the above Ffour-sensed-organs ; the minded five-
seased soul is possessed of the five sense-organs and the mind. Flora
has only one-sense and cannot move, Animals, having more than one
sense, can move. Shells and oysters have two senses. Ants and leeches
have three-senses, Bugs, worms and gnats have four-senses. Snakes
and quadrupeds are five-sensed animals. Man is a five-sensed animal,
with /manas (power of thinking) in addition. This Jaina classification
tallies with the modern account of the evolution of life. The fact is
now scientifically established that it is the uniceltular organisms that
gave out the first and the crudest indications of life. Coming next to
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the Jaina description of the two sensed and other higher animals, we
find that the principle is recognised that the human organism is the
most developed, that there are animals which are less and less
developed and that an order is traceable in the scale of animal
_evolution,

{6) By attributing to them a consciousness of their own purposive
activity, the Jaina theory, certainly rejects the notorious Cartesian doc-
trine that the sub-human animals are unconscious automata, It does
more than that, in as much as it foreshadows the celebrated theory of
Sir J. C. Bose, which is rapidly gaining ground, that the operations of
life-conscicusness are traceable even in plants, It has been now defi-
nitely established that sponges are animals in which the power of sensa-
tion is developed, but in the faintest degree. Yet there is so little diffe-
rence between the vital operation in the sponge and that in a plant
that the former was long taken to be a plant, The mimosa closes its
leaves and lets down its stalk on touch or on being shaken. This shows
that the power of sensatson in the mimosa is keener and its trans-
mission of a stimulus s more rapid than that in the sponge. As soon
as its prey touches it, the dionaea imprisons the fly by immediately
pressing its leaves together, This also indicates that in some of the
plants, the sensation is acuter and reflex actions more energetic and
instantaneous than in sponges and polyps. Purely mechanical laws
clearly fail to explain healthy manner of climbing as done by trees and
creepers, If such shapeless, stationary and apparently insensitive
organisms as sponges and polyps are to be classed as animals, there
seems to be no reason why plants are to be considered as outside the
class.

(7) From the standpoint of the ordinary mortals, every earthly
creature is bound to have and to carry, until the final liberation is
attained, three bodies, viz. : the gudigrika, the taijasa and the kdrmana,
The karmana body is 30 called becaunse it is constituted of the karma
pudgala. In a sense, of course, all bodies are kdrmana, inasmuch as
all of them are made up of karma -molecules, The karmana sarira is,
however, the subtlest of all bodies, subtler than even the faijusa and
like the latter, it is a constant companion of the soul in its beginning-
less migrations, until it is finally emancipated. It is, as it were, the
basis or ground upon which the structures of the other bodies are built.
When a soul attains the fiaal liberation, the kdrmana body drops dowa
once for all and for aill times to come. The Vedic taijaga Sarira, the
linga, the ativahika, the sukyma farira, as it is variously called,—is

JAINTHOLOGY (125



more akin to the karmana farira of the Jainas than to their raijasa
Sarira, The taijasa body of the Jainas is neither a necessary link
between the k@rmana and the audarika nor is in any way functionally
instrumental in evolving the latter from the former. The raijusa Sarira
is a unigue conception among the Jainas and has not its parallel in the
system of the Vedic thought,

The ultimate material basis for the body of an animal is to be
traced in the ‘‘cytula” or the “stem-celi””, which again is the result of
the combination of two separate cells viz : the male spermatozvon and
the female ovum. The question arises how the two parent cells which
consist in protoplasmic matter give rise to a body with its varied limbs
and sub-limbs. This is the fandamental and the most baffling problem
in biology.

To say that the germ plasu has capacities and the complexities to
develop the parts of an organism is almost similar to the doctrine of
kdrmana Srira which is no more than a collection of potential forces
working out the gross body of an animal. The Jaina doctrine may be
presented as not only not to contradict any of the scientific standpoiats
but to throw light on many of the dark and as yet unexplained prob-
lems of Biology. Take for instance, the germ-plasm itself, Observation
and experiment have shown that it is not au absolutely inert dead
matter. Biology has been forced to admit that the germ-plasm has
rudiments of life in it. But definite manners of operation and opera-
tion towards a definite end require more than life for their guidance.
The millions of male ciliated cells, for instance, pressing round the
ovam are all living substances; how is it that only one out of these
millions penetrates to the nucleus of the ovum in order that the two
sexual cells of both parents may coalesce into the formation of the
impregnated egg-cell, i e., the individual stem.cell or the “reytula”, as
it has been called ? Attempts have been made to account for this
coalesecnce of the nuclei of the spermatozoon and the ovum by saying
that they are drawn together by ‘*a mysterious force”, by attributing to
them ‘“a chemical sense activity”’, by supposing that the two parent cell
nuclei approach each other guided by an instinct of sensitive perception
akin to ‘ smell”, by ascribing to the nuclei, a sort of mutual amorous
attraction “a kind of erotic chemicotrophism’. These are at best
figurative expressions concealing the admission that the fact of coales-
cence of the parent cells is inexplicable even on the hypothesis of life.
Jaina philosophers on the contrary say that the joining of the parental
nuclei is not a fortuitous event; the coalescence is effected by the
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karmana $arira with the self immanent in it, in order that a new gross
body may be made for its re-incarnation.

The Jaina doctrine is that a kdrmana Sarira does not work upon
any and every germ-plasm at random, It chooses rather is drawn
towards that germ-plasm which is most soitable for developing of its
general and individual features, The kdrmana Sarira that has the
capacity of evolving a lion’s body would thus be drawn towards the
germ-plasm of a lion. And in the same manner, the kdrmana Sarira
which on account of its acts done in its previous lives is to incarnate
itself in a body having certain nncommon and peculiar features would
be naturally drawn towards the germ plasm of the people of the family
in which those features are conspicuous,

The Jaina theory attempts to offer an explanation where explanation
is not practically forthcoming. With Weisman it admits that the germ-
plasm is not modified by the modifications in the body-cells, With the
other school again, it acknowledges the instrumentality of the germ-
plasm in the geneses in the offspring of the so-called inherited
characters,

(8) I musi now revert to the most important substance - jiva or
the souls, While dealing with souls, let me touch upon the five
cardinal principles (¢tatftvas) of Jainism ;

(i) dsrava —the flow of karma into the soul ;
(i) bandha —tihe bondage of soul by karma ;
(iii) samvara —stoppage of the inflow of karma ;
{iv} nirjar@ —annihilation of the already introduced karma ;

and (v) moksa —complete subsidence of all the karmas.

The Jainas believe in two more principles of punya and papa —
virtue and sin, I do not regard them as separate categories. 1 con-
sider them as ancillary to gsrave - punya leading to the inflow of good
karmas, and pdpa leading to the inflow of bad karmas.
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Finally, under the heading of ““Seven kinds of Soul”, I may mention
the Jaina philosophy of non-absolutism or syadvada. Syat in the word
syddvdda means “‘may be'’. The real sense of the compound word
syddvada can, thercfore, be said to be objective realism —viewing things
under their diverse aspects by a multiple or many-sided vision. The
Jaina philosophers maintain that to show the relation of a substance to
its attribute, no less than seven statements are necessary. What some
authors deseribe as the ““Seven kinds of Soul”, is nothing but the
septuple formulation from which the jiva may be viewed.

[ October 1972 }
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The Concept of Vibhajjavada and
Its Impact on Philosophical

and Religious Tolerance in
Buddhism and Jainism

Sagarmal Jain

Buddhism and Jainism both belong to the same Sramanic tradition
of Indian Culture, Gautama, the Buddha and Vardhamana, the
Mahavira were contemporaries. The philosophical awakening was the
main feature of their age. The various religio-philosophical problems
and questions were put before the religious leaders and thinkers, and
they were expected to answer these questions and to solve the philoso-
phical problems. The various answers were given to the same problem
by different thinkers, and due to this difference of opinions on the
philosophical problems the various philosophical schools emerged in
that age. According to the Pali Tripitaka there were sixty two schools
or sixty two different views held by different teachers on the nature of
man and world, and according to Prakrit Adgamas there were three
hundred and sixty schools. Each one of them was claiming that his view
was the only right vie ¥ (samyak-drsti) and others’ views were false-views
(mithya-drgti). But according to Buddha and Mahavira all of them
have one sided picture of the reality or the phenomena, which is a
complicated one. Both of them found that these various philosophical
and religions schools and sects were conflicting with each other without
understanding the problem itself and cliog to onesidedness. This one-
sidedness, is due to the absence of analytic approach towards the
problems and improper method of answering the questions. If philo-
sophical questions are answered categorically or absolutely they present
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only one sided picture of the fact or phenomena and thus create a false
notion. According to the Jaina thinkers the onesidedness (ekdnta) and
the claim that my view is the only right view (ggraha) are considered as
false notions (rithyatva).

For Buddha and Mahivira both, the true method of answering the
philosophical questions is the method of analysis. Only an analytic
approach towards the philosophical problems can give us a right vision.
Both of them suggested that the philosophical questions should be
answered after analysing them, This method of analysis was called as
vibhajjavada in both the canons. Buddha and Mahivira both claimed
themselves as Vibhajjavadins. In Buddhist order at the time of Afoka
only the Vibhajjavadins were considered as the true followers of Buddha.
In Anguttarnikdya it is mentioned that there are four methods of
answering a question—{i) answer to a question en-tote, i.e.,, absolutely
(ekamsavada), (ii) answer to a question after analysing it into various
parts (vibhajjavada), (iii) answer to a question by raising a new question
and (iv) to keep silence.* Buddha and Mahavira both preferred the
second method, i.e., vibhajjavada, though Buddha sometimes used the first,
third and fourth methods also. It is mentioned in the texts that Buddha
himself claimed as Vibhajjavadin. Prof. S. Dutt in his book ‘The Buddha
and Five After Centuries’ says ‘‘perhaps the word Vibhajjavadin originally
meant one whose method was to divide a matter posited into its
component parts and deal with each part separately in his answer and
not with the whole matter in en-foto fashion.”” This method of
vibhajjavada i.e. the method of analysis is well illustrated in Subha-sutta
of the Majjhimanikaya. Subha asked Lord Buddha, ‘whether a busy
life of a man of the world is to be preferred or a monk’s reposeful
life 7 Buddha answered—‘the busy life may be a failure or success
and so too the life of repose.” Similarly in the Jaina text Bagavati-sitra,
Yayanti asked Mahavira whether sleeping is good or awakening is good ?
Lord answered that for a sinner sleeping is good and for a saint
awakening is good. This analytic approach towards the problems shows
that the relative answer is the proper method to deal with the problems,
whether they are philosophical, religious, ethical or the problems of
everyday life. Absolute or categorical answer explains only one aspect
or the part of the problem and other aspects of the problem remain
unexplained.

Thus we can say that analytic approach towards the problems gives

i Angurtara Nikaya, Vol. 11, page 47.
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us broader outlook to understand them and we are more near to the
truth,

It is due to vibhajjavada, an analytic approach, the theory of
anekantavada, in Jainism and Sunyavada in Buddhism came into existence.
The positive analytic approach of Lord Mahavira gave birth to
anekdntavada and syddvada and the negative analytic approach of
Lord Buddha later on gave birth to Sunyavdda. Both are in fact the
childs of vibhgjjavdda, or analytic method. Here I am not going into
the details that how the theories of enekantavada and Sanyavada emerged
from vibhajjavada, It ts a matter of an independent paper. Here my
submission is that this method of analytic approach towards the
philosophical, ethical and other problems, has given a broader perspec-
tive to understand the things. Buddha and Mahavira both condemned
oncsided narrow outlook. For both, it is the main cause of religious
as well as philosophical quarrels leading to intclerence. It is said that
“one, who sees only one aspect of the reality is ignorant, a real scholar
sees hundreds of aspects of it.”’® ‘The persons who possess only
onesided view quarrels with each other.””® In Sufzanipata Lord Buddha
says ‘‘He, who does not acknowledge an opponent’s doctrine (dhamma),
is a fool, a beast, a person of poor understanding. All those who abide
by their own views, are fools with a very poor undersiading”.® < One
who is firm in his own view and holds that his opponent is a fool ;
thus he himself brings on strife calling his opponent a fool and
impure'’'® Further, Buddha says * There are two results of a dispute,
first it is incomplete (picture of the truth) and secondly it is not enough
to bring about tranquility. Having seen this, let no one dispute under-
standing khema (f.e., peace). It is the place where there is no dispute.”’®
“Those who maintain their own dhamma as perfect and other’s dhamma
as wretched, say that their own views (opinions) are the truth and so
having disagreed they dispute. One becomes low by the condemnation

e Theragatha, 1{106,
3 Udana, 6/4.
1 parassa ve dhammamananujanam bale mago hofi nilina panno
sabbe bala suniliing panaa sabbevime ditthi parivvasana
—Suttanipata, 3013 (880)
5 sakayane capi datthaham vadano kamettha balo ti para daheyya
sayameva so methagamavaheyyva param vadam balomasuddha dhammam
—Suttanipara 50/96 {893)
¢ agppam hi elam na alam samaya dube vivadassa phalani brumi
evam pi disva na vivadivetea Khemami passam abibada bhumim
~-Suttanipata, 512 (896)
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of the others. There will be no one distinguished amongst the dhammas
if they condemn other’s views’'? Here I have mentioned only a few
passages of Lord Buddha in support of religious tolerance. Those who
want further details in this regard, I would suggest them to read the
Culla-viyiha and Maha-vivihasuttag (i.e., chapter 50 and 51) of Surra-
nipata, where these points are further elaborated.

Jainism believes in the theory of anekantavada which means that the
views, the ideologies and the faiths of others should be respected.
Mahavira like Buddha mentions in Se##rakrtinga “Those who praise
their own faiths and ideologies and blame that of their opponents and
thus distort the truth, will remain confined to the cycle of births and
death.”® It is further maintained that rall the nayas (view-points) are
true in respect of what they have themselves to say, but they are false
in so far as they refute totally other mayas (i.e., the view-points of the
opponents). Those, who take different view-points (nayas) together
and thus grasp all the aspects of a thing (fact or phenomena) have a
right vunderstanding, just as those who with eyes, are able to grasp an
elephant as a whole and not like the blindmen, who take one particular
part-of an elephant as a whele elephant.””® It is this broader outlook
which can establish harmony among the apparantly conflicting views of
various religions.

This broader outlook for religious tolerence is maintained in
Buddhism till the period of Ajoka, because we find so many evidences
about religious tolerence and religious co-existence from the inscriptions
of ASoka. But I do not knew, whether this outlook of religious
tolerence and harmony was further maintained or not by Buddhism in
India. I request the scholars of Buddhism to enlighten us in this
regard. Though it is true that Buddhism have shown this broader
outlook every where outside India and remained there co-existing with
the earlier religions of those countrics,

1 sakam hi dhammam paripunna mahu annassa dhammassa panahinamahn
evam pi viggataha vivadiyanti sakam sakam sammuti mahu saccam
parassa ce vambhayitena iine na koci dhammesu visesi assa
puthu ki anrassa vadanti drgmmam nikinaie samhi davvaham badana

—Suttanipata, 51/10-11{504-905)
8 sayvam sayam pasamsamia garahamia pardam vayam
je w tattha viusamti samsare te viussivg
— Sutrakrtanga, 1f1§2{23
9 See Samanasuttam, 728, T30 and 731.
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So far as Jainism is concérned this religious tolerence and harmony
is maintained by the latter Jain Acaryas also. In one famous Jaina text
of 3rd century B.C. namely Isibhasiyaim the views of different teachers
of Sramanic and Brahmanic trends like Narada, Bharadviaja, Gautama
- Buddha, Mankhali Goédala and many others, have been presented with
regards. They are called as Arhat Rsis and their preachings are regarded
as Agamas, I would like to conclude my paper by quoting these
two beautiful verses of religious toletance of Haribhadra (8th century
A.D.) and Hemacandra (12th century A.D.) respectively. Haribhadra
says— :

na me paksapato vire na dvesa kapiladisu
yuktimadvacanam yasya tasya karya parigraha

I have no bias towards Lord Mahavira and no disregard to Kapila
and other saints and thinkers, Whatsoever is rational and fogical ought
to be accepted,

Hemacandra says —

bhava bijankurajanand ragadyaksayamupdgata yasya
bralma va vigpurva haro va jino va namastasmaih

I bow all those who have overcome the attachment and hatred which
are the cause of worldly existence, be they Brahma, Visgu, $iva or Jina.

[ January £985 ]
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Refutation of Advaita Vedanta in Major
Jaina Works

Yajneshwar S, Shastri

History of Indian philosophy tells us that all the systems of Indian
philosophy developed in the atmosphere of freedom of thought.
There was a tradition in Indian philosophical platform to present
opponent’s view first known as the pirvapaksa (prior view) and then
establishment of one’s own view by refuting opponent’s stand-point
known as the wutfarapaksa or siddhdanta (conclusion), This kind of
method inspired the Indian thinkers to study thoroughly views of all
others prior to the establisement of their own system of philosophy and
gave thoroughness, perfection and catholic spirit to their system. Jaina
philosophers also following the same broad-minded tradition, presented
views of all the systems of Indian thought with considerable care and
established their own principles refuting opponent’s view with logical
rigour. But it is very intersting to note that just as great thinkers
of other schools of thought such as Bhartrhari,! Kumarilabhatta?®
Prabhakara,® Jayantabhatta? and Udayana® who treated only Advaita
as real Vedanta system, similarly eminent philosophical personalities

v yaira drasta ca drsyam ca darsanam ca vikalpanam tasyaivarthasyae salyat va-
mahustrayanta vedinath—Vakyapadiya, INI-11, 200, pub, L.D, Institute of Indo-
logy, Ahmedabad, 1984.

2 dvaitapaksat paranndya budhyasaddhisamasrayat paramatmanamevaikam tailfvam
taftavavida vidhuh— Brhattika, quoted in Pedantadarsanam (R.P.), Pt. 5, Subrah-
manya Shastri, pub. Varanasiya Sanskrit Visvavidyalaya, 1967,

3 yastu brahmavadinamesa niscayo yadupalabhyare na tat tathyam yannopalabhyate
tlagri‘gthyam;‘!i namastebhyo—Brhaii, part-1, p. 239, pub. University of Madras,

4 aqtrq tavat vedanting ahuh . . . nitysukhamarmane mahatvavadastiiyagopramany-
adabiyupagamyatam tucca samsaradesasayam avidyavaranavasena nanubhuyate
— Nyayamanjari, I, Apavarga Pariksa, pp. 431-2, pub, Oriental Tnstitute, Mysore,
1983, .

5 suddhabuddhasvabhava ityaupanisadah—Nyaya Kusumanjali, I, pp. 4-5, pub. Chow-
khamba Sanskrit Scries, Benares, 1912,
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of Jainism presented and refuted only Advaita system of Vedanta in
their writings. Even later writers who flourished after Ramanuja and
Madhva mentioned nsither Visigtadvaita nor Dvaita system of Vedanta.

Criticism of Upanisadic grmddvaita or brahmadvaita is found in
early Jain Agamas such as Sdtrakrranga,® and Visesavasyakabhasya.’
The line of presentation and refutation of Advaita is more or less
similar in all the major works of Jainism. Certain common features
are found in both Jainism and Advaita Vedanta such as liberation
as the highest goal of life, ignorance of Reality as the cause of our
bondage, law of karma, jivanmukii etc, Still in certain other matters
both the systems are diametrically opposed to each other. Absolutism
of Advaita Vedanta claims that, Reality is one without a second, this
world is mere appearance and ultimately there is no difference between
supreme Reality and individual soul.® Jainism is a system of realism,
dnalism and pluralism. It is a realism because it recognises the reality
of the external world, it is a kind of dualism, because it advocates two
fundamental realities the jiva (soul) and the gjiva® (matter) which are
obviously contradictorily related to each other, and a pluralism on
account of belief in pliuorality of substance.l® Advaita Vedanta believes
in absolute non-dualism while Jainism advocates non-absolutism or
many-sided theory of Reality (anekdntavada)., 1t rejects both the
exterme view of absolute eternality as well as absolute non-existence,
It is a system of unity in difference, of one-in-many and of identity-in-
change.1® According to Jainism Advaita Vedanta is one-sided theory
which rejects particularities and emphasises only oneness of Reality,

6 evamegeli jappanti manya aramblianisvin coe kicea sayam pavam tivvam dukkham
niyacchai —Sutrakrtanga, 1-10, and Sce 8. 9, 11, pp. 31-35cd. Ambikadatta Oza,
pub. Jaina Jnanodaya Society, Rajkot, V. 5. 1993,

1 Visesavasyakabhasya (V.A.B.), I, gatha 2036-2045, pub. L. D. [nstitute of Indo-
logy, Ahmedabad, 1968.

8 (a) brakmasatyam jaganmithya fivebrahmai va nmaparah— Brahmainanavalimala,

verse 20. Works of Sri Sankaracarya, Vol. 16, p. 224, Vapivilas Press,
Srirangam.

(b) Bhamati-mangala, verse 1, Brahmasutva Sankarabhasya with Ratnaprabha ;
Bhamati and Anandagiri Fyakhfya, ed. Mahadev Shastri Bakre, pub, Nirnaya
sagara Press, Bombay, 1909,

Tartvarthadhigamasutra (T.8.) with Siddhasenagani ik, 1-4, ed. H. R. Kapadia,
pub. 1.5, Javeri, Bombay, 1926, )

() T.8,1 v. 2.
(b) Pramananayaiattvalokalankara(P.N. T.), V11, 56, p. 560, ed. H. 8, Bhattacharya,
" pub. Jaina Sahitya Vikas Mandal, Bombay, 1967.

Saddarsana Samuccaya with Gunarainasuri Tikq, pp. 3-4, ed. Mahendra Kumar
Jaip, pub. Bharatiya Jnanapitha, Kasi, 1969,

=]

—
=
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It gives only partial knowledge of Reality and falls undet the samgraha-
naya 12

Great logicians of Jaina school such as Samantabhadra,!?®
Akalanka,* Vidyanandi,}® Prabhacandra,'®* Memacandra,'? Vadi-
devasiiri,'® Mallisenal®? and others have severely criticised the Advaitic
theory of non-dual Brahman, doctrine of mayd and oneness of indivi-
dual souls (ekajivavada). Criticism of Advaitic conceptions are scattered
in different Jaina works. An humble attempt has been made here to
size them into unity in a very condensed form.

Jaina thinkers argue that Advaitic doctrine of non-duality of
Brahman and theory of maya (i.e., illusory nature of the world) cannot
be proved by any accredited means of knowledge. If it is provable
by any means of knowlege then there is duality of pramdpa and
prameya,3® First of all, existence of non-dual Brahman is contradicted
by our perceptual experience. Perception reveals only the world of
plurality. Daily experiences of duality or plurality of phenomena cannot
be repudiated as false appearance or illusory, because this difference
is clearly seen and felt. There is no proof against this duality or
plurality which is cognised in our normal experience. Where is contra-
diction in saying that potter fashions a pot with his sticks and eats his
food with his own hand. The difference {(such as potter and his actions)
between agent and action is ¢ven known by the ordinary people.® If

12 (a) Akalanka, Siddhiviniseaya (S.V.) with Tika, p-II, pp. 677-78, ed. Mahendra
Kumar Jain, pub. Bharatiyva Jnanapitha, Kasi, 1959.

(b)Y P.N.T., VII-13, 15, 16, pp. 518-520.

13 Aptamimamsa (A.M.), 24-27, ed. Pt. Gajadharial Jain, pub. Bharatiya Jaina
Siddhanta Prakashini Sanstha, Benares, 1914,

14 5. V., M, p. 463-4568, 494, 677-678.

15 (a) Astasahasri (A.8.), pp. 157-163, ed. Vansidhar, pub. Nirnayasagara Press,
Bombay, 1915,

(b} Tattvartha Slokavartika,pp. 25-26, ed. Manoharlal Shastri, pub. Nirnaya-
sagara Press, Bombay, 1918.

(¢) Satyasasanapariksa (S.5.P.), pp. 1-9, pub. Bharatiya Inanapitha, Kasi, 1964,

16 Nyayvakumudacandra (N.K,), part-1, pp. 63-64, 147-155, part-II, pp. $08-812,
830-838, ed. Mahendra Kumar Shastri, pub. Manikchand Jaina Granthamala,
Bombay, 1938 & 1941.

17 Anyayogavyavacchedika with Sygdvadamanjari, 13. ed. Jagadish Chandra Jain,
pug. Ravajibhai Chaganbhai Desai, Srimad Rajachandrasrama, Agas. 1970,

18 P.N.T., 1-15, VII, 13-17 and 56,

19 Syadvademanfari (35‘M ) PP. 77-83, ed. A.B. Dhruva, pub. Bombaj Sanskrit and
Prakrit Series, 1933,

o s.5°.p. 7
21 4.8.P., 158,
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Advaitic view of non-dual Brahman is accepted, then, the difference
observed between the agent and the action will not be possible,?® The
standpoint of the Advaitin’s that one Absolute transforms into many
such as agent and action, etc,, also indicates duality, This is because
one Absolute never transforms into many without the assistance of
others, which means acceptance of duality between the assistant and
assistee.?® The well-known example of shell and silver given by the
Advaita Vedantins to prove the ultimate falsity of the phenomenal
world and cneness of Brahman, itself proves the existence of the sheil
and the silver as two different entities. In the same way, the statement
of Advaitins that Brahman is one without a second and the world is
just appearance®? proves the duality of Brahman and the phenomenal
world which is different from Brahman.* It is also not tenmable to
argue that one unitory self-identical Brahman appears as the plurality
of phenomena just as in dream a plurality of facts is experienced though
it 13 one Cosciousness that only exists and is felt and thus existence
of one Absolute Brahman is not contradicted by perceptual experience.
This is because even in dream as in wakeful experience, the conscious-
ness of action is different from that of the agent because dream-contents
are produced by different memory impressions, 26

The view-point that the indeterminate (mirvikal/pa) cognition which
cognises existence of Brahman cannot be accepted as source of our
experience, because we never perceive what is not determined by space,
time and what is not other than the knowing Self. On opening our
eyes we perceive specific existence determined by space, time and other-
ness and the like.?” Granting that indeterminate cognition is a kind
of valid source of knowledge, it must be accepted that, it will not only
take note of what Brahman is, bot, will also take note of what Brahman
is nct and thus, it leads to dulism of Brahman and non-Brahman, 2@

22 (a) Tatrvartharajavartika, p. 21, pub, Bharatiya Jnanapitha, Kasi, 1953,
(b) A.M., 24.
(¢} A.5., p. 158,
23 S5.5.P,pp. 6-7.
2 gnirvacayavidhyadvitaya sacivasya prabhavat e vivgria-
yasyaite vivadanilatefo avanayvah
yatascabhudvisvam caramacaramticcavacamidam
namamastadbrahimaparimitasukhfnanamamrtam
—Bhamati, Mangala Verse 1, quoted in §.5.P., p. 2.
25 A4.8..p. 2.
% A.5.,p. 158,
27 S.S.P..p. 4.
2% S.M., p. 82,
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Even the argument that perception has no power to deny the Reality, it
only affirms, is baseless because affirmation always implies negation, a
thing cannot be affirmed to be yellow without denying that it is black.
Thus affirmation and negation which are presented together are the
positive and negative aspects of a single Reality. Our perceptual
experience instead of proving one Brahman, proves difference to be as
integral to Reality as identity.2® If perception only affirms Reality—i.e.,
Brahman, then why not to state that it affirms this plurality of pheno-
menal world also ? If it affirms both, then there is a dualism of
Brabman and ithe world, Thus argument of the Vedantins that percep-
tion only affirms positive Reality, is not justified by our experience. If
Brahman is only real and this world is false, then Brahman could have
been known in the first case of our normal experience and neot this
pluralistic phenomenal world ?®

Bven the non-duality of Brahman cannot be proved on the basis
of pure logic also. When Vedantins argue that gmman is un-born, un-
bound and always free and thus, in reality there is neither bondage
nor liberation, etc.,?! this is purely fabrication of mind and to prove
such kind of gfman by inference will be completely imaginary. The
consequence of this is aftainment of an imaginary liberation.?> Bon-
dage and liberation are facts and both cannot be regarded as illusory.
Denial of distinctions beiween them in defiance of experience is
nothing but embarassing the scepticism or universal nihilism 3*

If non-duality of Brahman is proved with the help of valid
inference—which involves the proban (fety) and the probandum
(sadhya), then there is clear admission of duality between the proban
and probandum.3¢ The fact is that both cannot be identical because,
inference will be invalid unless both are admiited as two distinct facts,
Again it will not be possible to construct a syllogism which demands
different members. In inference, one proves the probandum by means
of proban, proceeding from "the known to the un-known’ which means

25 S.M., p 79
v §5.P,p. 8

3 Mandukyopenisad with Gaudapadakaerika and Sankarabhav ya, Vaipathyapra-
kqrana, verse 12, p. 108, Gita Press, Gorakhpur, V. 8. 1%

2 7.8., V.pp. 25-26,
33 (a) A.S., p. 159.
(b)) 5.5.P.,p. 7.
1 (a) A.M., 26.
(b) A.S., pp. 160-161,
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inevitable dualism of ‘the known and the un-known’. It is also illogi-
cal to argue that so far as the opponents’ refutation is concerned, the
conditions of inference, such as the proban, the probandum and
cxample, are accepted as true by the opponents and hence they are valid,
because it will again lead to dualism of one’s own acceptance and the
acceptance of the opponent,3® 1f the conditions of inference (the
proban, the probandum and the example) are false and thus cognition
of difference be considered as false, then that inference will be declared
10 be invalid, because no valid conclusion can be drawn from false
premises. If Advaitins prove their theory of non-duality on the basis
of false premises, then we may obtain real fire from the dream smoke,?¢

In addition to all these difficulties, the word ‘duality’ which cccures
in the word Advaita itself indicates acceptance of duality. ‘Advaita’
means rejection of ‘dvaita’, Without acceptance of ‘dvaita’, its denial
is alse not possible, MNothing is contradicted unless it exists and thus,
non-duality which contradicts duality, from this very fact accepts the
existence of duality.?” Again, it is vot plausible to argue that Brahman
is supporting ground of all and is that principle of existence which runs
through all things and unites them in one Reality, because it clearly
involves the dualism, of a principle that runs through the things (anvezr)
and the things through which it runs (anvivamana). ®® IF the doctrine
of Advaita is based on scriptural testimony and not on pure logic, then,
dualism or pluralism may also be said to be based on scriptures on
the same ground,

Even acceptance of scriptural testimony implies dualism of ggama
(revelation) and Brahman /.e., dualism of vdcya-vgcaka-bhava, without
which these scriptures declare nothing.?® Ontologically, scriptures can-
not be identical with Brahman because the means of proof (dgama)
and the object of proof must be different. Otherwise they can establish
nothing, In fact, scriptural statements such as ‘*All that exists is
Brahman'’, ““Bverything is that one Reality”, etc. which Advaitin’s
quote in their support, prove dualism between all existing things of

35 (a) A.M., 24,
by A.5., pp. 158-9.
» SSP.,p. T
37 () A.M., 27
(b) A.S., p. 162,
3B S.M., p. 8L
3% vacyavacakabhavalaksanasya dvait vasyaiva tatrapi darsanat, S.M., p. 8.
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the world and Brahman.4® Even scriptures cannot be regarded as the
essence of the Absolute, because, essence and possessor of essence must
be numerically different.#! Another important thing is that, as far
as these Vedantic texts are concerned, Advaitin’s interpretations are
not to be accepted as final word. This is because there are other
possible interpretations which are in harmony with dualism or pluralism
as interpreted in Visegdvasyakabhasya d?

If Absolute Brahman is self-proved, then there is no harm in accept-
ing duality or plurality or voidity as self-proved truth. Self intuition
cannt be considered as proof for the existence of non-dual Brahman,
because, there is again an inevitable dualism between the proof (i.e.,
self-intuition) and the object of proof (i.e., Brahman). If self-intultion
is identified with the Absolute, then it cannot be considered as a proof
for the existence of Brahman.t® It is self-contradictory to say that
self-evident pure consciousness is the contradictor of our normal cog-
nition of plurality, because, it means, again admission of duality of the
contradicted and the contradictor. 4

Even on the religious ground, the doctrine of non-dual Brahman
cannot be accepted, because it means denial of distinctions between
good and bad deeds, pain and pleasure, this world and the world here-
after, knowledge and ignoranmce, bondage and liberation. Thus, if
this doctrine is accepted then the consequence is destruction of the
moral fabric of human life. 45

If it is said that, Brahman is the only Reality and on account of
maya or avidyd, this apparent world exists, then again it is impossible
to prove, either the existence on maya or mithyara (illusory mature)
of the world by any means of valid knowledge.4® The fundamental
objection against Advaitin’s is, whether the doctrine of maya (cosmic
illusion) adopted to explain the multiplicity of the phenomental world

a0 (a) S.M., p. 83,
(b) S.5.P.,p. 5.
1 §.8.P,p. 6.
42 V.A.B., gatha 2036-20435.
a3 4.5, 161.
“ A4.5,p. 153,
45 (a) A.M., 25,
(b) A.5.. p. 159.
% A.5., pp. 161-163.
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is real or unredl. If it is real, then it destroys the non-dual nature
of Brahman and leads to an inevitable dualism. If it is unreal, then,
this world which is caused by maya will not be possible. To say that
mdaya is unreal and still it creates this world is as absured as to say that
a woman is barren and that she is a mother.4? And the Vedantins
themselves accept the theory that the real thing (the world) cannot be
produced from unreal thing.*® Again, the very statement that mayd
is indescribable. i.e., neither existent nor non-existent on account of
being existent in the state of mundane life and no more at the state of
realisation, indicates that it is describable in terms of either existent on
the phenomeal level or non-existent in the state of liberation.¢® To
say that maya is indescribable is self contradictory like saying that I
am dumb throughout the life and my father is bachelor.5°

If we grant that maya exists, then where does it exists ? Neither
Brahmam nor jiva can be locus of mdyd. It cannot exist in the supre-
me Brahman which is pure-consciousness by natore. If it exists in
Brahman then Brahman cannot be called pure-consciousness on account
of being associated with mayd. Even individual self is pure conscious-
ness by nature and in essence, not different from Brahman and thus
free from all taint of mdya. If maya is an independent reality like
Brahman and co-eval with it from the beginningless time, then it will
be an impossible task to annihilate it by any means of liberation arnd
the consequence of this indestructibility of madya is an eternal bondage
of the Soul,** It is argued that mdaya exists (bhavaripa) but it cannot
be eternal like Brahman nor can it be an indepenpent eantity. Though
it is not capable of being determined by logic, still the denial of its
existence would be contradiction of a felt fact and without adopting
this doctrine of maya it is not possible to solve the problem of relation
between the Absolute and phenomena, individual self and the Brahman,
and Real and the unreal.’? Here, again, one may argue why should
such kind of illogical and irrational concept be accepted at all ? Instead
of postulating this kind of unreal principle as the cause of the world,
it is better to accept the view that the world is both different as well

il

47 Auyayogavyavacchedika with Syadvadamanjari, verse 13,

8  Mandukyopanisad with Goudapadakarika and Sankarabhasya, Advaita prakarana,
verse, 28, pp. 164- 65,

49 (a} N.K., part I, p. 63,
(b) $.5.P., p. 8.

5 S.8.P.,p. 8.

31 §.8P.,p. 9.

52 Buresvara, Sambaddhavartika, 175-181, pp. 55-57, ed. Kashinath Shastri, Agas
pub. Anandasrama Press, 1892,
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as non-different from the Brahman, The relation between the Absolute
and the world is to be ideatity-cum-difference. An advantage of
accepting this view is that there is no necessity of denying any one of
the felt facts, the world and its cause the Absolute.53

Again, the unreality of the world cannot be proved. Argument of
the Vedantins is that, real is real always, remains constant at all the
times and is free from origin and destruction, increase and decrease.
But things of the world are subject to constant change, decay and death
Thus they are unreal, This Vedantic position can be put in the follow-
ing syllogistic form ; “*World is unreal, because it is an apparent reality,
that which is apparent is unreal, (as for instance) silver in a shell,
therefore, this world is unreal, because of its apparent nature.”’s* This
word “‘unreality’” of the Vedantins can be understood in three alternative
ways : absolute non-existence, mistake for ore thing appearing as
another and indescribable. The first two meanings are denied by the
Vedantins because, the former view leads to asatkhy@si, which is accepted
by some Bunddhists and latter view is viparirakhydrs, which involves
two reals : the thing which is mistaken and the thing as it is mistaken,
The third alternative that it means ‘indescribability’ is also not plausible
because everything has corresponding expression for it in language,
for instance, *this is a table’, ‘this is a Sarala tree’ etc. and what gives
birth to an expression in language is either an object or a piece of
knowledge. Again., an object must be either real or unreal, to deny
both the alternatives to a thing is meaningless, only one of them can
be denied. If indescribability of thing means ‘nihsvabhavaitva’ (i.e.
un-substantial) /.e., it is not what it appears to be then it leads to
viparitakhygti. If it is understood in the sense of un-knowability, then
the very argument that a thing is un-substantial because it is un-
knowable indicates that the thing is not absolutely un-knowable, And
again, this apparent world cannot be talked about due to unknowability
and it cannot be made the subject of the syllogism such as the 'world
is unreal, because it is an apparent’, etc, If the world is un-knowledge,
then it could not be predicated of the world, Thus, unknowability is
inconsistent with the ketu i.e., prativamdnarva. If un-knowability means
that a thing is not really as it appears to us, then it cannot be said as
un-knowable, because, here, a thing is known differently from what it
is, which is again principle of viparitakhydsi un-acceptable to Vedantins.

53 A4.5.,p. 163.
5 (@) S.M.,p.78.

(b) Ratnakaravatarika (R.K.}, p. 34, ed. Hargovindas, pub. Dharmabhyudaya
Press, Benares, Vira Samvt, 2437, .
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Even direct perception of plurality of thing of the world such as ‘table’,
‘chair’, ‘Sarala tree’ etc. disapproves the doctrine of indescribability
of the world,5®

This doctrine of unreality of the world of Advaitins can be refuted
by providing counter arguments such as ‘““world is not false, because it
is different from non-existing things, that which is different from non-
existing thing is not false, as for instance, the Soul, this world is so,
hence, it is not false.”’®® This counter argument makes it very clear
that, it is irrational to accept the Vedantins view that the soul which
appears as a reality in our apprehension is only real and things are
unreal which also appear as real in our apprehension. If it is said that
inference proves the unreality of the world then, it can be argued that—
1s syllogism, which is supposed to prove the unreality of the world, a
part of the world or is it separate from it ? If it is separate, then is it
troe or untrue ?7 It cannot be true, otherwise the whole world will
become true. It cannot be untrue, because, it proves nothing. If it is
a part of the world then, it is unreal hke the rest of the world and
cannot accomplish its task of proving unreality of the world.5? If it is
said that an argument has a practical validity and serves well as a
working theory, then we have to accept that an argument is real, and
it will destroy the fundamental position of the Advaitins, that nothing
besides Brahman is real.®8

Even scriptural texts such as ‘servam khalu idam brahma’ etc, instead
of proving unreality of the world prove reality of the world and
Brahman i.e., all existing things of the world are Brahman.®®

Even Advaitic one-soul theory is not tenable because this view is
again contradicted by perceptual experience of plurality of individual
selves. Like Sankhyas,®® Jainas argue that, if dsman is only one then
birth and death, bondage and liberation, pain and pleasure etc. should

55 (a) R.KX., pp. 34-35.
() S.M., pp. 78-79.
5 (a) R.K., pp. 34-35.
(b) S.M.. pp. 80.
57 S.M.,p. 80,
58 S5.M., p. 8O.
5 (a) 4.5.,p. 161.
(b) S,M., p. 83.
60 Sankhyakarikea, verse 18, pub, Chowkhamba Sanskrit Series, 1963,
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be one for the whole universe, if one person is blind or deaf, all should
be blind or deaf, if one acts, all should act in the same way, if one
suffers or enjoys, ali should similarly suffer or enjoy. If selves were
one, bondage of one should have meant bondage of all, liberation of
one should have meant liberation of all. But what we find in the world
js of a nature which is quite the opposite.®* If geman is one then
births of different kinds of beings such as hellish, human, divine, etc,
are not possible, If dfman is one and all pervading, then why is not
consciousness seen in innert things such as pot, stone etc, ? Again,
there will be no difference between liberated and bound Soul, preceptor
and pupil, child and wise and so on.®® Jiva is different in each body
(pratiksetram bhinnah)®® and thus, individuals are born and die at
different times, their actions and experiences are diverse in nature and
S0 on.

There cannot be absolute identity between jiva and Brahman
because, in that case mundane world of different individual selves will
be impossible to conceive on account of inseparability of jiva from
ever liberated supreme Brahman. It also cannot be said that grman
seems to be different on account of bodily adjuncts but essentially one,
because, in that case, just as after destruction of a pot its space is also
freed, similarly, when body is destroyed ecvery one will be liberated
and no need of means of liberation, consequently no one will try to
achieve this goal and whole science of liberation will become purpose-
Jess®t and theory of karma, rebirth, etc. collapse to the ground.

If it is said that, on account of samskdras (impressions) every jiva
is not freed immediately after destruction of the body and becomes
object of transmigration then the question is whether these samskdras
of individual jive are specio-temporal or all-pervading like eather. If
they are limited by space and time, then the man died at particular
place, to say at Citrakuta must born in the same place, because
samskaras cannot travel from one place to another being inactive and
unconscious (because of product of un-conscious avidya)., Samskdaras
cannot also be all-pervading because in that case, no place and no

81 Syadvadaratnakara, V. p. 1094, pub Motilal Ladhaji, 27 Bhavanipeth, Pune,
Yira Samvat 2457,

62 Silanka, Sutrakrtangatike, pp. 30-35. ed. . Ambikadatta Oza, pilb. Mahavira Jaina
Tnancdaya Society, Rajkot, V.5, 1993,

63 PN.T., YIL 56.
64 S.M., . 1025,
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soul, even liberated, will be free from clutches of all-pervading
samskdras and these samskdras might bring liberated man back to this
mundane world. So, it is not possible to prove the oneness of souls
and it is more wise and practical to accept the view of plurality of
selves 8¢

To sum up, Jainas peoint out that Advaitin’s arguments that reality
is one without a second, on account of mdya this world appears as
many (vivarta) and this apparant world disappears after destruction of
maya and realisation of Brahman, and sravana, manana and nididhyasana
are the means of liberation, are meaningless like description of the
barren woman’s son, becanse the existence of non-dual Brahman or
dtman cannot be proved by any available means of knowledge 858

Now, all these objections raised by Jainas are generailly found in
the writings of Ramanuja®? and Madhva.%® Possible answers are
found in the works of stalwarts of Advaita Vedanta such as Sankara®®
and bis followers which certainly need separate treatment. It is also
very important to note that, thovgh Jainas criticise some of the
doctrines of Advaita, still some Advaitic trends are crept into
Jainism.” And there was trend to reconcile Jainism with Advaita
and other systems of Indian philosophy, For instance, Yaovijaya”?
a t7th century Jaina stalwart proclaims that Jainism has no quarrel
with any other system of Indian thought.

[ January 1986 ]

65 S.M., pp. 1095-6.
6 SSP,.p 7.

€7 Sribhasya, part I, p. 77-135, ed, Vasudev Shastri Abhyankar, Nitnayasagara Press,
Bombay, 1914.

688  Anandatirtha (Madhva), Mayaradakhandanam, p. -25, pub. T.K. Venkatacarya,
Srividya Printing Press, Kumbhakanam, 1929.

89 (a) Works of Sankaracaryeo.
(b) Sambandha Vartika.
{€) Advaita-siddhi, ed. Anantakrishna Shastri, Nirnayasagara Press, Bombay, 1917,

(d} Madhvatantramukhamardanamm, ed. Pt. Ramanatha Diksit, Hanumanghsat,
Benares, 1941.

W (&) samalam nirmalam cedamitidvaitam vada gatam
advaitam nirmalam brahma tadaikamavasisyate

—Yasovijava, Adhyvatmopanisat Prakarana, 11-40, p. 152,  Adhyatmasara,
Adhyatmopanisad, Jnanasara Prokaranatrayi, pub. Sanghavi Nagindas Karma-
chandra, Yamnagar, V. 8. 1994,

{b) ‘Advaitic Trends in Jainism®, The Jaina Antiquary, Vol, XXI11, pp. 6-7, 1965.
N abaddham paramarthana baddhanca vyavaharatah
bruvanobrahmavedanti nanekantam pratiksipet
— Adhyatmopanisat Prakarana, 1-50, and 45-49 and 51.

JAINTHOLOGY (145



Thakkura Pheru and the Popularisation
of Science in India in the
Fourteenth Century

Sreeramula Rajeswara Sarma

0.1 Until the introduction of English in India, scientific texts as
well as other scholarly works were written mainly in Sanskrit and that
too in metrical form. Though Sanskrit had the advantage of being the
pan-Indian medium of communication, its accessibility within any
region of India was limited, and the writings in Sanskrit were naturally
elitist in character, being written chiefly by Brahmins for Brahmins,
Moreover, the enormous respect for tradition and the urge to preserve
it in all its purity resulted in a faithful following of the traditional
framework in all intellectnal endeavours, so much so that the chapter
titles of almost all texts in a particular branch of science sound alike.
If any innovations were made it was always within this framework.
The lack of discrimination in the selection of ideas and the reluctance
to discard outmoded concepts, coupled with a language of limited
accessibility, resulted in the stagnation of Indian science in the middle
ages. There is one more factor which contributed to this decline,
This is the absence of communication and therefore absence of any
interaction, between science and techomology. While the writers on
scientific subjects were upper caste Brahmins, the practitioners of
technology were artisans of low social standing. The techniques
employed by the latter in their professions were rarely recorded in
writing ; these were transmitted orally from father to som or from
master craftsman to apprentice and remained in many cases guild or
trade secrets.

0.2 The literature of the Jainas offers some sort of an exception to
this general state of affairs. Though the Jainas respected Sanskrit as a
vehicle of scholarly exposition, Prakrit also enjoyed religious sanction
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among them. Even while writing in Sanskrit, there was often 2 conscious
attempt to simplify the language for the sake of wider understanding.t®
The Jaina monks played an active role in the affairs of the community
and seem to have been responsible for the spread of learning to all
strata of society, notably to the more numerous mercantile class of
Vaidyas. In Gujarat where Jainism was influential, the Jainas of the
merchant class played a prominent role in the middle ages. A Jaina
called Vira was the superintendent and minister of four successive rulers
Miilaraja, Camundaraya, Vallabhariya and Durlabharaya at the close of
the tenth century aad beginning of the eleventh.? His son Vimala was
the commander-in-chief of Bhima I and built in 1031 the famous
Vimalavasahi temple with its exquisite marble carvings on Mt. Abu.
In the thirteenth century Vastupila served the Vagheld rulers as their
chief-minister, and was a great patron of learning.?

0.3 Aside from these instances of political power, commerce was
the exclusive forte of the Jainas, and much of the economic activity in
the Gujarat-Rajasthan-Delhi region was controlled by them. The
members of the Srimala caste, in particular, specialised in minting and
money-exchange. Even after the political domination of northern India
by Muslims from the thirteenth century onwards, the expertise represen-
ted by this banker’s caste was utilised by the Mulsim rulers of Delhi in
their minting operations,* just as Hindu and Jaina masons and stone-
carvers were employed in the construction of the Islamic monuments.
The Kharatara chronicle mentions a number of wealthy Jainas from
Delhi who enjoyed good relations with the rulers.

1.0 Notable among these members of the Srimala caste in the
employment of the Sultans of Delhi is Thakkura Pheru who stands out
as a writer on a wide range of scientific subjects in popular speech. He
wrote six scientific works ; Viadstusgra on architecture and iconography,
Jyotisasara on astrology and astronomy, Ratnapariksd on gemmology,

1 For instance, Jinapala, writing at Delhi in 1248, explains at the end of his Khara-
taragacchalambara- Yugapradhanacarya-Gurvavali, a chronicle of the pontiffs of
the Kharatara sect, how he simplified Sanskrit in this work in order that even
children can understand it. Henceforth this chronicle will be referred to as the
Kharatara chronicle. It was published in the Kharararagaccha-Brhadeurvavali,
ed. Muni Jinavijaya, Bombay 1966. Jinapala’s statement occurs on p, 5.

2 Cf. U. P. Shah, “Coinage of Barly Calukyas of Anhillavada-Patna”, Journal of
the Numismatic Society of India, XVI. 2 {1954), pp. 239-42.

Cf. B. J. Sandesera, Literary Circle of Mahamatya Vastupala, Bombay 1953,

4 Cf, John Scott Devell, Living Without Silver : The Monetary History of Early
Medieval India (The University of Wisconsin-Madison Ph. D. Thesis, 1982,
)éetl'o§raph3y3i9n 1983 by the University Microfilms International, Ann Arbour),

ol.1, p. .

a3
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Ganirasdra on arithmetic, Dhgtuipatti on metallurgy and perfumery trade,
and Dravyapariksa on assay and money-exchange.®

1.1 Pheru’s biography can be picced together from the personal
references in his works. His first known work was written in 12916
hence his b'rth may have taken place around 1270. His native place
was Kannana situated in the modern state of Haryana, and this place
was not far from the then imperial capital Delhi. It was then a centre
of pilgr.mage for the Jainas. Pheru was born in a prosperous banker's
family belonging to the Kharatara sect of the Svetambara Jainas,
Pheru's grandfather, Kaliya or Kalasa, was a prominent banker of
Kannana. It is not stated where Pheru’'s father Canda resided, but
unlike his father, Canda had the title Thakkura. The Kharatara
chronicle lists a number of prominent Jainas by their names, castes and
titles, A cursory survey of those enjoying the title of Thakkura shows
that they are all from Delhi. This would suggest that Thakkura was a
court title and that Canda may have been associated with the Sultan’s
treasury at Delhi,

1.2 Nothing is known about Pheru’s early life and education, but
it is likely that he was brought up and educated at his native town
Kannana. There in 1291, presumably at the conclusion of his formal
education, he composed an eulogy of the pontiffs of his sect. Sometime
later, but much before 1315, he joined the treasury of Alauddin Muham-
mad Khalji at Delhi and was apparently in charge of the jewellery. This
Jjob inspired him to write the Ratnapariksd, a manual on gemmology, for
the instruction of his son Hemapala in 1315, In the same year he wrote
two more works : the Jyotisasdra on astrology and the Vastusdra on
architecture. In 1318 he must have been the assay-master in the mint
of Qutbuddin Mubarak Shah and produced his invaluable Dravyaparik sa
on assay and money-exchange. According to the Kharatara chronicle,
he participated in that year in a pilgrimage to the holy places around
De¢lhi. The chronicle reports further that in 1323 he joined the pilgrim
congregation to Satrun‘aya in Gujarat.” 1t is not known if he was still
employed at the court, but the very mention of his name among the
Jaina prominence of Delhi suggests that he may have continued his

% All Pheru’s works are published in the Thakkura-Phers- Viracita-Rarnapariksadi-
Saptagranthasamgrahg, ed. Muni Jinavijaya, Jodhpur 1961, For other editions
of the individual texts, sce my Thakkura Pheri's Rayanaparikkha + A AMedieval
Prakrit Text orn Gemmology, Aligarh 1984,

8 This is the Kharataragaccha-Yugapradhana-Catuhpadika, an eulogy of the pontiffs
of his sect, written in Apabhramsa,

T Sec Kharataragaccha-Brhadgurvavall, pp. 66-68, 72-77.
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services under Ghiyasudd'n Tughlug as well. Thus, like Vira of
Gujarat, Pheru also served four successive Sultins, Aluuddin Muhmmad
Kbalji (1296-1316), Shihabuddin Umar (1316), Qutbuddin Mubarak Shah
(1316-1320) and Ghiyasuddin Tughluq (1320-1325).

1.3 It is noteworthy that Pheru’s literary activity was not limited to
his caste or professional intcrests only but extended beyond these to
encompass astrology, architecture, metallurgy etc. Though well-read in
Sanskrit, Pheru did not choose that language for his scientific writings
nor did he choose the literary Prakrit of the Jaina clergy but wrote
instead in a mixture of Prakrit and Apabhramsa. Perhaps he was
reluctant to abandon Prakrit altogether but at the same time wished to
be understood by a wide strata of professionals like bankers, jewellers,
traders, architects and masons. This way his language probably came
very close to the spoken language of his day. Though he broke with
the tradition of writing in Sanskrit, he still adopted the metrical form
which is more suitable for memorising. However, in order to enhance
the practical utility of the works, he included a large number of tables
and occasional diagrams, With this background, we shall now discuss
his scientific works individually in a chronological sequence as far as
possible.

2.1 The Vaswusdra, completed on the auspicious festival of the
Vijayadaami (ca. 19 September 1315} at Kannana, is divided into three
chapters. The first deals with astrological matters related to the selection
of the site for house-building, auspicious moments for beginning the
construction, for occupying the house etc. Normally these topics are
dealt with in astrological works and not in those on architecture. But
Pheru guite pragmatically includes them in his work on architecture and
merely touches upen them in his book on astrology. The second
chapter discusses the iconography of Jaina images and the third the
architecture of various types of temples. V. S. Agrawala was of the
opinion that this text ‘“‘must have served as a practical handbook for
architects of Jaina temples in the early Sultanate period.””® The
Kharatara chronicle describes many instances of the construction of
Jaina temples, installation of idols etc. in the Rajasthan-Delhi region in
this period. It will be interesting to make a comparison of the theory
expounded in this work with the extant examples of this period.

8 <A Note on Medieval Temple Architecture”, Journal of the United Provinces
Historical Society, XVL 1 (1943), p. 112.
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2.2 The Jyotisasdra, also written in 1315, deals with the usuval
topics of astrology and the related areas of astronomy. This work
contains many tables of computation and a detailed list of contents in
Sanskrit at the end. The work is apparently meant for the use of the
Jainas in the territory of Delhi, for at one place computations are given
for Delhi and Hansi ; the latter was the ficst military outpost beyond
Delhi.

At the beginning of the work, Pheru mentions the authorities con-
sulted by him. I list them here to indicate his vast learning. These are
Haribhadra, Naracandra, Padmaprabha, Jaunpa, Varahamihira, Llalla,
Parasara and Garga. The first three are Jainas. The Jainas held jyotisa
(i e. astronomy, astrology and mathematics) in high esteem and wrote a
large number of works on this subject. The influence of these Jaina
writers on Pheru is considerable. Haribhadra (9th century) wrote an
astrological work called Lagnakundalika,® Pheru apparently followed
him in naming the chapters of his work dvaras (doorways). Padmapra-
bha Suri’s Bhuvanadipika or Grahkabhavaprakéia, written in 1164, was an
immensely popular text., There are several commentaries on it, and
about three hundred manuscripts of this work are extant today.!®
MNaracandra Suri {(d ca. 24 Auguast 1230) was a teacher of the famous
Vastupdla and the author of the Jyotisesara, also known as Naracandra
or Naracandrapaddhati. This was also a very popular work, for there
are some two hundred old manuscripts available today.!* Pheru’s
aim seems to be to present the teachings of these Sanskrit works in
simple Prakrit

2.3 The Ratnapariksa on gemmology was also written in 1315, At
the beginning of this work, Pheru states that (i} he has studied the
earlier Sanskrit texts on gemmology, !ii) seen the ocean-like vast collec-
tion of gems in Alanddin’s treasury and (iii) observed the gem-testing
by other experts, To put it differently, Pheru (i) acquired theoretical
knowledge from the existing literature, (ii) had the practical experience
of handling gems in the royal treasury, and (iii) underwent a period of
apprenticeship under experts, One would call this a truly modern
approach, Pheru was indeed well placed to fulfil all the three conditions.
His wide learning and good command of Sanskrit enabled him to read

9 Cf, Ambalal P. Shah, Jaina Sahitya-Lta Brhad teikas. Vol ¥V, Varanasi 1969, p. 168,

10 Cf. David Pingree, Census of the Exact Sciences in Sanskrit, Serics A, Vol. 4,
Philadelphia 1981, pp. 173-179,

1 Ibid., Vol. 3, Philadelphia 1976, pp. 132-36.
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Sanskrit manuals on gemmology by Buddhabhatta, Agastya, Brhaspati
and others. Secondly, Alauddin amassed enormous quantities of gems
and precious metals during his campaigns, and his treasury must indeed
have resembled an ocean full of gems, There can be no doubt that
many of the gems were of a rare quality. An exquisite diamond said
to have been acquired by Alauddin reached the hands of the Mughal
emperor Babur in 1526, Babur states that ‘it is so valuable that a
judge of diamonds valued it at half the daily expense of the whole
world,.”’?% Thirdly, Alauddin’s court boasted of Muslim experts also
who were well versed in Islamic gemmology. The quartermaster-general
was such an expert, so was the counrt poet Amir Khusrau. Under these
circumstances, one would expect that Pheru’s treatise would (i) present
Indian theories of gemmology, {ii) describe some of the rarest gems in
the royal treasury, and (iii) display some acquaintance with Islamic
gemmology, in particular with the Arab discoveries about the specific
gravity of gems.

But Pheru’s aim was modest, namely to provide his son with a prac-
tical handbook containing the contemporary tariff of prices along with
some amount of the traditional theoty and lore of gems. Therefore, he
paraphrases the earlier writings— sometimes indiscriminately —on the
mythology, properties and sources of gems. Abount the sources, he is
most careless, repeating often the same lists of places enumerated by
the earlier writers, sometimes even misunderstanding them. But unlike
the earlier writers who mention the price of each gem separately along
with its description, Pheru has an entire section where he quotes the
prices very systematically, first in verses and then in tables for easy
reference. Though the royal treasury might be overflowing with gems
of large size, the prices quoted are only for gems weighing up to 1835
metric carats. Perhaps gems beyond this weight were not offered for
sale in the market but were surrendered to the royal treasory.!?

Besides this innovation of a separate section on the price tariff,
there is another aspect where the Ratrapariksa distinguishes itself, It is
the description of the gems imported from Persia (spinel, cornelian and
turquoise). Pheru was the first Indian gemmologist to describe these

12 Memoirs of Zehir-ed-Din Muohammad Babur, tr. John Leyden and William
Erskine, London 1921, Vol. I1, pp. 191-92. Many historians and gemmologists
thought this diamond to be identical with the famous Koh-i-INur, but this view
is no more favoured.

13 Fernan Nuniz reports in the sixteenth century that in the kingdom of Vijayanagara
all diamonds exceeding 25 ct. were to be given to the king’s treasury. See Robert
Sewell, A Forgotten Empire : Vijayanagara (reprint), Delhi 1962, p. 369.
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gems, and his information is quite precise and accurate as can be seen
from the contemporary Arabic works on gemmology 12

Though the Ratnapariksa cannot be counted among Pheru's best
works, it exemplifies certain characteristics of Pheru as a writer. These
characteristics are as follows:; (i) Where there exists a corpus of
traditional literature on a subject, he is content to follow the traditional
framework and to present the material in Prakrit (as in the description
of gems). (ii) However, he makes innovations ir the traditional frame-
work if practical considerations demand them (e.g. the price tariff ;
see also 2.4 below). (iii) But where there is no traditional literature to
lean on, he writes from his practical knowledge, and is most original
and precise (e.g, on the gems imported from Persia). The Dhatutparsi
(see 2 5) and more particularly the Dravyapariksa (see 2.6) belong to
this category of original works.

2.4 The Ganitasdra on arithmetic is not dated but must have been
written before 1318, Compared to the previous text, this one is more
innovative, not so much in the theoretica! portions but in the applica-
tion of arithmetical rules to a wide range of areas. It is commounplace
to say that arithmetic is one of the most practical of sciences, its rules
being employed by traders, masons, carpenters, tax-collectors and the
like for the calculations connected with their professions. The units of
measurement and the examples to illustrate arithmetical rules given by
Pheru throw a flood of light on the economic and social conditions of
this period. Here a few examples will suffice.

In the section on solid geometry, Pheru gives the rules for the
volumes of domes (gonarita;, square and circular towers with spiral
stairways in the middle (pdyaseva), towers with fluted columns
(rmundraya), piches (taka), staircases (sopana), bridges (pulabamdhay and
so on (III. 74-86). It should be noted that some of these are new
architectural features being introduced by the Muslim rulers in India in
this period. The purpose of such rules is to enable the chief mason to
calculate the number of bricks or stones needed for these coastructions,
To do this calculation more exactly, Pheru informs us, one should first
calculate the total volume of the wall.space, subtract from this the
volume of the space occupied by the doors and windows and reduce
the remainder by threetwenticths, the latter being the volume of the

14 Cf. Eilhard Wiedemann, Aufsaelze zur arabischen Wissenschaftsgeschichre, hrag.
Welfdietrich Fischer, Hildesheim, New York, Val. 1, pp. 835-53,
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morter (IfI. 70-71). The result when divided by the volume of a single
brick yields the number of bricks.

Historically morc significant is the following statement : = The
mundraya is like a circular tower with a spiral stairway in the middle,
as far as the inside is concerned. But the difference is this : the wall
contains half triangies and haif circles” (Iil. 80). The meaning of the
cryptic last sentence is that in a horizontal cross-section of the mundrayae,
the outer circumference consists of alternate triangles and semicircles.
It should be remembered that about 2 hundred years before this time,
Qutbuddin Aibak built the Qutb Minar in Deihi and that Alauddin
himself started constructing another tower twice as high. Now, the
lower story of the Qutb Minar consists of alternately angular and circu-
lar columns, and it is clear that Pheru is referring here to such a tower
with fluted columns.

In another section, dealing with cloth (IV.i.18-37), Pheru mentions
different kinds of silk, woollen and cotton materials, the rate of
shrinkage or loss in washing, cutting and sewing, and the area of cloth
needed to make various types of tents. There is a last section (1V.iii.1-17)
listing the average yields of grains, pulses, etc. per bighd, the average
yield of molasses and brown sugar per maund of sugarcane, the amount
of clarified butter that can be obtained from cow’s and buffalo’s milk
and so on. Mention must also be made of Pheru’s rule for converting
Vikrama dates into Hijri dates and vice versa (IV.i.17) which is probably
the first such rule to be formulated in India. It must be emphasised
that all this is not germane to arithmetic as such, but Pheru is adapting
arithmetic here to suit the needs of a variety of professions.

2.5 The Dhatutpatti, also not dated, deals with a heterogeneous
mixture of topics, namely origin of metals, extraction of metals and
perfumery articles. In the shape it has come down, the text does not
seem to be complete or even continuous. Perhaps here are separate
extracts from the lost Bhigarbhaprakasa said to have been written by
Pheru. Even so, the present text offers valuable material. The section
on the perfumery articles describes the properties, varieties, provenance
and prices of camphor, aloe=wood, sandal-wood, musk, saffron etc.
But more important is the section which discusses the techniques of
extracting or preparing brass, copper, lead, tin, bronze, mercury, ver-
million, red lead ete. This and the first part of the Dravyapariksa (to
be discussed below) show Pheru's familiarity with metal technology, and
are unique contributions to the history of metaliurgy in medieval India.
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2.6 The Dravyapartksad was written in 1318 during the reign of
Qutbuddin Mubarak Shah. Pheru states that he wrote this work on
the basis of his direct experience of various {ypes of coins whije he was
employed in the Delhi mint. The expression dravyapariksd denotes the
examination of the metal content in coins or the assay. Since there was
no official rate of exchange at that time for different currencies, the
official or private money exchangers priced a coin on the basis of its
metal content. For this purpose the coins had to be assayved either by
melting some samples or, if the coins were few and of gold or silver, by
rubbing them on the touchstone,’® Pheru states that he wrote this work
for the sake of his son and brother who may have been embarking on
the profession of money exchangers.

The ODravyapariksa can be divided into two parts. The first part
(vv. 1-30) deals mainly with the techiques of refining gold and silver
and of determining their finemess, and thus provides the necessary
technical background for money exchange. The second part (vr.51-149)
can be termed a coin catalogue and is numismatically most valuable.
Here are described the mullu tullu davvo némam thdmam, the name, pro-
venance, weight, average metal content and the exchange rate in terms
of the Khalji currency. This data is given both in verses and in tables
for some 260 types of coins belonging to the thirteenth and early
fourteenth centuries issued by various kingdoms of northern India,
Some of the coins described here are no more extant and the Dravya-
pariksg remains the only testimony we have for the monetary history
of several kingdoms.

Of the names listed by Pheru, some are based on the denomination,
some on the king who issued them, some on the shape and some on the
ornaments. The different kingdoms that issued these coins include
Khuradsan, Multan, Jalandhar, Banaras, Tahangarh, Malwa, Canderi,
Devagiri, Gujarat, Narwar and, of course, Dethi. It is worth noting
that where a number of coins from a single kingdom are listed, these
are arranged in the correct chronological sequence,

Now we turn to the most valuable data, the metal content. In the
case of gold and silver coins, Pheru gives their degree of fineness, For
coins made of alloy, the weight of each metal per 100 specimens is
listed. Such information must have been obtained by Pheru, in most

15 See my paper, ‘‘Varnamalika System of Determining the Fineness of Gold in
Ancient and Medieval India” Aruna-Bharati : Prafessor A. N. Jani Felicitation
Volume, Baroda 1983, pp. 369-359, :
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cases, by his own assay. Some of his assays, done through what would
be considered primitive methods today, have been compared with
modern assays and found to be quite accurate.'®

The most interesting and comprehensive list is naturally of the
coinage issued by the Suitdns of Delhi, especially Alauddin and his
snceessor Qutbuddin Mubarak. Pheru lists 12 types of coins issued
by the former and 63 types by the latter. It should be noted that
Mubarak issued 63 types during the brief span of his reign from 1316
to 1318. Apart from the large number of types, the quality of his
coinage was far superior to that of his predecessors. Nelson Weight
observes : ‘“The coinage of Qutbuddin Mupbarak stands out for its
boldness of design and the variety of its inscriptions... There is perhaps
no finer coin in the whole pre-Mughal setries than the broad square
gold rankah of high relief struck at Qutbabad Fort."’1?

Occupying a high position at the mint, Pheru must have had an
active role in issuing these diverse types of coins and in the improve-
ments in minting technology. 1t is indeed fortunate that he shared his
master’s enthusiasm for coins and, drawing upon his own experience
and that of his caste, left us an excellent guide to the coinage of
northern India.

3.0 It is now pertinent to ask whether Phern's attempt at popu-
larisation of science has had any impact or emulation. Perhaps a
thorough servey of the Jaina Mss collections in Gujarat and Rajasthan
may one day bring to light some scientific texts written in popular
speech, but on the whole the tradion of writing in Sanskrit metres was
so strong that Pheru’s example was rarely followed. On gemmology,
however, there are some texts written in old Hindi and old Rajasthani
by jewellers and even by Jaina monks. But these are faithful renderings
of the Saaskrit originals and do not exhibit any innovations.!® An old
Gujarati text of the fifteenth or sixteenth century called Vividha-varnaka
enumerates rankapariksd (i.e., examination of coins) as one of the

16 Cf. John Scott Deyell, op. ¢it., I. p. 344

17 H. Melson Wright, The Coinage and M etrology of the Sultans of Delhi (reprint),
New Delhi 1574, pp. 107-8.

18 Cf, Agarchand Nahata and Bhanwarlal Nahata, Raefunapariksa, Calcutta n.d.
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sciences,!® but except the Dravyapariksd no other text on this subject
has been discovered so far,

Just as English is used today in India for the sake of pan-indian
or even worldwide communication, the Hindu and Jaina scientists
wrote in the pan Indian medivm of Sanskrit until it was replaced by
English. Thakkura Pheru, therefore, remains the only versatile scholar
to have attempted to popularise science.

[ January 1987 ]

1% See Varnaka-Samuccaya, ed. B, J. Sandesera, Pt, 1, Baroda 1956, p. 48,
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Holy Abodes of the Sramanas

A, Ekambaranathan
M. Satyabhama

The earliest extant religious monuments in Tamilnadu are the natural
caverns, which once served as the resorts of Jaina monks, found in
some of the hills in Tirunelveli, Ramanad, Madurai, Pudukkottai,
Trichy, South Arcot and North Arcot Districts. More than hundred
such abodes of the Sramanas, commonly known as pallis, have been
brought to light so far. These caverns which are located at inaccessible
heights and amidst picturesque surroundings contain stone beds with
one side raised a little to serve as pillows. They also bear epigraphic
records in Brahmi characters palacographically assigned to a period
from about the 2nd century B.C. to 3rd or 4th century A.D. Interes-
tingly, the lithic records contain names of resident monks and the [aity
who caused to be made such *holy residences’. The early resorts of the
Jaina recluses found in Tamilnadu and their significance are described
hereunder,

Madurai District

1. Anaimalai : Anaimalali is a village about five miles from Madurai
and js considered to be one amongst the eight sacred Jaina hills in
Tamilnadu by the Digambara sect. Mot far from the top of the rock at
Anaimalai is a cavern so naturally formed to afford shelter from sun
and rain. It measures roughly 22’ in lepgth and 18’ in breadth, while
at the entrance its height is 3’, but this diminishes as one goes interior,
The cavern contains 3 double beds and one single bed which is slightly
lower than the other and four other contiguous beds covered with carth,
Eight other beds are found outside the cavern. The dimensions of the
beds roughly vary from about 6’ to 7’ in length and 11’ to 2’ in
breadth. All are chiselled smooth with pillow lofts. Above the cave
entrance, the overhanging rock is cut to a depth of 2’ 3" in breadth
and 15’ in length, Below this drip-line cuvtting is 2 solitary Brahmi
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inscription datable to the first two centuries of the Christian era, It
records that the stone beds found in the palli were the gift of one
Nathan of Kuarattur and these were made for the merit of the monks
Eri Aritan, Attuvay and Arattakayipan.!

Though early Jaina vestiges in the form of stone beds and Brahmi
inscription are found here, Anaimalai attained its height of glory mainly
in the 9th century A D. A number of stone sculptures representing
Tirthaakaras, Yaksas and Yaksis were carved on the vertical surface of
a rock nearby the cavern in the 9th century A.D. Some of them were
made by lay devotees like Enadinadi, Saradan Ariyan of Venpurainadu,
Koyyan . of the village Mallattirukai and Eviyampudi of Vettanjeri.
These images were to be protected by the kgranattar (accountants) of the
village Porkodu and the revenue officials of Venbaikudi.?

Yet another sacred image was caused to be cut by the reputed
preceptor Ajjanandi and the sabka (village assembly) of Narasingha-
mangalam agreed to maintain and protect the image.?

An exquisite sculpture of a Yaksa next to the Tirthankara v as
made by a certain Cheduliyapandi of the village Peruvemarrur.t Thus,
pious devotees from several villages had contributed their mite in diffe-
rent ways to the Jaina establishments at Anaimalai particularly in the
9th century A D.

2. Arintaparti @ A village five miles from Melur on the way to
Alagarkoil from Madurai, it is situated amongst bald rocky hills. Half
a mile to the north-west of the village is a hillock called Kalinjamalai,
On the eastern face of the hill is a cavern with a drip ledge cut into the
outer face of the rock. On the brow of the cave is found a Brahmi
inscription dated to 2nd-1st centuries B,C. It records that the cave was
caused to be given by Chalivan Attananvoliyan of Nelveli® The place
Nelveli of this record may be identified with Tirunelveli, a sma!l town
on the northern bauk of the river Tamraparani.

Annual Repore on Epigraphy (ARE}, 45771906,
ARE, 67-74{1905,

South Indian Inscriptions (SII, Vol. XIV, No. 102,
SII, Vol, X1V, No. 103,

K. V. Raman and Y. Subbarayalu, “A new Tamil-Brahmi Inscription in Aritta-
patti’’ Journal of Indian History, Vol. XLIX, 1971, pp. 229-232, :
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Arittapatti continued to be a flourishing Jaina centre even in the
9th century A, D. as is attested to by an image of a seated Tirthankara,
canopied by a triple umbrella over his head, carved on a boulder. The
image was sculptured at the instance of the renowned preceptor
Ajjanandi on bebalf of the accountants of Nerkodu. The people of a
village known as Vaniyakkudi agreed to protect the image. The hill at
Arittapatti was by then cailed Tiruppinaiyanmalai.?

3. Mangulam : A village near Arittapatti, Mangulam is adjacent to
a range of bills locally known as Kalugumalai Atop the steep ascent
of rocky slopes are five caverns with rock-cut beds and Brahmi inscrip-
tions. Four of these caverns are inscribed upon, while three of them
have smoothly chiselled beds cut on the bottom rocks. The beds are
generally found to run in different directions and are slightly bigger
than those at Anaimalai, The overhanging boulder inaccessible due to
its height, bears the inscription in bold characters while in one instance
(the lowermost cavern) the inscription is on another boulder, which inci-
dentally forms the backwall of the northern portion. Unlike other
caverns, this possesses an unsheltered, sandy courtyard, hence no beds
are found here. The southern part of the cavern extends to a depth of
49’ 5" between two boulders serving as walls. The curvaceous cavern is
58" in length and its height is roughly 111’ at the opening. On a platform
are nearly thirtyone beds inside and outside. In the last cavern is a
centrally cut out bed on a higher level measuring 7’ 8" by 5’, which
was probably meant for the chief among the éramagas

The cluster of caverns which formed the monastic establishmert
at Mangulam was presided over by a reputed monk called Kaninanta.
Several stone beds were caused to be made in these caves by Kadalan-
valuti, an officer of the Pandya king Nedunjeliyan, Chatikan and lancha-
tikan, brother-in-law and nephew of the same king. Besides, the mem-
bers of the merchant guild of Tiruvellarai also had evinced keen interest
in this monastery and a lattice work to the abode of Kaninanta was
provided by them.” It is to be noted that the Mangulam inscriptions
are the carliest epigraphs mentioning the name of the Pandyan king
Nedunjeligan, who figures prominently in some of the Sangam classics,

4. Muttuparti - Muttupatti is a hamlet of Vadapalangy in Madurai
taluk. About two furlongs east of it is a huge overhanging bouider

6 Mukkudai, Tuly, 1975, pp. 13-14.
7 I Mahadevan, Corpus of Tamil-Brahmi Inscription, Mangulam, Nos. 1-6.
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sheltering about 30 beds. The cavern measures 43’ east to west, 26’
deep on the eastern side and about 5° high. On the pillow side of 3
of the beds is a damaged Brahmi inscription and on the rounded margin
of the sheltering rock are two others, belter preserved. A detached
boulder in this spacious cavern also contains a bed and a Brahmi
inscription cut into it, but on a rather rude surface. There is a groove
in the boulder to drain off rain water.

The Brahmi records found in the caverns at Muttupatti are some-
what later than the other epigraphs from Mangulam, Arittapatti, Kon-
garpuliyankulam and Kilavalavu and are assigned to the first two cen-
turies of the Christian era. One of them refers to a resident monk
who was the son of Cattan Antai of Nagaperur. Another epigraph
mentions that the cavern was jnhabited by Caiyalan of Vintaiyur. The
name Caiyalan, according to I. Mahadevan, denotes a person from
Ceylon.® If his view is acceptable, it would aiso bring to light the
contact that existed between the Jainas of Ceylon and Tamilpadu in
early historical times.

Around the 9th century A.D. two Tirthankara images were sculp-
tured on a boulder nearby the caverns. The first image was consecra-
ted in the name of the inhabitants of the village Kuyirkudi by the
ascetic Kanakavira-Periyadigal who was the disciple of Gunasenadeva.®
The second image was caused to be cut by another reciuse Maganandi
who was the disciple of the great Acarya Kurahdi Ashtopavasi.!® Thus
it is obvious that Muttupatti continued to be an important centre of
Jainism from the early centuries of the Christian era down to the 9th
ceatury A.D.

5. Kongarpuliyankulam : Near Kongarpulivankulam which is nine
miles south-west of Madurai is a bald reck with a narrow cleft in which
are found six caverns. On the rounded edge of the roof in one of
these caverns are found three Brahmi inscriptions in bold characters of
2nd century B.C. The inscriptions mention that Uparuvan, a lay
devotee provided a canopy to the monastery, while Ceruatan plait~d
the fronds of the canopy, The same canopy was caused to be thatched
by Peratan Pitan who was a native of Pakanur.’' Thus the natural

8  Jbid., Muttuppatti, Nos. 1.3,

3 4RE, 6111910,

10 fhid., 6211910,

11 I. Mahadevan, Op. ¢it., Konkarpulivankulam, Nos. 1-3.
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General View of the Cavern Containing Inscriptions in Brahmi
Archchalur, Coimbatore

Cavern Inhabited by Jaina Monks, Sittannavasal






cavern had been provided with structural additions by the laity even
in the 2nd century B.C. The next three caverns below this have six
sets of beds generally without pillow lofts stretching north to south,
However, only four are in good state of preservation. One of the
caverns consist of ten beds, another of six, the third of eight, the fourth
of four the fifth of three and in the sixth the beds are badly damaged.
The average size of the beds vary from 8’ X 1’ 6’ in the longest to
5" 7% 1" 6’ in the shortest,

A nearby rock has a bold relief sculpture of a Tirthankara shown
seated on padmasana. The figure bears stylistic features of the 9th cen-
tury A. D. Besides, an inscription incised below the image, palaeco-
graphically assigned to the same century, records that it was caused
to be made at the instance of the revered monk Ajjanandi.'?

6. Tirupparankunram : Rock cut beds are chiselled out on the
western slope of a cavern on the Tirupparankunram hill near Madurai.
There are six beds. Of these, four are small ones roughly equal in size
and two slightiy bigger, The latter lie spreading east to west and are
mutilated on their pillow sides. The four smaller ones are cut one by
tbe side of the other and are separated only by a very thin band of
stone. They are too narrow even for a medium sized human to stretch
freely. On the pillow side of the small beds are engraved four Brahmi
inscriptions. A spaciouns vault measuring 56’ in length north to south,
20’ in depth and 5 10" in height encompasses the remaining part of
the cavern. One or two cell like holes in the overhanging rock may
be intended to prevent exposure to wind and a few inches higher up the
border of the sheltering rock and across its full breadth, the margin is
chiselled off and cut into a narrow drain to carry off the water from
the roof. A similar groove cut into the floor at the broad entrance
may have likewise served to drain the water from the sloping rock on
the southern side of the cavern. The existence of footholds leading to
the cavern, the holes {at times square or round) cut deep into the rock
by their sides were meant perhaps to receive poles which once suppor-
ted a wooden railing. The perennial spring which is reached by a flight
of crude steps only a few yards down the northern side of the cavern
and the beds with smoothly dressed pillow lofts highlight their special
use. A peculiar feature of this cavern is the presence of two low
benches——one measuring 5 by 1’ 93"’ and the other 6’ by 3’. On the

12 ARE, 54{1910.
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northern side of the hill is a smaller cave with two beds, but without
inscriptions,

There are four Brahmi inscriptions engraved on the pillow side of
the stone beds. The first three records are much obliterated, however,
in one of them the name of a person, Antuvan, finds place. Obviously,
he could have been responsible for the cutting of the stone beds.!®

The fourth inscription which is better preserved and ascribed to the
1st or 2nd century A.D. is important as it reveals the contact between
Tamilnadu and the island of Lanka. It is stated that Polalaiyan of
Erukkattur, a house holder from Ceylon (Ziakkudumbikarn), was instru-
mental in creating rock cut beds in the cavern. The beds were caused
to be cut at his instigation by Ay, Cayan and Naducatan who were
probably stone masons!* The cordial relations between the Jaina
adherents of Ilam and Tamilnadu in the early centuties of the Christian
era is thus apparent.

7. Varicciyur : Eight miles east of Madurai, is Vilattur to whose
east is Varicciyur. Near this village is a hill consisting of three big
rocks, which is said to belong to the village Kunpattur. The eastern-
most rock is Udayagiri and it contains a huge spacious cavern formed
by the projection of the two sides of the rock. A number of beds have
been cut into it, but are highly mutilated. An overhanging boulder at
a height of 30" from the cavern is engraved with two Brahmi inscriptions.
The inscriptions are very much obliterated, however, they appear to
mention the cutting of stone beds in the cavern.15

8. Alagarmalai : Situated about twelve miles north-west of
Madurai, it is adjacent to a range of hills of the same name. On this
range between Alagarmalai and Kidaripatti is a huge cavern with beds.
The way to the cavern appears to have been up a precipitous rock with
narrow steps cut into at distances longer than in the case of the
Tirupparankunram cavern, The cavern is a spacious hall fifty yards
broad (thrice as big as Tirupparankunram) with an excellent spring in
its right corner. Facing the south, it spreads east to west. The stone
beds are many and of varying sizes scattered single and in groups over

13 Jbid., 140-142/1951-52,
14 T. V. Mahalingam, Early Soutk Indian Palaeography, pp. 251-255,
15 ARE, 38-A, B, C/1908.
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the whole surface of the cavern. The biggest measures 8 7” by 3" 1
while the smallest is 6’ 4" by 2’ 1”. Neither are they cut deep iato
the rock nor are the pillow lofts appreciably raised. Stone beds are
also reported to exist even below the surface of the spring, Holes for
wooden posts by the side of the narrow steps are similar to the Tiru-
pparankunram cavera. Bigger pits in the rock are believed to have been
mortars used by resident meandicants for pounding their food grains,
There are eight inscriptions, one of which is on the pillow side of a
smali bed. The rest are inscribed on the lower surface of the high
overhanging rock (35" above) a litile below the cutting on its margin
which as in Tirupparankunram might have served to drain off water
from the roof to the sides,

As in other places, here also the Brahmi records bring to light
names of persons who carved stone beds for the comfortable stay of
the menks. Kaninakan and Kaninantan who were the sons of one Ravi,
Atan a gold merchant of Madurai, Viyakankanatikan a salt merchant,
Nedumallan—a sugar merchant, Elacantan—an iron monger, Elavan
Atan —a cloth merchant of Venpalli, Kalumaran and Tiyacantan were
important among them. Besides, the names of a nun, Sapamita, and a
monk, Kasyapan, also find place in the scriptal vestiges of the cave.l®
The unflinching patronage extended by the merchant community to the
Jaina institution at Alagarmalai is apparent from these label inscriptions.

A little below the cavern containing the stone beds is a huge
boulder with a beautiful image of a seated Tirthankara. A Vatteluttu
inscription of the 9th century A.D. inscribed by its side records that
the work of having carved this sacred image was that of Sri Ajjanandi.'?
This preceptor seems to have played a deminant role in the propaga-
tion of Jaina principles and duriag his sojourn to hill resorts, he had
been instrumental in consecrating images of the Tirthankaras.

9., Karungalakkudi : Lying about eight miles to the north of Melur,
Karungalakkudi boasts of natural caverns on the hillock locally known
as Panca Pandavarkuttu. One of the caverns is formed by a boulder
resting on and overhanging another. While the cavern containing the
Brahmi inscription measures 33’ east to west as well as north to south
opening both on the southern and northern sides ; the other caverns
have mutilated beds cut into the rocky fioor. Higher up the hill are
three more natural caverns with rows of beds cut into the floor,

16 1. Mabadevan, Op. ¢ir., Alagannalai, Nos. 1-13.
17 ARE 396f1954-55.
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The biggest cavern containing a short Brahmi inscription datable
to the 2nd-Ist centuries B.C. was the monastery presided over by a
Muni Ariti who was a native of Elaiyur.'® The occurrence of a series
of stone beds at Karungalakkudi would reveal that large number of
monks inhabited the caverns even before the advent of the Christian
era. Since the same place continued to enjoy religious importance in
later times, the great Acdrya Ajjanandi caused to be made an image of
a Tirthankara on a boulder in the 9th century ADD.1® In fAct, most of
the carly monasteries around Madurai had been provided with sculptu-
ral embellishments in the 9th and 10th centuries A D.

10.  Kilavalave : Kilavalavu is about six miles from Melur. About
a mile south west of it is a hill with huge boulders with narrow bases
gradually spreading as they rise into spacious tops. The boulder all
round is chiselled wherever the slopes run into the concave portions of
the rock and shelters below it a number of beds, the pillow lofts of
which converge to the base of the boulder and thereby give to the latter
the appearance of petals spreading evenly from the stem of a lotus
flower. A Brahmi inscription is engraved directly below a chiselled
portion of the rock. Similar boulders with numerous beds arranged in
a circle round their narrow bases also exjst in an adjoining hill and the
openings all round are protected by pieces of piled up stone. The
concentration of beds may probably indicate a heavy congregation of
ascetics within a small radius.

A pious devotee Ilavan by name who was a native of Tondi was
responsible for the cutting of stone beds in this monastery.20

Subsequently in the Sth century, one Sankaran-Srivallavan caused
an image of a Tirthankara to be cut on a nearby boulder and gave
thirty sheep for a perpetual lamp to be lit in front of the image and
also made an endowment for daily offerings. Two more images of
Tirthankaras had been sculpted on the same rock by a monk Sriloka-
bhanubhatara and a lay devotee Srikatti.z!

11. Vikkiramangalom . Vikkiramangalam is a village near Sola-

18 T. V. Mahalingam, Op. cif., pp. 212-213.
19 A4RE, 562/1911.

0 fhid., 135/1503,

21 811, Yol, YIII, Nos, 419, 420,
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vandan. Nearby (about a mile away) is the Nagamalai range of hills
wherein is a natural cavern facing south. The height of this cavern is
nct much except its entrance. The floor is rugged and sloping inwards,
Narrow stone bads had been cut into the rock on the floor with low
depression in two rows of four and eight respectively close 1o the
uneven rocky walls on either side. Ino some cases a few beds have
been partitioned off from each other by their ridges running the whole
length of the beds. No pillow lofts are present, but on the pillow side
are three Brahmi inscriptions. They contain names of persons such as
Antaipikan, Kuviran and Cenkuviran who in all probability were
instrumental in carving out the stone beds in the cavern. Of the three,
Kuviran was a native of the village Petalai which remains unidentified.??
Cenkuviran appears to be a member of the family of Kuviran The
stone bads found at Vikkiramangalam are locally known as wundankal,
the exact meaning of which cannot be ascertained at the present state
of our knowledge.

12,  Mettuppatti (Siddharmalai) : About a mile north of Mettupatti
which is about six miles south of Nelakottai is a hill commonly called
Siddharmalai. On the southern slope of the hill about half way down
is a huge cavern measuring 297" in length and 6’ 8’ in height and has
two rows of five beds, cut on the sloping rock each with a pillow loft.
Brahmi inscriptions datable to the 2nd-1st centuries B.C, are engraved at
the head side of the beds. Most of these lIabel incriptions refer to per-
sonal names such as Antai Ariti, Antai Iravatan, Antai Visuvan, Antai
Sentan, Kavira Antai etc. As these names are prefixed with the epithet
‘Antai’ which means ‘Holy Father’, they may be taken to mean the
names of resident monks of the monastery at Mettupatti. In one of
the records, it is stated that the ston¢ bed was the gift of the people
of a place called Tidiyil. Very likely, it is the modern Tidiyan, a
hamiet near Dindigul in Maduari district.2?

Ramanathapuram District

13. Kunralkudi : Knorakkudi, commonly known as Kunnakkudi,
is a small village in Tiruppattur taluk of Ramanathapuram district and
lies at a distance of about five miles from Karaikkudi town. The place
derives its name from the small hillock found amidst the village. Three
rock-cut shrines dedicated to Lord Siva are found at different levels of

22 ARE, 621-623/1926.
23 T. V. Mahalingam, Op. cif., pp. 258-206.
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the hill, while on the top is a structural edifice enshrining Muruga. On
the western side of the Muroga temple is a natural cavern with stone
beds used by the Jaina mendicants in olden days. A little away from
the cavern is a rock-cut well which must have supplied water to the
resident monks,

Two fragmentary early inscriptions are engraved on the inner side
of the overhanging rock of the cavern. The first inscription is written
not only upside down, but also in the reverse form. One may find that
the top portion of the alphabets is at the bottom while their base is at
the top. Further, the letters are incised reverse as found in the matrix
of seal.** It reads, ‘Atancattan of Piyur’ and possibly it may be taken
to mean that Atanchattan was the resident monk of the cavern, who
hailed from the village Upiyur. The second inscription is also very
much mutilated, however, it informs that the stone bed was caused to
be made by a person whose name is lost.2®

The cavern with stone beds and Brahmi inscription would bear
testimony to the fact that in the 3rd-4th centuries A.D. the hillock was
resorted to by Jaina recluses. Subsequently, Jainism lost its hold in
this area, and in all probability, around the 8th century A D. the Saiva
rock-cut temples came into being. Thereafter, it beeame a stronghold
of the Saivites, particularly famous for the worship of Lord Muruga,

Tirunelveli District

14, Marugaltalai : Situated about ten miles from Palayamkottai,
Marugaltalai possesses a natural cavern on a low hill locally referred
to as Puviludaiyarmalai. This small cavern is formed by two huge
boulders one overhanging the other and about 4’ or 5’ below the top.
The over-hanging rock is chiselled to a length of about ten yards with
seven beds at convenient places in different sections. At the right side
of these is a Brahmi inscription. The cavern is 52’ in length north to
south and 8" deep. A drip ledge is cut on the overhanging rock so as
to drain off rain water. The rock cut beds were here caused to be cut
by Kasipan a member of the Velir clan. These beds, being rock-cut,
are referred to as kalkafichanam in the inscription.z®

24 fbid., p. 286.
% ARE. 44/1909,
26 Ibid., 407/1906.
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Puduklkotiai District

15. Sittanavasal : It is the most celebrated Jaina centre in Pudukko-
ttai district. About nine and a half miles from Pudukkottai town is a
small hamlet Sittanavasal. On the hill near the village at an inaccessible
height is a natural cavern formed of a cleft which divides the overhang-
ing top portion from the rocky floor below, The cavern is locally
known as eldipgtiam on account of seven square holes used as ‘steps’
for reaching the cavern. Seventeen beds are chiseiled in the cavern
some of which are damaged, but all have pillow [ofts. Round the top
and left side of the largest bed is a Brahmi inscription.

According to the inscription, the stone bed was caused to be made
by Ilayar of the village Cirupavil for the monk Kavuti Iten who was
born at Kumulur in Eruminadu ?? The villages such as Cirupavil and
Kumulur have not been identified. Bruminadu may be identical with
Mahisamandala (Mysore region). If the identification is acceptable, it
would reveal that some ascetics of the Jaina persuasion migrated to the
extreme south from Karnataka to propagate the gospel of the Jina.

Sittanavasal continued to flourish as a stconghold of the Jaina sect
from the 7th to the 9th century A.D. A rock cut temple dedicated to
three Tirthankaras had been hewn ocut of the nearby hiltock in the 7th
century A.D. Subsequently, in the middle of the 9th century A.D,, it was
renovated and repaired by Ilangautaman, a well known Jaina teacher of
Madurai during the reign of the Pandya king Srimara Srivallabha. Ex-
quisite paintings depicting samavasarana, lotus tank, dancers ¢tc., were
executed on the ceiling of the mandapa and the corbels of the pillars.2®

Jaina ascetics like Sri Pirutivinpachan, Tirunilan, Tiruppuranan,
Tittaicharanan, Tiruchattan, Purnacandran etc., were associated
with this religious institution when Jainism was on its ascendancy at
Sittanavasal.¥?

Trichirappalli District

16. Pugalur : Pugalur is a small village in Karor taluk where a low
hill called Arunattarmalai contains caverns with rock-cut beds and pillow

27 T. ¥. Mahalingam, Op. cit., pp. 245-250,
28 S§i7, Vol. X1V, No. 45,
29 ARE, 325, 329, 330/1960-61.
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lofts Engraved on these piliow lofts are Brahmi inscriptions. The first
cavern was dedicated to the revered saint Senkasyapan of Yarrur and
the beds therein were caused to be cut by the Prince llankatunko, the
son of Perunkatunkon who was the son of the king Atancelliramporai,
on becoming heir apparent.®®

It is of great interest to note that the inscription found on the first
cave mentions the names of three members of the Irumporai family of
the early Cera dynasty, referred to in Patirruppastu (Ten Idylls), one of
the Sangam classics. It deserves special mention that though the Irum-
porai kings were not followers of the Jaina faith, the young prince
llankatunko when anointed as the yuvardja, dedicated the palli to the
Jaina monk Senkasyapan.

The other caves founded at .Pugalur also bear lithic records in
Brahmi characters and they mention names of Jaina adherents who
endowed stone beds. Kiran, Korran and ©Ori who were the sons of
Pitantai of Nalliyur, Veniatan, Korrantai Ilavan, Ilankiran and Atti, a
gold merchant from Karur find place in these records as donors of
stone beds.*’ The scriptal vestiges found in Pugalur are of a much
developed variety and hence palaeographically ascribed to the 3rd and
4ih centuries A D,

About seven miles from Arunattar hill is the village of Ardhanari-
palaiyam wherein are found five beds chiselled out of rock on a boulder.
However, no Brahmi inscriptions are available.

Coimbatore District

17. Araccalur 3 Lying on the Brode-Kangayam road, Araccalur is
adjacent to a low lying hill called Nagamalai which possesses a natural
cavern at a height of about 60’ from the surrounding area. In this
cavern are found stone beds with inscriptions.

One of the inscriptions reveal that these seven beds were caused to
be cut by Tevan Cattan, a lapidarist. The remaining two inscriptions
seem to have some connection with musical notes. One is a symmetrical
bandha of five letters in each lime, made up of three aksaras ta, ti, te.

30 1. Mahadevan, Op. cir., Pugalur, Nos. 1 and 2.
3l ARE, 346/1927.28,
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The other is also a symmetrical bandha of five letters in each line, made
up of three aksaras ki, ra, 1.2 Perhaps, these two records may be
considered the earliest musical inscriptions of Tamilnadu, while later

ones are found in places like Kudumiyanmalai and Tirumayyam in
Pudukkottai district.

North Arcot District

18. Mamandur : Seven miles from Conjeevaram is Mamandur.
About a furlong to the north of the Hindu rock-cut caves, half way up
the hillock is a natural cavern formed by one boulder reclining over
another, thus providing shelter beneath. A thin and shallow dripline
cut into the overhanging rock provides shelter for habitation. A Brahmi
inscription is found engraved on the brow of the boulder.

Curiously enough, the inscription brings to light a hitherto unknown
minor chieftain who ruled over the area around Mamandur in the 3rd-
4th century A.D. He was Kaniman the chieftain who captured Tenur,
and at whose instigation Ciru van, the stone mason modelled the
cavern.®® The name of the mason is also read as Calavan. Such a name
appears to have been borne commonly by the Jainas. Evidently, the
architect was a member of the Jaina community,?4

The carly Jaina caverns in Tamilnadu are important for several
reasons. They represent the earliest religious monuments in this region,
they contain the earliest epigraphic records in Brahmi characters assign-
able 1o a period from 2nd century B.C. to 3rd or 4th century A D, and
above all, the caverns provide authentic evidence of the spread of
Jainism in Tamilnadu. The natural caves were made suitable for habi-
tation by cutting stone beds in them. The beds were chiselled smooth
with one side raised a little to serve as pillows. The overhanging rock
was cut in the form of a drip ledge so as to prevent rain water flowing
into the cave shelters.

The presence of a large number of stone beds in the caverns al}
over Tamilnadu would indicate an equal number of Jaina monks occu-

32 Ihid., 281, 282/1961-62,
33 1. Mahadevan, Op. cir., No. 1.
34 T.V.Mahalingam, Op. ¢it., pp, 289.
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pying these resorts. Inscriptions engraved therein provide the names
of resident monks and some of the §rgvakas who gifted the stone beds.

When Jainism gained popular support in Tamilnadu, some of the
kings belonging to the Cera and Pandya dynasties and a few minor
chieftains started extending their patronage to this sect. Lay devotees
also began to endow Jaina moanastic organisation. Moreover, the
members of mercantile groups had also played a dominant role in the
development of such institutions.

With the rapid spread of Jainism, there arose several settlements of
the Jaina community in different parts of Tamilnadu, Though all those
ancient centres are not known to us, Madurai, Tiruvellarai, Tondi,
Petalai, Tidiyil, Elaiyur, Venpalli, Nagaperur, Patinur, Nelveli, Nalliyur,
Karur, Yarrur, Pakaour and Kunrattur had been important settiements
with a sizable Jaina population, which lent its support to the wvarious
monastic organisations.

[ July 1689 ]
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Power and Tranquility—
a Profile of Jaina Martial
Class of Karnataka

Vasantha Kumari

The hillock of Katavapra region, which became a renowned Jaina
Centre, is most popularly known to the Jaina Community as Sravana-
belagola. It was the nucleus of Jaina ascetic activities as early as 3rd
Century B.C. The highly moderate climate and the favourable physi-
cal feature of South India, and particularly of Karnataka was indeed
found suitable for the ascetic activities, to lead the most uvseful life of
their austerities. An atmosphere of harmony which prevailed in this
part of India, encouraged them to undertake Jainising Campaign more
actively. The local population living on varied tribal cults, were in-
fluenced in considerable numbers, under more progressive and humanis-
tic frame-work of ahimsid cult These events caused more significant
political effects, and consequently two kingdoms emerged under Jaina
auspices ; one was the Gangas of Talakad and the second, the Hoysilas
of Dwarasamudra. Together, their rule lasted for nearly one thousand
years from 3rd Century A.D. to [4th Century A.D. More strikingly
it was during this period that the military concept received great en-
couragement and was effectively put to action by the Jaina rulers
without any inhibition. As soch many excelled in their abilities as
great military commanders, generals and warriors,

These two kingdoms which emerged in the southern region of
Karnataka, were the master creations of the efforts and shrewd acts
of eminent Jaina Acaryas of the period. Simhanandi Acarya while
placing the crown of Gangavadi-96,000 on Didiga and Mahadeva, also
introduced sine-qua-non changes as to add more vigour and strength
to the newly established kingdom. This kingdom emerged, having
victory as their motto in the battlefield, Jinendra as their god, and
Jina Matha as their faith,
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Simhanandi Acarya having successfully played the role of king-
maker, issued ‘the meoral-ethical code’ and rthe charter of patriotism
and prowess’, and told his proteges—“If you flee from the battle-
field, then your race will go to ruin.,”” This neo-military concept with
all its spiritual sanction, provided moral strength to the followers of
ahimsd cult to establish their high reputation as professional warriors
in great numbers, Apparently, rulers with all their imperialistic policies
still followed Jainism as their personal faith. The most important
aspect of the history of this period lies in the fact that the followers
of ahimsad cult established their organised leadership in the political,
cconomic and cultural life in the southern region of Karnataka for
ncarly one thousand years

‘The charter of patriotism and prowess’—the significance of this
lies in the fact that it was only a change introduced with regard to
ahimsd in practice and not in theory., Without this change, Jainism
would have remained merely as an impuissant or as an act of myth
like a king without "‘might” or a religion without ‘many followers’. The
pelitical sovereignty of the Jaina rulers was thus made possible and
military services and warrior profession received spiritual sanction.
These changes helped the Jaina rulers to raise themselves to the trend
of the period.

The Acaryas also were successful in diverting the spiritual moti-
vation of the people to Jaina faith in great numbers through royal
support. When the rulers set an example by embracing Jainism as
their personal faith, the wider application was undertaken without
much efforts, The officials of the royal court and the subjects ex-
pressed their dedication to the crown in great numbers by voluntarily
embracing Jainism as their personal faith,

In the early period of monarchical system, the law of righteousness
was strictly adhered both by the rulers and the ruled. The military
services of the people were supported by the imperialistic policies of
their rolers, Thus the spiritual concept of ahimsd, the military concept
of imperialism were amalgamated and the impossible was possibly
achieved, which in fact led to the political and cultural matrix of
Jainism in Karnataka.

. + Hundreds of lithical records, found in Karnataka, reveal how the
Jaina rulers, and their generals pursued their military obligation in an
excelient manner. The state religion during the period of the Gangas
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of Talakad was Jainism. Karnataka, is an excsption, for Jainism
enjoyed the reputed status of official religion for hundreds of years.

The list of genealogy of the Gangas of Talakad contains the name of
twentyfive rulers, among them many professed Jainism as their personal
faith, a few non-Jaina rulers too became patrons of Jainism. Avanita
(466-495 A.D.), Durvinita (495-535 A.D.), Muskara (535-585 A.D.),
Sivamara (679-725 A.D.), Nitimarga (853-869 A.D.}, Racamalla (870-907
A.D.), Nitimarga I (907919 A.D.), Narasimhadeva (919-925 A.D)),
Racamalla 1II (925-935 A.D.), Bhutuga II (935-960 A.D.), Marasimha III
(963-974 A.D.), Racamalla IV (974-985 A.D.), Rakkasa Ganga (983-
1025 A.D.) etc., were some of the renowned rulers who were known
for their excellent military activities, They are glorified with the
epitome of prowessness as Rana Ranga, Ganga Simha, Ganga Vajra,
Nolambantaka etc. The Kuge, Brahmadeva pillar, set in memory of
Marasimha III contains the details of his military achievements.
Camundaraya, the Minister, and Commander-in-chief, under three
successive rulers Marasimha IEl. Racamalla IV and Rakkasa Ganga was
also bestowed with many military laurels like Samara-Dhurandhara,
Rana-Rafnga-Simha, Vairikula-Kaladanda, Bhoja-Vikrama Cola Danda,
Samara-ParaSuriama, etc. These titles happened to be the tributes
attributed for having fought many victorious battles incessantly to
protect the Ganga supremacy against the opponent aggressions,

For a ruler to exercise his political authority the military abilities
and the imperialistic policies were no doubt the qualifications of neces-
sity in practical life. But their real motto was to seek peace and tran-
quility in the existing and also the above base life Hence the rulers
and the geunerals, and the elites alike were more actively involved in
the religions activities as promoters of the faith. They adhered in
thought, word and deed to the right faith, the right knowledge, the
right conduct, i.e., the realisation of purity of soul, perfect understand-
ing of the dgamas and perfect equanimity in conduct. As a matter of
fact, most of the Jaina rulers, with all their military achievements, were
tributed with religious appellations, Dharma Maharajadhiraja, Satya-
vakya, Ganga Cuodamani, etc implying their belief in the doctrines of
Mahavira, The ruler Nitimarga opted for the most pious death. He
invited death and died of sallekhana. Marasimha is described in the
lithic as ‘one who was a very jewelled pitcher, where with to perpe-
tually besprinkle Jinendra’. He died of sallekhani in 974 A.D. at the
feet of his preceptor Ajitasenacarya.

The most capable general of the period, Camundaraya also attained
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his immortal famz, due to his mzritorious religious activities, He was
bestowed with the highest Jaina epithets like Samyaktva Ratnakara,
Satya Yudhisthira, Sacca Bhavana etc., qualifying his virtue, liberalism
and truthfulness. His greatest legacy is the erection of statue of
Gommateévara, which is a unique masterprice of sculpture. It is in-
deed a monumental evidence to the contemporary Jaina world that
the religion of ahimsd had successfully, claimed the good-will of the
people. The vibration of Camundaraya’s benevolent ideals have spread
far and wide.

With the decline of the Garniga regime by the end of 10th Century
A.D., the power of the Jaina rulers was rejuvenated and it was under-
taken by Acarya Sudatta. Sudattjcarya who had established his repu-
tation in the Malnad region of south Mysore forests around Chika-
mangalore area helped the local energetic youth leader Sala, to organise
the military strength and to establish his political leadership. The most
popular traditional story tells that, the ruling family established by Sala
with the help of Sudatticarya was called Hoysala ; the name signifies
the event of Sala killing the tiger at the instruction of Sudattacarya.
This particular event became the crest of this ruling power.

Many forest tribes of this area secems to have been brought
under the religious structure of Jainism earlier to Sudattacarya. A
lithical record of 10th Century A.D., reveals that one Vimalacandra
Panditadeva, disciple of Mouni Bhattaraka and the preceptor of Iriva
Bedenga (Calukyan ruler) died of sallekhana rites, and attained mukii
in the area of Soseuru, the home place of Sila, the founder of the
Hoysala kingdom. Many records reveal in a fascinating style their
political policy of ‘dustanigraha, Sista paripdlanam’ and the deadly
military actions undertaken to enforce the same 'in practice. They
immortalised themselves by effective military actions, The utter
defeat and humility suffered by Cola king Rajendra at the hands of
Visnuvardhana has been portrayed in the following way : (1108-1142
AD)

“The water of the river Canvery became so polluted by the dead
bodies of the Cola soldiers, that Rajendra Cola could not use the
water.”” The significant feature of this period is that, many families
of Jaina elites produced hereditary soldiers and statesmen. Gangarija,
the general of Visnuvardhana, belonged to a family of hereditary
soldiers and statesmen. His father Eca, was patronised by Nirupama
Hoysala. Gangaraja’s noble character and unrivalled skill in war was
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devoted to the services of Visnuvardhana, and this brought him great
fame. By the strength of his arms he shook the prowess of many
contemporary powers such as Cola, Calukyas and he was ‘“a milestone
to traitors of his lord.” Indeed he was a general of outstanding abilities.

Gangardja was the most prominent among the nice Jaina generals
of Visnuvardhana. The others were Boppa, Punisa, Baladeva, Mariyam,
Bharata, Eca, Visnu, and Hulla, Marching rapidly, taunting and
making the e¢nemies to lose courage, a last deluge to hostile enemies,
bold in war, they attained peace and tranquilty by punishing the
wicked and by encouraging the good. Series of brilliant campaigns,
no doubt, placed Karnataka army as the premier power of south
India. They were the raiser up of the kingdom of Visnuvardhana
(1108-1155 A D))

Under Narasimha, Jaina general Devaraja, Hulla and Santiyanna,
Isvara, Camapati excelled as eminent commanders of the Hoysala
force. The most prominent Hulla was a general and the chief treasurer.

Under Ballala-If (1173-1220 A, D.) the military prestige of the
Hoysalas rested to a very great extent on the prowess of the Jaina
generals and ministers, Racimayya, Nagadeva, Amrita, Ecana and Bu-
ciridja, Under Ballala-1II (1291-1343 A.D.) Keteya Dandanayaka was
the prominent Jaina.

Thus, the most practical aspect of Jainism lies in the fact that,
the apostles of akims@a have been the rulers of vast territories, have
fought battles, have vanquished armies and have founded empires.
They have resisted invasions in which many have been killed, many
have been wouanded and destroyed.

But, at the same time they have cherished their feelings of deep
faith for religion, and this gave them the feelings of real happiness.
Thus the loyal soldiers were devout Jainas. They set the standard of

morality. The standard of morality set by Gangaraja is explained in
this way :

To be false in speech,

To show fear in battle,

To be addicted to others’ wives,

To give up refugees,

To leave suppliants unsatisfied,
Foresake those to whom he is bound
Live in treachery to his lord.
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These are the seven hells according to Gangarija He was the
crest jewel of perfect faith in Jainism, Many Jaina temples were
renovated, new ones were built, unbounded gifts were made. Enclosure
was built around Gomimata statue at Sravanabelagola

Hulla, was another general who gained distinction of having served
three successive Hoysala rulers, Visiuvardhana, Narasimha and
Ballala-II. He took delight in restoring Jaina temples, holding
assemblies for Yaina worship, making gifts and listening to the reading
of the sacred purgnas. He was bestowed with the title Samyaktva-
Cidamani.

Similar religious policies were followed by the other gencrals,
However it should be noted that, more than the rulers, the generals
and the elite class of the Jaina society in Karnataka during this period
were more actively involved in the religious movements and they
proved themselves to be the true believers and followers of Jaina faith.

Throughout the history of religious thought, in India and so much
so in Karnataka, Jaina school has always upheld the doctrines of
ahimsa predominantly, It is Jainism that had upheld unbounded
compassion for the struggling humanity as a means to attain peace and
tranquility.

The Jaina monuments in Karnataka which have survived the
ravages of time are very few in number. But still, the monolithic
statue of Gommatebvara, group of temples at Sravapabelagola, and
other places, abundant literature and innumerable epigraphs are the
proud records to cherish the great memory of Jaina heritage in
Karnataka, It was in this part of India that ‘Pichadvaja’ enjoyed
the highest reputation of political honour for many centuries. No
wonder Karnataka is rightly considered the second birth place of
Jainism.

[ April 1991 ]
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A Cclossus, Sravana Belgola

Reared his mighty stature :
On Earth stood his feet,
His naked limbs glittering
Upon the dark blue Sky
Where the Eagles cry and
Vultures laugh.

—W. BLAKE
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Jaina Influence in the Formation
of Dvaita Vedanta

Robert J, Zydenbos

Jainism is still a relatively neglected subject in Western Indology,
and perhaps the facti that Hindu and Buddhist literature as a rule
mentions the Jainas only disparagingly and satirically has strengthened
the impression with foreign researchers that the role of the Jainas in
Indian cultural history was probably of little importance, The cultural
and socio-political autonomy of the Jainas, who had no usc for the
Vedas as anthoritative scriptures and hence also not for the Brahmins
as a privileged social group, was no doubt in part the reason for this,
However, the late Prof, Ludwig Alsdorf and Prof, Lounis Dumont have
established that the position of ghimsZ in Indian thought as a whole
and also the vegetarianism of the higher Hindu castes is mainly a Jaina
achievement. In modern times the influence of Jainism in the thought
of Mahatma Gandhi is very clear.

To illusirate more of the extent of Jaina infivence in the develop-
ment of Hindu thought, I wish to call your attention to the youngest of
the three major schools of Vedanta, viz. the Dvaita-Vedanta of Madhva,
Dwvaita too has received little attention from modern scholars, which is
hardly commensurate with its philosophical and theologicat sophistica-
tion and its importance in Indian intellectual history and contemporary
Hinduism. In spite of excellent studies of Dwvajta written by Von
Glasenapp! and Siauve,? hardly any modern scholars have touched the
subject ; this may be due to socio-political reasons in Indian academic
life, which discouraged the study of Dvaita, and to the fact that there
are hardly any good translations of major Dvaiti texts in EBuropean

1 Il-léz::on Glasenapp, Madhvas Philosophie des Visnu-Glanbens. Bonn{Leipzig,

z ?.gﬁgiauve, La doctrine de Madhva, Pondichery : Institut francais d’indologie,
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languages. This makes a good knowledge of Sanskrit still more indis-
pensible here than it is for the study of those schools of Indian thought
that have been more ‘popular’ in the West, such as Advaita,

Dvaita is the one school of Hindu realistic thought (‘realistic” in
contradistinction to *illusionistic’) that has remained vigorously alive up
to the present. Throughout the history of their school, Dvaiti authors
have tried to demonstrate the fallacionsness of particularly the mayavada
of Advaita, by employing a powerful logic to bring forword arguments
which till today have never been successfully met by the Advaitis. The
school origirated in south-western India in the 13th century, in the
sonth-western part of what is now the state of Karnataka, where
Madhva was born in a village only a few miles from the capital of a
missionarily inclined Jaina king. From there, Dvaita spread all over
India, with followers concentrated in Karnataka and also in north-eastern
India, where Madhva is recognized as one of the gwrus in the parampara
of Gaudiya Vaisnavism. In south-western India, ‘Vaisnavism’ is popu-
larly considered synonymous with the teachings of Madhva.

The Dvaitis themselves, as we could expect, claim that their
teachings stem from Brahminical tradition, (Here we may note that
the first author to point out the Buddhist influence in Sankara argu-
mentatively was Madhva,? and the well-known term ‘pracchanna-bauddha’
to designate the Advaitis seems to have originated in Dwvaiti circles.)
A comparative study of early Dvaiti writings and Jaina texts from the
same period and region shows, however, that there was a fundamental
Jaina philosophical influence in the formation of Dvaita, and I will give
a few examples, drawn from the writings of Madhva, his main commen-
tator Jayatirtha, and the Jaina author Bhavasena.

Although Dvaita shows some similarities with earlier schools of
Hindu realistic thought and e'ements of Sankhya, Nyaya-VaiSesika and
Phrva-Mimamsa can be found in it, it cannot be said to be a direct
continvation of any of these older schools. Dvaita differs from Sankhya
in accepting that the soul is a real agent and not a mere passive
experiencer ; it differs from Nyaya in declaring that consciousness is a
permanent and essential characteristic of the soul and that truth has
svatah-pramanya, i.e., it is self-evident. This particular combination of
epistemological ideas is unique in Hindu philosophy; but Jainism

3 According to B. W. K. Sharma. Madhva did so in his work Tariveddyera. CE.
B. N. K. Sharma, A History aof the Dvaita Schoel of Vedanta and its Lirerature,
2 vols,, Bombay, 1960 : vol. 1, p. 193,
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accepted this at least eight centuries before Madhva, as is clear from
the Tattvarthasitra. Also, Dvaita accepted the concept of tdratamya or
the hierarchy of souls, meaning that souls are inherently different from
each other not only numerically but also qualitatively and that moksa
or ultimate liberation does not mean the same for all souls and is
experienced differently by them. Here again, we see an obvious
similarity with the Jaina notion of bhavyvabhavyatva of souls,

In epistemological discussions, the Jainas were apparently the only
older school of Indian philosophy willing to acknowledge that memory~
experience constituted a pramd or valid piece of knowledge.® The
reason probably lies in the Jaina conception of the pramdna-s or means
of knowledge. Bhavasena distinguishes between karanapramana and
bhdvapramdapa, which we may translate provisionally as ‘pramara as
instrument’ and “pramana as realization’. About the latter he states ;
“Correct knowledge is a means of knowledge, for by the qualification
‘bhava’ correct knowledge itself is a pramana. By the qualification
‘karana’ pramdgna signifies the instrument for attaining correct knowledge,
by which the truth of a thing is concluded or determined [...]".5
If there is no absolute distinction between prama and pramanpe, and if
knowledge which is offered by memory is a prama then there shou!ld
be no reason why memory should not be considered a valid pramdna.
Though these ideas are already found in the Tatfvarthasiitra, Bhavasena’s
work proves that these ideas were known in southwestern Karnataka
in Madhva’s time.®* The same distinction between pramdna as instru-
ment and pramdna as knowledge itself is found in Madhva’s short work
on pramdna-s, the Pramdnalaksapa, where he distinguishes between
kevala and apupramana. Here kevala is defined as vatharthajiiana,’
““knowledge that is true to its object”, and anupramana is the means by
which this is attained \tats@dhanam avupramanam).® In his commentary,
Jayatirtba explicitly adds that kevala is to be equated with pramg, valid
knowledge.® In other words, kevala, which was first defined as one of

4 B'zlﬁci Matilal, Logie, Language & Reality, Delhi: Motilal Banarsidas, 1985,
P. .

3 V. Johrapurkar (ed.), Sribhavasenaviracita Pramaprameya, Sholzpur: Jaina
Samskriti Samrakshaka Sangha, 1966, pp. 1-2. (Hereafter : ‘Pramaprameva’.)

6 Ibid., editor’s Hindi introduction, p. 1.

7 yatharthajnanam kevalam, P, P. Lakshminarayanopadhyaya (ed.), Srimadananda-
tirthabhagavatpadaviracitani-dasa-prakaranani.. prathamo bhagahr, Bangalore :

Srimanmadhvaraddbanta Samvardhaka Sabha, 1969, p. 11. This includes the
commentary (7ika} by Jayatirtha. (Hereafter : -PL’.),

Ihid., p. 186,
8 Ibid.
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the two categories of pramdnpa, turns out to be pramd as well, as has
traditionally been the case in Jainism.

Dvaita classifies the pramdna-s in a more customary Hindu manner,
but here too the deviations from the Hindu model are striking. Since
the composition of the Tattvarthasitra (probably 5th century CE)!? the
Jainas had accepted five varieties of knowledge : mari, JSruta, avadhi,
manahparyaya and kevala, of which the first two were considered paroksa
or ‘indirect’ and the latter three pratyaksa or ‘direct’.’! By the time of
Bhavasena, however, we see that a different view had arisen, more in
agreement with other Indian schools of thought, and sense perception
(previously matiijfidna) has been included in the category pratyaksa as
indrivapratyaksa'® Yet this must have been an innovation at that time,
or at least it was a point of controversy, since we find that at the same
time and in a nearby region Bhaskaranandi writes his commentary
Sukhabodha on the Tarfvarthasitra and unquestioningly accepts the
categorization which we find iun the s7¢ra.'? In Madhva’s Pramdnalaksana
we find that kevale {-pramana) has been subdivided into four categories,
which are distinguished from each other by a qualitative gradation in
clarity,1* which we also find among the varieties of pratyaksa in the
Tartvarthasaira, The use of the word kevale in Dvaita and Jainism
deserves closer attention. What distinguishes kevala from enupramana
in Dvaita is that kevala is knowledge, a manifestation of the soul,
which is independent of any further sadhang or instrument, The three
kinds of knowledge which in Jainism were called pratyksa (of which
kevala is one) are characterized by exactly that same independence,
Thus we see that what is called pratyvaksa in older Jaina texts corres-
ponds to what is called kevala in Dvaita, while the Dvaiti use of the
term pratyaksa is more similar to its use in other Hindu schools of
philosophy,

All this suggests that Madhva was familiar with Jaina tlexts, with
Jaina epistemology and with the manner in which the terms kevala and
pratyaksa were used. Madhva distinguishes seven kinds of pratyaksa

10 1 have discussed the dating of the Tarrvarthasutra in my Moksa in Jainism,
according teo Umasvari, Wiesbaden : Fr. Steiner 1983 (Beitrage zur Sudasien-
Forschung, Sudasien-Institut, Heidelberg, Bd, 83), sec. 3. 2, p. 12.

1 Tattvarthasutra, 1, 11-12.
12 Pramaprameya 4, pp. 2-3.

13 A, Shantiraja Shastrl (ed.), The Tattvartha Sutra of Sri Umasvami with the
Sukhabodha of Sri Bhaskaranandi, Mysore : University of Mysore Oriental
Library Publications (Sanskrit Series No. 84), 1944, The editor adduces evidence
that Bhaskaranandi lived in CE [250 (editor’s Sanskrit introduction, pp, xlvii-
x1viii).

14 FPL, pp. 19-27.
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(i.e., sense perception).i® But when his main commentator Jayatirtha
comments on this passage in the Pramgnaluksara, he suddenly contra-
dicts Madhva and declares that prasyaksa is of four kinds : exactly the
same fourfold division which Madhva has given for keva/o,’® and from
what he tells us, there seems te be no difference between kevala and
pratyaksa. Later commentators have not commented on Jayatirtha's
contradiction ; but it becomes understandable if we realize that Dvait]
kevaia corresponds to Jaina prafyaksa. Jayatirtha must have been aware
of this and at this point failed to keep Jaina and Dwaiti terminology
apart.

There are more indications of Jayatirtha’s familiarity with Jaina
thought, e.g., when he defines moksa twice, once in his view (bhagavat-
prasddad asesanistanivrttivisistanandadisvarapivirbhavalaksana muktir-
bhavatiti)'” and once as the Jainas view it (sva@bhavikarmasvaripavir-
biigvah),'® i e,, wsing remarkably similar wordings ; and when he discusses
the various kinds of souls as accepted by Jaina thinkers, it seems that
another contamination of Dwvaiti and Jaina thought takes place. For
details, 1 would like to refer to my article on the subject, which is to
appear soon in the Journal of Idian Phifosophy 1?

Ever since Safkara set the example in his Brahmasiatra-bhasya, all
Vedanti commentators on the Brahmasitra criticized Jainism in a similar
fashion in their commentaries in the natkasmindadhikarana of the
Samayapdda in the 2nd chapter of the sgira. The criticism is aimed at
two ideas : firstly, the Jaina notion of the size of the soul (coosidered
to be as large as the body which it occupies; but this is actually an
oversimplification of the actual Jaina view), and secondly, and more
importantly, the Jaina doctrine of anekanravade as expressed in
syddvdda, one of the Jaina ideas which has been most misunderstood,
distorted and satirized throughout Indian philosophical history. Sankara
conveniently overlooked that the Jainas did not say that opposing
predications may be made about the same object from the same point
of view In the selfsame temporal and spatial circumstances, znd his

15 pratyaksam saptavidham, PL, p. 123,
16 [hid.

17 R. 8. Panchamukhi (ed.), Pramanapaddhari by Sri Sci Jayatirtha, Dharwad : Sri
Rapghavendra Pratishthana, 1982, 13, p. 165,

18 Srimaritikakripadaviracita Sriman-nyrayasudhie. 3 vols. Mulabagaly : Srimai-
prsannitrachavendra Matha, 1985-6, p. 1225,
18 Robert J. Zydenbos, “On the Jaina Background of Dvaitavedanta™, in the

Journal of fndian Phifesophy (forthcoming).
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criticisin does not go fir beyond saying that the Jainas contradict
themselves. All later Vedantis have followed this model refutation of
Jainism, and so we find the same recur with Madhva and Jayatirtha.
But syddvdda is the natural outcome of the realistic ontology of Jainism,
which recognizes the unsublatable existence of the external material
world and at the same time refuses to reduce mental and spiritual
phenomena to the level of the material. Thus in the case of, e.g.,
universals, the Jainas accept the existence of many qualities simultane-
ously in a given object, which are different from the object in question
and at the same time identical with it.

In Dvaita, the problem of the upiversals was solved by means of
the concept of visesa or ‘distinction’. This concept first appears ina
theological discussion concerning the visvaripa of Visnu, viz, whether he
is identical with the vifvarapa or different from it,** Madhva quotes an
earlier text, ascribed to Vyidsa, which says that through vifesa Visnu
can have one and many forms at the same time. Visega is described as
vastusvardgpa, the essence of a thing, and is self-supporting. In his
commentary, Jayatirtha points out how the Nyaya solution leads to
infinite regress,?! as the Jainas have said earlier. There is nothing
without visesa and it is only due to vifesa that any thing can exist at
all. There is no fallacy involved here, says the text, ‘because we
experience oneness and also experience visesa” : we know it through
our direct experience of the oneness of the distinction and what is
distinguished by it, Jayatirth calls visesa the padartha-sakti,®® the
‘power of the object’ which acts as the representative or substitute of
difference. In this arguing in favour of the notion of the one which is
at the same time many, of the substance which is one with its qualities
and yet different, of differences which exist only in a certain, qualified
sense, we see something which is basically the same as syadvada,
although the Dvaitis have further elaborated the doctrine with addi-
tional terminology.

As I have mentioned earlier, Dvaita accepts the svatah-pramanya of
knowledge, meaning that any piece of knowledge is to be considered
truthful until and unless proven untrue. Truthfulness is known through
the saksin or witness, the ultimate pramdna. This is an aspect of the

20 . Prahladachar (ed.), Srimadanandar g'r.‘hagm-‘afpadaviran‘fm': (Fitaiatparva-
nirnayah, Bangatore ; Purnaprajna Vidyapitha, 1987, p. 208,

21 Jayatirtha's Nyayadipika on the Gitaratparyairnaya, p. 210.

2z P, Nagaraja Rao (ed., tr.), Vadavali by Juyatirtha, Advar : The Adyar Library,
1943, 471, p. 134
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soul, is therefore also called the svargpendriva and is described ds
JRanaripa, pramatrsvaridpe and aumasvaripa or ‘of the nature of the
self’.®8  This last description is most interesting, since here again we
see how a Dvaiti concept corresponds to a concept which the Jainas
have held for many centuries prior to Madhva : the soul is knowledge
and is the knower. The Dvaiti concept of the saksin thus appears to
be one aspect of the Jaina theory of the soul, which has been made
more explicit through the use of a new term. For further details on
this subject I would like to refer again to my forthcoming article.

From what I bhave told uvntil now I believe it is evident that
Madhva’s philosophy was influenced by Jainism in its epistemology,
ontolegy, logic and theory of the soul frem the beginning. In what we
may call a typically Veddntic manner, this has never been admitted by
any author in the tradition. This may seem odd to students of the
western philosophical tradition, where, e g, Thomas Aquinas, the official
philosopher of the Roman Catholic Church, openly admits his admira-
tion for and indebteduess to the heathen Aristotle. This lack of
fairness on the part of the Hindus towards the non-Hindus is probably
due to socio-political reasons.

If we consider that Dvaita spread across India and became the phi-
losophical base of popular religious movements in various parts of the
country (one of which also spread abroad spectacularly), then it is clear
that the impact of Jainism on Hinduism has been far from superficial,
Therefore, it is also clear that we must reassess the view commoaly held
in academic circles that Jainism played a rather marginal role in Indian
cultural history.

Jainism and Dvaita Vedanta are the two schools of realistic philo-
sophy of Indian origin which have remained living traditions in India
till today, and from the evidence which I have given carlier we see that
the basic framework of this joint living realistic tradition bhas been
provided by Jaina thinkers. Jaina and Dvaiti thought are both worth
studying in their own right, but also as a necessary corrective to the
popular false view that Indian thought is generally illusionistic and that
Advaita represents the acme of Indian philosophy. Both of these
schools of Indian realism are yet to receive proper recogaition from
modern scholarship.

[ January 1991 ]
23 pPL,p. 123
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Social Life in Gujarat and Rajasthan
in the 19th Century

as revealed in a scroll of invitation

Surendra Gopal

VijRaptipatras or vinatipatras were the invitations sent by the Jaina
devotees to their religious leaders to come and preach, and participate
with them in festivals enjoined by their religion. As a source of social
history, the importance of these invitations is immense, as these were
not mere matter-of-fact letiers but contained elaborate descriptions
of persons, places and goods. We learn from these about food that was
popular, textiles that were in use, the market that served local needs
and the people who provided leadership in both secular and religious
affairs. Besides, these invitations were decorated with paintings
which portrayed both religious and secular motives.

The vijiaptipatra under review® was sent by the Jaina devotees of
Merta near Ajmer in Rajasthan to Acarya Vijayjinendra Suri of Tapa-
gaccha sect at Virampur near Ahmedabad in Gujarat in Samvat 1867
(1810 A.D.). The scroll is 32 fi. long of which paintings occupy 17 ft.
The rest contains description of Merta and Virampur, of people and
personalities at these two places and the personal qualities of the Acarya.
It is written partly in Sanskrit and partly in vernacular and is a mixture
of prose and verse.

The paintings, while showing some religious scenes, also depict a
mosque, a bazar and a dancing girl. The types of illustrations also
indicate the religious tolerance and liberal attitude of the Jainas who did
not mind portrayal of a mosque and a dancing girl in such a document.

i  The original document, which lies in the possession of Gujrati Tapagaccha Sangh
Library, Calcutta. has beetr published in Shri Makavir Jain Vidyalava Golden
Jubiiee Volume by Shri B, L. Nahata, Illustrations by courtesy of Gujrati Tapa-
gaccha Sangh Library, Calcutta and Shri Mahavir Jain Vidyalaya, Bombay.
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As already said, the language used in the document is a mixture
of veruacular and Sanskrit. Evidently the tradition of the study of
Sanskrit among the Jainas continued, side by side with their patronage
of the local dialects. They were particularly appreciative of local
poets, as can be seen from the fact that the verses included in the scroll
are by one Gulvijay of Merta., These verses can be sung in definite
rdgas and these have also been mentioned. The verses contain useful
material for social history, For instance verse 5 in the scroll describes
the important buildings of Virampur. Verses 6-11 depict the market
place, the traders, vegetables and fruits that were bought and sold,
silk fabrics marketed and sweetmeats that were available. A few lines
in original are quoted below :

cahuta mandap réajai ho virajai marag copda

Sreni hataul ot
Phirta chatrise pauna ho nahi tind dhan dhan sundard

vyapdri bahu mot

capal turangam sohai ho man mohai gayavar gdjargd
rath su palkhivanmi jor

raj marag me taruni ho gat varani gayavarani sadi
calti maecasma cor

miitt kit nari ho sur nart parai sobhati
phirfi cohatd mah

lejo bahu che bhaji ho man raji dekhi nai huvai
vaigan sag vikdha

kharik pista khifura ho man jira kista huvai sada
pungiphal bahu mol

amba rayan keld ho bahu meli meva samtha
levai lok amol '

Jariyad resmi gantha ho bhari baith@ thirma sabtu
pattu nila lal

pancrang pat pamdiyd ho bhalfadiya vinti nag bhala
bhari mola mal

sadi chintd suhavai ho man bhdvai odhan kambli
dev kusarn vali dakh

jati taj cini ho vali phini khurma jalebiya
ladu ghevar sakh

As wc have it from the above lines, the market place of a small
town of Gujarat was throbbing with life and activity. Even the narrow
lanes and bye-lanes had a vast crowd. We further know that the ladies
often visited the market place which shows that the ladies were free to
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move outside their household. Among the fruits and vegetables we
have the following names : brinjal, sak, mangoes, and plantains. People
are stated to take them in plenty which shows that they must have been
fairly cheap. Particularly costly was betel-nut (pungiphal). The market
sold costly fabric to suit the pocket of the rich along with ordinary blan-
kets for the common people. The names of the sweets mentioed in
the verse are an additional attraction,

Verses 12-13 describe the Jaina temples of Virampur of which
one is that of Santinatha and another that of Par§vanatha. Verse 16
refers to the Hindu gods and goddesses worshipped in the city

mata ifvar ganapati ho phanapati bhairi dehra
sahasling talava

Jjogan cosath mandi ho grahacandi bavan virng
piifai Sivamari bhava

Doha 1-2 describe the local rular of Virampur, Rao Fateh Singh
who was a follower of Siva. He has been praised for his just and be-
nevolent role. Verse 19 speaks of Tokar Seth who was the leader of
the Jaina community at Merta, the sender of the present invitation on
behalf of the Merta Jainas,

We have also a description of Merta from the poet’s pen. Man
Singh was the ruler of this city who was assisted in running the adminis-
tration by one Pancoli Gopaldas, Mansingh was a Hindu. The town
was inhabited by a large number of traders, many of whom were mil-
lionaires but thieves were conspicuous by their absence. As the poet
sang :

bahu vyapari tiki vasai re lakhpati adhikai man
cor carad navi sancarai re gori gdvai gan re

Besides, there were skilled goldsmiths, tailors, shoe-makers and beauti-
ful and adept dancers in the city. As we have it again from the same
poet -

darji patva sundar@ re tamboli sondr
ganikd moci turakdd re ityadik suviedr re

This picture of small towns of Rajasthan and Gujarat in the early

19th century reveals that the mediaeval feudal tradition had not yet
known a breach.

| Yanuary 1972 ]
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Antiquity of Bharata War as Revealed
from Jaina Astronomy

Sajjan Singh Lishk and S. D, Sharma

The sage Vyasa is said to have compiled the great epic Mahabharata
and Vailarhpayana recited it to king Janmejaya. Some schools are
biased against the historical authenticity of Bharata war.! But such
views are more or less based on qualitative survey of language, popular
myths, and geneclogy etc and coupled with more of subjectivity,
Qualitative analysis is more or less only a means to quantitative analysis
based on astronomical method for the determination of historicity of an
event. Besides it is worth reproducing words of V. C. Pandey.?

“In a country like India which abhorred fanaticism and monolithic
approach and which did not persecute the Kautsas and the Carvakas
who denounced the Vedas and God respectively, the historicity of the
Mahabhéarata war could not have gone uncontested, if it were myth.”

The factual memory of this war was not only preserved in Brahma-
nical literature but also in Buddhist and Jaina canonical literature
abundent in many astronomical observations which are quite dependable
and many results are also supported by archaeological evidences. Here
the antiquity of Bharata war has been quantitatively analytically
examined in the context of its relevance to the Jaina astronomical data
of post-Vedanga pre-Siddhantic period popularly known as the dark
period in the history of ancient Indian astronomy.3

Kaye has opined that Mahabharata was written about 400 B.C. to
400 A.D.* This assignment seems to be worth pondering in the light
of the fact that Mahidbhdrata contains some astronomical referencest to
bigger cycles like muahdyuga, kalpa, etc., specific order of planet, i.e.,
Venus, Jupiter, Mercury, Mars, Saturn, Rahu and the other planets,
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(ii. 11.37) notion of solar months with refence to eight auspicious
sarnkrgntis also; 13 days halfmonth, which according to Dixit implies
true computations of planets and the notion that the large stars look so
small in concequence of their distances (iit. 42-24).5 Such references
are not found in Vedanga Jyotisa® but they are dealt with part and
parcel in Siddhadntic astronomy ascribed to 3rd/4th century A.D., but as
a matter of fact the antiquity of Sarya Siddhanra (200 B.C ), the earliest
milestone in Siddhantic astronomy, is still controversial. Such views
were naturally held in esteem in the absence of any link between
Vedanga Jyotisa and Siddhantic astronomy, However our investigations
into Ganitanuyoga, a class of Jaina works? chiefly dealing with Jaina
astronomical and geographical data, reveal out that Jainas had not
merely aquainted themselves with Vedanga Jyotisa, but also advanced
the cause of astronomy to a greater extent and had ranked it as an
essential part of education of a Jaina priest.® Jainas had explicitly deve-
loped notions of declination,® celestial latitude,® and obliquity of
ecliptic.1® Yoga and Karana were added to the incomplete paficdnga
of Vedanga Jyotisa.»* The zodiacal swretches of nakgatras were first
measured by Jainas who later evolved the system of giaduating the
zodiacal circle into modern degrees.’? The probable course of conver-
sion of 30-fold system of time units (trigesimal system as we have called
it) extant in Atharva Veda Jyotisa into the sexagesimal system!® was
made during Jaina astronomical pericd and the system was later
commonly used in Siddhantic astronomy. Such notions have not been
unearthed in Mahdbhirata so far. It may therefore be strongly empha-
sized that Mahabhdrara dates eaclier than the Jaina school of astronomy

was profoundly established, Evidences are still wanting to prove this
view :

a. Mahabharata contains time-units like kala, kdgtha etc. resembling
with Vedanga Jyotisa units of time, but JSaina texts present an ad-

vanced system of time-units like muhirta, truti, kala, lava, and
ninmesa etc,18

b, Mahabhdrata does not contain any reference to week days,! and we
do not find it in Jaina texts also,?

c. Tilak’s interpretation of the 13 days’ half month implying the know-
ledge of very accurdate astronomical computations has been refuted
by K. L. Daftari' arguing that the 14th #ithi coming on a day on
which at the sunrise there was the 13th #ithi, was made the 15th
tithi by the Rahu i.e., by the eclipse. This view is more authenti-
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cated by the fact that the calculated tir#i was longer than the actual
one and hence the error was rectified through the direct observation
of the phenomenon of eclipse formation.

d. Some western scholars! agree that astronomical reterences fouand in
Mahabhidrata could not have eatered in before Hipparchus (C. 150
B.C) and therefore they ascribe Mahabhdrata to a period near the
advent of the Christian era, but such references are related to Jaina
astronomical develepment of the post-Vedanga pre-Siddhantic period,
For example, the Vedanga Jyotisa Dhanisthadi® system of naksatras
was changed into Sravanadi system as found in Mahibharata before
the Jaina’s Abhijitadi system? was held in esteem.

In the context of these arguments, suffice it to say that Mahdbhdrata
contains much that belongs to the intermediate period when the Jaina
astronomical system was gaining over Vedanga Jyotisa. There has been
a tradition'® in ancient India that astronomical computations were based
on the sidereal system over many centuries before any rectification was
made for the error into the calculated and observed phenomena, On
the basis of Dhanisthadi system of naksarras, Vedanga Jyotisa is generally
aseribed to about 14th century B.C.,1 Whereas Jaina texts contain much
that belongs to about 5th/6th century B.C.1% when the Jaina School of
astronomy has gained a vigorous momentum under the celebrity of Lord
Mahivira. Therefore the notion of Sravanadi system may be assigned
an intermediate period of about first millenium B.C. The date of the
painted greyware as also of the discovery of Iron, both associated with
the Arvans, have been put arouad 1000 B.C. by archaeologists.? K. L.
Daftary on analysing the astronomical data as found in Mahabhdrata
has given its date to be about 1200 B,C!* Of course, there is always a
possibility of difference of 200 or 300 years in such astronomical calcu-
lations,? whereas the general precession takes about a thousand years
to cross over the zodiacal stretch of a naksatra. However astronomical
evidences are guite dependab’e as they are confirmable in the mathema-
tical texture in relation to one another. However a similar differencs
of a few hundred years also creeps into the method of carbon dating of
an event.?

Besides, the fact that nakgsarras are chiefly given to be 27 in number
in Mahabharata, except a passing reference to the 28th naksatra® whereas
Jainas astronomical computations are solely dependable on the system
of 28 naksafras.” Obviously Mahabhirata should be assigned a period in
between Vedanga Jyotisa and Jaina astronomy, but attention may he
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called upon the fact that there is a legend (Maitreyiva Brahmana iii,
230.11) that the 28th wnaksatra, Abhijit, dropped out but Taittiriya
Brahmana (1.5.2,3) marks it as a new comer.,® Abhijit is meotioned as
a fallen star in Mahabhdrara (iii. 232.2y also.! 1t therefore suggests that
Mahdbharata belongs to the Brahmanic period as also Jaina system of
28 naksatras does. However it cannot be ascertained as to how far the
Jaina school of astronomy had been independently flourishing parallel
to Vedanga Jyotisa till it gained over the latter in the post-Vedanga
pre-Siddhantic period, The possibility of such a tradition is, of course,
evident from the preservation of Jaina continuity of 24 Tirthankaras
(ford-makers) with Lord Mahavira as the last one of the second round,?
and from the diversity of three different schools of ancient Indian astro-
nomy /.e. Lagadha, Videha and Gandharva.'s

Consequently it may be inferred that Mahdbhdrata belongs to a
period earlier than first millenium B.C. and some later interpolations in
the text should not be confused with which however, on the other hand,
might be related to a different school of astronomy of this period which
can be ascertained only when the different schools viz. Lagadha, Videha,
and Gandharva etc. are properly unearthed. Several important results
have been obtained from our investigations into the field of Jaina Astro-
nomy?® belonging to post-Vedanga pre-Siddhantic period and compared
with Jaina astronomy an analytical study of Mahabharata is still in
progress.

The authors are cxtremely grateful to Dr. Bhatnagar, Dircctor, Nehru
Planeiorium, Bombay and Shri R, N. Doshi for their keen interest in our research
in Jaina Astroncmy,

[ January 1979 ]
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Contribution of Jaina Philosophy to
Indian Thought

Mohan Lal Mehta

Jainism is a non-Vedic or non-Brahmanic religion. But it should
not be regarded as a ngstika faith, becauvse it firmly believes in the
existence of spiritual realities like soul, kgrma, reincarnation, liberation
etc. The Jaina philosophy, no doubt, has some similaritics with the
other Indian philosophical schools, it has its owa peculiarities as well,

The Jaina philosopher uses the terms saf, tatfva, dravya, artha,
padartha, tatitvartha etc, generally as synonyms for Reality. He does not
make any strict distinction ameng them. The other Indian philosophers
do not agree with him. The Vaisesika uses the term paddrtha for dravya,
guna, Karma, sgmdnya, visesa, and samavaye, but the term artha is
reserved only for the first three! which are called sar owing to the
connection of sattd by the samavidys relation,®? The Sankhya regards

prakrii and purusa as tattva, The Naiyayika calls the sixteen principles
as sat.’

The Jaina defines Reality as possessing origination, decay and
permanence or as having qualities and modes.* Origination and decay
are nothing but the changing modes or forms. Permanence is the same
as the essential qualities or attributes. Thus, Reality is possessed of
both change and permanence. Here arises a question : How can change
and permanence, which are contradictory, live in one and the same
thing ? The Jaina philosopher says that permanence is not to be
understood as absolute changelessness. Similarly, change is not to be

1 Vaisesika-sutra, 1.1.4, 8.2.3,
2 [Ibid., ".1.8.

3 Nyaya-bhasya, 1,11
4 Tativartha-sutra, 5.29-30; 5,38,
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taken as absolute difference. Permanence means indestructibility of the
essential nature (quality) of & substance.! Change means origination
and destruction of different modes. Reality is transitory as well as
permanent, different as well as identical. No object can be absolutely
destroyed, nothing can be absolutely permanent, The modes (paryayas)
change, whereas the essential characteristics (gundgs) remain the same,

Qur experience tells us that no object is absolutely identical. We
expericnce this also that the differences are not absolutely scattered.
Jainism accepts this commonsense view and maintains that the identity
or permanence exists in the midst of all the varying modes or differences.
There is no reason to call in question the reality of the changes or of
the identity, as both are perceived facts. Every entity is subject to
change and maintains its identity throvghout its career. Thus, Reality

is a synthesis of opposites—identity and difference permanence and
change,

The Vedantist starts with the premise that Reality is one permanent
universal conscious ecxistence. The Vaibhasika and the Sauntdnotrika
believe in atomic particulars and momentary ideas, each being absolutely
different from the rest and baving nothing underlying them to bind
them together, The Naivayika and the VaiSesika hold particularity and
upiversality to be combined in an individual, though they maintain that
the two characters are different and distinet. A Real, according to
them, is an aggregate of the universal, i.e., identity and the particular,
i.e., difference, and not a real synthesis. The Jaina differs from all these
Indian philosophers and holds that the universal and the particuler are
only distinguishable traits in an object which is at once identical with
and different from both. A Real, according to him, is neither a parti-
cularity nor a universality exclusively but a synthesis which is different
from both severally and jointly though embracing them in its fold.®

There are six ultimate substances or eternal Reals in the Jaina
metaphysics : 1. Soul (jiva), 2. Matter (pudgala), 3. Medium of Motion
(dharma), 4. Medium of Rest ‘adharma), 5, Space (gkasa), 6. Time
{kala). The souls are infinite (gnanta) in number and each soul has
innumerable (asankhyeya) indivisible partts (pradesas).” By contraction
and expansion of these parts the soul is capable of occupying different

5 Ibid., 5.31.
6 Astasahasr!, pp. 147-8.
7 Tartvartha-sutra, 5.8.
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bodies like the light of a lamp that occupies a small room as well as a
big hall.® It can occupy the smallest possible body of a bacterium or
the targest possible body of a whale. No other school of Indian philo-
sophy regards the soul as equal in extent to the body it occupies.
Jainism maintains that even the emancipated souls, which have no
physical forms, since they are not possessed of bodies, have the psychi-
cal forms of their last bodies. Though the liberated souls possess their
own form and maiptain their individuality, there is perfect equality
among them. They do not obstruct one apother. Jainism does not
believe in personal God, Every soui, which is capable of salvation is
possessed of the innate nature of Godliness It can attain the state of
Godhead through right belief, right knowledge and right conduct. This
state is nothing more than final liberation, All the liberated souls are
essentially equal. None of them enjoys any privilege. Every emanci-
pated soul perfectly shines with infinite knowledge, infinite intuition,
infinite bliss and infinite power. '

Matter consists of two forms : atoms (erus or paramanus) and mole-
cules (skandhas). The indivisible material particle is called atom. It
is the smallest possible form of matter.? Each and every atom possesses
touch, taste, smell and colour and is potentially capable of forming
earth, water, fire and air. There are no distinct and different kinds of
atoms of earth etc., i.e., the atoms are ultimately not different. Airy
atoms can be converted into water, watery atoms can be converted into
fire and so on. Ultimately, all the atoms belong to one and the same
class, viz , the class of matter, Sometimes they form earth, sometimes
they form water and so on. All this depends upon certain conditions
and combinations, Air can be converted into a biuish liquid by conti-
nuous cooling, just as steam can be converted into water. Thus, accor-
ding to Jainism, earth, water, fire and air are not ultimately separate
and independent entities but only different forms of matter. There are
no ultimate qualitative differences among them. The school of Nyiya-
Vaiesika does not agree to this view of Jainism. It regards earth, water,
fire and air as absolutely different and independent substances, and
hence, their atoms are also ultimately distinct and different.

A combination of atoms is known as molecule. It possesses a gross
form and undergoes the processes of union and division. The manifesta-
tions of molecules are found in the form of different kinds of body,

8 Ibid.. 5.16.
9 Sarvarthasiddhi, 5.25,
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organs of speech, sound, heat, light, darkness, shade ete.l® Some Indian
philosophers like the Vaidegika etc. associate sound with ether. The
Jaina does not accept this view., He explains the creation of sound as
due to the violent contact of one material object with another. A single
molecule cannot produce sound, Darkness is a positive entity. The
Naiydyika and the Vaifesika maintain that the existence of darkness is
nothing more than the non-existence of light. Darkness is not a positive
reality but the mere negation of light. The Jaina holds that darkness
enjoys an independent existence. It is as real as light.

No other Indian philosophical schoo! than Jainism admits that
karma is also material, According to the Jaina conception, karma is
an ageregate of very fine material particles imperceptible to our senses,
The entire cosmos is fuil of that kind of matter which can take the
form of karma Through the actions of body dnd mind the karmic
matter gets into the soul and is tied to it according to the modifications
of consciousness consisting of passions. In the state of bondage the
soul] and karma are more intimate than milk and water,

The medium of Motion is helpful in the movement of the souls and
matter, Though the souls and matter are possessed of the capacity of
movement, they cannot move unless the medinm of motion is present in
the universe. As water helps fish in swimming, the medium of motion
assists the souls and matter in their movement. This substance is form-
lissi? and exists everywhere in the universe, The auxiliary cause of
rest to the souls and matter is known as the medium of Rest [t is also
formless and pervades the whole of the universe. The conception of
the media of motion and rest as two separate substances is a unique
contribution of Jainism to the Iodian philosophy.

That which provides accommodation to the souls matter, the media
of motion and rest and time is called Space It is also formless and
all pervasive. It consists of two divisions ; universe-space (Jokakdsa)
and non-universe-space (alokgkdsa:, That space in which all the other
five substances exist i known as universe-space. That which is beyond
this universe-space and has nothing in it is called non-universe-space.’?
It is empty space or pure space. No other Indian philosophical system
believes in such an empty space,

W0 Tattvartha-sutra. 5.19-20, 24,
11 Without touch, taste, smell and colour.
12 Dravyasangraha, 19,
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Time is the auxiliary cause of change. The souls etc,, which are by
their own nature in the process of constant change accompanied by
continuity, are helped by time or as the media of motion and rest are
helpful in the movement and stoppage of the souls and matter, time is
helpful in the origination and destruction, i.e., modihications of the
souls etc. In other words, the function of time is to assist the other
substances in their continuity of being through gradual changes or
modifications. Unlike the medium of motion etc, time is not a single
continugus substance, The particles of time exist throughout the
universe-space, each time particle being located in each space-point.
The innumerable substances (particles) existing one by one 1o every
point of the universe-space, like heaps of jewels, are the umits of time.!?
They are formless, Thus, according to Jainism, time is not one subs-
tance but comprises innumerable substances. [t consists of innumerable
minute (indivisible) particles which pever mix up with one another,
This conception is a unique one n the history of Indian philosophy,

The Jaina holds that knowledge is like light. [t is self-illuminating
as well as other-illummating.’® This refutes the position of the Bhatta
Mimamsakas etc. who hold the non-perceptibility of knowledge and
the conception of the Yogacaca Buddhists etc. who do not accept the
reality of the external world.

Knowledge is of two Xkinds. Is this two-fold classification to be
understood in the terms of the two kinds recognised by the Buddhists,
viz, perceptual and inferential, or in a different way 7 The Jaina classi-
cation is certainly different. It is in the terms of perceptual (pratyaksa)
and non-perceptual (paroksa). The perceptual knowledge is direct or
immediate, whereas the non-perceptual cognition is indirect or me-
diate,}® That which knows is the soul and that which manifests itself
in the soul without the operation of the senses and mind 1s direct or
immediate knowledge, whereas that which arises with the functioning
of the senses and mind is indirect or mediate knowledge 1® Here the
Jaina differs {rom those who contend that knowledge resulting from
the operation of the senses is direct and that arising without the
functioning of the senses is indirect.

13 Ibid., 22.

14 Partksa-mikham, 1.1 ; Pramuana-naya-tatt valoka, 1.2,
15 Pramana-mimamsa, 1,1,9-10, 16 : 1.2.1.

16 Sarvarthasiddhi, 1,12,
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The Vaifesika as well as the Satkhya maintains that there are three
means of knowledge, viz., perception (pratyakga), inference (anumdna)
and word (@gama). The Naiyayika accepts analogy (upamana) in addi-
tion to the three. The Prabhakara Mimarhsaka adds implication
(arthdparti) as the fifth. The Bhatta Mimarhsaka accepts negation
(abhava) as an additional means. All these means of valid knowledge
except negation, are included in the perceptual and non-perceptual cog-
nitions recogaised by the Jaina. As regards negation, it is not accepted
to be different from perception. Since Resality partakes of the nature of
both being and non-being, negation cannot have an object of its own.
A Real, as a matter of fact, is made up of both being and non-being
as its constitutive elements, since it has being in respect of its own
nature and non-being in respect of the nature of anothers. A perceptual
cognition determines its objects by way of affirmation and negation,
When we say that the Jar is not on the ground, we simply mean by it
the perception of a surface of the ground and not a perception of the
Jar. The surface of the ground itself is the negation of the Jar.

The Jaina logicians divide perceptual knowledge into two categories.
That perception which is directly derived from the soul is known as
extra-sensory perception or real perception (pdramadarthika pratyaksa),
The perception conditioned by the senses and mind is termed as sensory
perception or pragmatic perception (s@mvyavahdrika pratyaksa).'’
Omniscience (kevala), telepathy (manahparyaya) and clairvoyance (gvadhi)
come under the first category. The second category consists of sensa-
tion (avagraha), speculation (fid), determination (avdya) and retension
(dhdaranad).

The perfect manifestation of the innate cognitive nature of the soul,
emerging on the complete annihilation of all the obstructive karmic
veils, is called omniscience.® It is the highest type of perception.
Omniscience is not the only instance of extra-sensory perception. There
are other varieties also. Owing to the variation of the degrees of the
destruction of obstructive veils, the extra-sensory perception admits
of two wvarieties : limited knowledge, i.e., avadhijiana and knowledge
of the modes of mind, i.e., manahparyaya-jfidna'® That extra-sensory
perception which is confined to the objects having form, i.e., material
objects, is called limited knowledge, ie., clairvoyance. The mind,

17 Pramana-naya-taitvaloka, 2.4,
& Pramana-miimamsa, 11,15,
12 Ibid., 1.1.18.
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according to the Jaina, is a particular material substance. Its modes
are the different changes of state emerging into acts of thought, The
direct knowledge of these modes is called manahparydya-jRdna, i.e.,
telepathy,

The non-perceptual knowledge is of five kinds; recollection
(smarana), recoguition {pratyabhijiiana), induction (varka), deduction
(anumdna) and verbal knowledge (agama;.*°

Recoliection is a cognition which has for its condition the stimula-
tion of a memory-impression and which refers to its content by a form
of the pronoun ‘that’. It is Jainism alone that regards recollection as an
independent organ of valid knowledge. As a consequence, it has to face
& number of objections from the side of opponents. How can recollec-
tion be an orpan of cognition when it is not cognisant of a datum per-
ceived at present, and thus is found to lack an objective basis 7 The
answer is : [t is certainly based on an object that has been experienced
in the past. The reality of the object, and pot its actually feit presence,
is the condition of validity of a cognition. If the opponent thinks that
the revelation of the relevant object is the criterion of validity, it is
found to be equally present in recollection also, How can a dead object
be the generating condition of a cognition like recollection ? The Jaina
answers : The object is not the generating condition of knowledge. As
light, which comes into being on the operation of its own conditions,
reveals the objects Jar and the like, though pot generated by them so
also a cognition, which comes into existence by iis own conditions,
viz., the sense-organ or the mind accompanied by the destruction cum-
subsidence of the obscuring veil, reveals its object, though it is not
produced by the object. Moreover, if recoliection is regarded invalid,
one must be prepared to repudiate the validity of inference, since there
is no possibility of inference being realised umless recollection has
already taken note of the necessary concomitance. Hence, recollection
has to be accepted as a valid and independent organ of knowledge.

Recognition is the synthetic cognition born of observation and
recollection as typified by such forms as *it is the same’ (judgment of
identity), ‘it is like that’ (judgment of similarity), ‘this is different from
that’ (judgment of difference} and the like, Observation is the percep-
tnal cognition and recollection is an act of memory. These two are the
conditions of recognition which is a kind of synthetic knowledge, This

20 Pramana-naya {ativajeka, 3.2.
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refutes the view of the Buddhist who holds that there is no one know-
ledge as recognition, because it consists of two varieties in the form of
this and that which arc obvious and obscure respectively.

Induction or inductive reasoning is the knowledge of universal
concomitance conditioned by observation and non-observation.?* Obser-
vation in this context stands for the knowledge of existence of the
major term (sd@dhya) on the existence of the middle term (s@dhana) and
non-observation for the knowledge of non-existence of the middle term
on the non-existence of the major term. It cannot be maintained that
such knowledge is derived exclusively from perception, since it is beyond
the capacity of our ordinary perception to derive the knowledge of
universal concomitance, for our sensory perception is limited, whereas
the knowledge of universal concomitance is unlimited. Nor can it be
maintained that such knowledge is obtained by inference, since inference
itself is not possible in the absence of universal concomitance. It
follows, therefore, that induction or inductive reasoning is a separate
organ of knowledge. It is known as rarka or uha in the Jaina logic,

Deduction or inference is the knowledge of the probandum (sadhya)
on the strength of the probans (sa@dhana). It was of two kinds : for
one’s own self, i.e., subjective and for others, /e., syllogistic. The
subjective inference consists in the cognition of the probandum from
the probans ascertained by one’s own self as having the sole and
solitary characteristic of standing in necessary concomitance with the
probandum. Necessary or universal concomitance with the probandum
means the impossibility of the probans apart from the probandum. In
other words, the probans has inseparable relation with the probandum.
Inseparable relationship (avin@bhdva or anyathanupatti) consists in the
universal necessity of simultaneous and successive occurrence of simul-
taneous and successive events. The triple characteristic of the probans
maintained by the Buddhist, viz, its subsistence in the subject (pakga-
dharmatvg), its subsistence in the homologue (sapaksa-sattva) and the
absence of the same in a heterologue (vipaksavyavreti), as well as the
five-fold characteristic maintained by the Naivayika, viz., the absence
of contradiction of the probandum (abadhita-visayatva) and the absence
of a countervailing probans (asat-pratipaksatva) in addition to the above
three, is nothing but an elaboration of this inseparable relationship,
i.e., avindbhdva or anyathanupaparti, recognised by the Jaina.

21 Pramana-miimamsa, 1.2.5.
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The syllogistic inference is the knowledge of the probandum derived
from the satement of the probans having the characteristic of necessary
concomitance. Philosophers of different schools hold different views
as regards the constitution of syllogism. The Sankhya maintains that a
syllogism consists of three parts: thesis (paksa), resaon (hetu) and
example (drsianta). The Mimarisaka asserts four parts with the addi-
tion of application (upanaya). The Naiyayika asserts five parts with
the addition of conclusion (nigamana). The Jaina holds that the thesis
and reason constitute a syllogism adequate for an intelligent person,??
For others it may have more propositions also.

The cognition produced by the statement of a reliable person is
called verbal knowledge. One, who knows the object as it is and states
it as he knows it, is termed as reliable or authenitc (@pta).?® Such a
person can never tell a lie. The omniscient, who is totally free from
passions, is regarded by the Jaina as the real or extraordinary authentic
person. From the pragmatic point of view, father etc. are considered
to be ordinary reliabie persons. Verbal knowledge is also known as
scriptural knowledge. The Jaina scriptures are neither cternal, ie.,
apauruseya 1n the sense of the Mimarsaka nor God-Created, i.e., isvara-
krra as conceived by the Naiyayika. They are human creations based
on the preachings of the passionless omniscient Tirthankara, Hence,
they are valid means of knowledge.

Thus, Jainism has contributed a number of original ontological,
epistemological and logical concepts and enriched the philosophical
thought of India.

[ July, 1978 ]

22 Jaing-rarka-bhasa, 1.50.
233 fbid., 1.61,
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Prakrit Textual Criticism

Satyaranjan Banerjee
1. Introduction : Sratement of the Problem :

The Prakrit language, or more properly, the Middle Indo-Aryan,
belongs to the middle period of the Indo-Aryan language which is the
Indic branch of the Indo-Iranian sub-branch of the Indo-European
family of languages. So it is a connecting link between old Indo-Aryan
(i.e., Vedic and Classical Sanskrit) on the one hand and the New Indo-
Aryan languages (such as, Hindi, Marathi, Gujarati, Bengali, Oriya,
Bihari, Assamese etc.) on the other.

Prakrit is a vast subject. It covers literatures for over 1500 years
beginning from the time of Mahavira and Buddha (7th or 6th Century
B. C.) down to the time of the emergence of New Indo-Aryan (i.e.,
1000 A.D)) or even later than that. It includes literature written in
Inscriptional Prakrits, nearly about 1500 in number and distributed
geographically in almost ali parts of India—-South, North-west, West,
North and East ; it includes literature in Pali, both canonical and non-
canonical, and also literature written by the Jainas in Ardha-Magadhi,
Sauraseni, Maharashtri and Apabhramsa There are some non-Jaina
poets, such as, Satavahana, Pravarasena, Vakpatiraja, Rajafekhara,
Abdul Rahaman and several others. Sanskrit dramas offer us a great
variety of Prakrit dialects beginning from the time of 2nd or 1st Century
B. C. down to the time of 10th Century A. D. or even later than that.
Prakrit being a common speech and its dialects being representatives
of different parts of India, the variety of Prakrit dialects makes it more
difficult to handle any Prakrit texts easily, It also includes some other
Prakrits, such as, Kharosthi, Niya and Gandhari or Prakrit Dhamma-
pada, outside India.

Apart from the Inscriptional Prakrits, our knowledge on Prakrit
language and its dialects and sub-dialects, commonly known as ‘Literary
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Prakrits’, is mainly based on the works of Prakrit grammarians and
the dramatic and rhetorical works of Sanskrit writers. The Sanskrit
dramaturgists, such as, Bharata, Dhanaifijaya, Visvanatha, Singha-
bhapala, Sagaranandi and others, have given in their respective treatises
only the names of Prakrit dialects which should be or is to be spoken
by persons belonging to different strata of the society. The distribution
of Prakrit dialects in Sanskrit dramas is therefore, based on a sort of
socio-linguistic pattern, no matter whether the author of a particular
drama belongs to any particular region of India and speaking a parti-
cular dialect of Prakrit. While distributing the Prakrit dialects in a
Sanskrit drama, not a single author has shown any lack of knowledge
by which the prescriptions of the dramaturgists are generally violated.
But at the same time, it should be borne in mind that not a single
dramaturgist has ever given any characteristic features of the dialect
that they are prescribing for the dramatists. Bharata, of course, has
given some general features of Prakrit, but nothing about dialeets, So
where do the Sanskrit authors get the characteristics from ? Did the
dramatists know the characteristic features of Prakrit dialects from
their own personal experience, or from books current at their times ?

Our knowledge about Prakrit and its dialects is mainly based on
the grammarians beginning from Vararuci (4th or 5th Cent. A, D,)
down to Markandeya (16th or 17th Cent. A. D.}-—Vararuci and Hema-
candra being the oldest and the best representatives of Prakrit gramma-
rians. Although most of the Prakrit grammarians are later than the
Prakrit literature, the features of Prakrit including dialects as pres-
cribed by the grammarians are in major, if not in all cases, preserved
iz the works of the Prakrit writets and Sanskrit dramatists as we find
them printed to-day.

But to a scholar, it seems, there are works where features of dia-
lects as described by the grammarians are not fuily preserved, not even
in essential forms. Herein lies the main difficulty in handling a Prakrit
passage in a text. When a scholar opens up a Prakrit book and peruses
a few passages, he can easily detect that such book is written mainly
in X dialect, but it is also interspersed with other Y and Z forms. As
a result what bappens is this that we assume a different dialect for the
justification of variety of forms. This assumption may be partly true
at times, but sometimes it seems too much adherence to the manus-
cripts forgetting that some forms might be scribal etrors or wrong
representation of spelling, unless they can be justified historically. There-
fore, in editing a Prakrit text, the problems which a linguist faces are
mainly—
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(i) dialectal,
(ii) orthographic and

(iii) seiection of readings.

2. Problems in editing a Prakrit text :

(i) Dialectal

As we have said above, it is a very difficult task to determine the
dialect of a Prakrit passage. While edit:ng some Prakrit texts, even
scholars like Jacobi, Pischel were puzzled in determining the question
of language of the text.

Hermann Jacobi has assumed a Jaina Maharastri dialect of those
texts which are non-canonical on the one hand but written by the
Jainas on the other. In a similar way Richard Pischel has postulated
a Jaina Sauraseni of those Jaina texts which are written in Sauraseni.
At the time of Pischel, of course, no Digambara canonical literature
was published and so he had no comment on them. A few books by
Kuncakunda and Umasvimi were available, and on the basis of those
books he had established the Jaina Sauraseni. But recently the earliest
canonical literature of the Digambara Jainas were published first in
1939 and then completed the whole lot in subsequent years by 1960
after which most of the earlier editions were being reprinted. The first
of the series is Satkhanddgama which is written in Sanraseni dialect,
but again influenced by the older Ardha-Magadhi and the Maharastri
as well, giving it a name which is called by Pischel as Jaina Sauraseni,
The assumption of these two dialects—Jaina Maharastri and Sauraseni
is based on a notion that probably these two dialects are different from
the normal features of the langnage as embalmed and treasured up by
Prakrit grammarians. But how far they differ from Maharastri and
Sauraseni is a moot question and how far these differences are syste-
matic to form a separate dialect is another problem. These are the
questions which normally puzzle the readers of Prakrit. With regard
to the Inscriptional Prakrits and Pali, the question is not severs, but
with the Prakrit and Apabhramsa and partly with the early literary
specimens of some modern Indo-Aryan languages, the problem of read-
ings is acute.

Although inscriptions are written documents and we have more
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reliability in inscriptions than in the manuscripts, the earlier writers do
not offer the features of Prakrit that can go on at par with the inscrip-
tions. Take, for example, the drama of Advaghosa. We are all grateful
to Luders (Bruchstruck Buddhistischen Dramen, 1911) who has presented
. the fragments of some Buddhist dramas discovered in Turkestan and
dated by him in the first or second cent. A. D. In his opinion, there
are three types of Prakrit dialect employed by Afvaghosa in his plavs.
To use his terminology, they are old Suaraseni, old Magadhi and old
Ardha-Magadhi. The Dusta’s speech in three important points is simijlar
to the Magadhi of the Prakrit grammarians, it substitutes / for r,
reduces all three sibilants to § ; and has e in the nomipative singular of
- masculine nouns in ¢. But it ignores the rules of the grammarians in
certain respects ; hard letters are not softend (e. g., bhoti), nor soft
consonants elided {e. g., kumuda-gandha), when inter-vocalic, There is
no tendency to cerebralize n and in kalané the dental replaces the
cerebral. FPuller forms of consonants remain in hangho (hamho) and
bambhana (bamhana). Certain consonantal changes are irregular : ry > jj
and not yy: eg., gjja, Sc>cch, ks>kkh, not sk or cch, gt >tth
not st, kifsa>>kifa, ahalam than ahake, hake, haje, (Keith, Sanskrit
Drama, p. 86).

But it is a point worth noting here that not a single grammarian

“has even described any old features of Sauraseni, Magadhi or Ardha-
Magadhi, How should we justify these forms then 7 Should we recon-
sider the judgment of the manuscripts ?

(ii) Orthogrphic

The orthography of manuscripts is sometimes responsible for the
selection of a reading particularly of a Jaina manuscript. The peculiar
way of writing na and #a, y and th, ¢ and ph, jh and bk and many
other conjuncts makes us responsible for a wrong selection. Unless
one is thoroughly conversant with the calligraphy of Mss, one cannot
do any justice to the reading of a Prakrit passage. I need not dwell
upon this point here in detail.

(iif) Selection of readings

Leaving aside the orthographic representation of Prakrit, we shall
now pass on to the next problem, i.e., selection of readings, It is a fact
worth noting here that sometimes some editions are responsible for
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the peculiar, forceful and incongruous reading of a text. In this respect,
we shall divide our examples into two groups. Ia group A, some of
the grammatical texts are discussed, where the selection of a partisular
reading, instead of another, has caused us trouble in determining the
linguistic features of a particular language. [n group B, the reading of
some Prakrit texts are analysed.

A. Grammatical texts

Let us first take Senart’s edition of Kaccayana’s Pali Grammar.
Under the safra—jaydaya tudam-jani patimhi (11, 7. 24. No, 34)—jaya
iccetaya tudamjani iccete adesa honti patimhi pare, jaydaya pati tudam
pati jaydya pati janipari, Senart has read the seotence as fu-dampati
meaning ‘husband and wife’, and after that the word is included in ali
the Pali Dictionaries. But most of the scholars including Senart himselfl
were not happy with the reading. The ru prefixed to dampati is diffi-
cult to solve. T. W. Rhys Davids and William Stede’s Pali-English
Dictionary, The Pali Text Society, London, (1972) has explained the
formation of the word thus :

“tudampati (dual) husband and wife, [tu=dlal, for du, Skt dve.
dampati from dama = domus, Skt, daypati = Gk. despotes ; cf. also Kern
Toev-II, 93. who compares tuvantuva for duvanduval.”

In reality, the word is not fudampati, but simply dampati as in
Sanskrit, meaning husband and wife fx is in fact, an emphatic particle
meaning ‘but’, and the passage means, ‘‘but { = f«) when jaya is com-
pounded with pati, we get the compound as dampati, janipati and
jayapati.

Coming to the field of Prakrit, the situation seems to be wrose.
For one word, we could have several forms in Prakrit and at times it
is difficult to think which one is correct. Take, for example, the reading
isi in Cowell's edition of WVararuci’s Prghkrta-prakiasa. Cowell has
accepted the reading isi with a short initial i under the vy#i of a sitra
id- isat-pakva-svapna-vetasa-vyajana-mydangangaresu, 1.3 ie., {(in a group
of words beginning with isaz etc. i is substituted for the first ), whereas
he has given the variant reading with long 7 in the foot-note as isi.
In fact, the reading with long # is the correct one, as in all the editions
of all Prakrit grammarians so far kaown to us, the word is! with long
i at the initial is given, which is also Cowell’s reading in the foot-note.
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Moreover, there is no reason why the Sanskrit long 7 in igaf should be
short in Prakrit. The use of this word is also found wirth long i (cf.
islsl cumbidim etc. in Sankuntald, Act 1, prologue), As Coweil bas given
the alternative reading in the foot-note, this should not be taken as
printing mistake. The question of dialect will not also help us in
solving this reading, '

Hultzsch’s edition of Simbaraja’s Prakrte-ripdvargra offers us
another difficolty, Simharaja has based his grammar on Hemacandra
and Trivikrama, as far as examples are concerned. But with regard to
I, Hultzsch has edited his text with cerebral /, in cases where others
will have simple or dental /, In fact, cerebral /, is a rare occurrence in
Prakrit. The reason that Hulizsch’s edition contains cerebral / is due
to the fact that he has edited his text from a South Indian manuscript
preserved in the Royal Asiatic Society of London, where Sanskrit [/ is
written as /., which Hultzsch thinks a variety of Prakrit. That is why
in Bhasa’s dramas this cerebral /, is preserved. On the basis of this
feature L. D. Barnett once thought that there was a southern school of
Prakrit grammarians as well. (JRAS, 1921).

While giving the characteristic features of Sakari, Purufottama
in his Prékrtdnusasana has given two sitras as

stah stah XIII, 3
vigtarasya X1V.4

Some have suggested ‘na vigtarasy' i.e, but not in visfara. Even
then some scholars think that the sifras are not clear. Actually T feel
that the reading should be szak sro vistarasya as ope sitra. From the
method of framing the sitras, it is seen that the preceeding satra is
duspreksa-sadrksayoh ksasya kkho va (XIII. 2) where words are parti-
cularly mentioned for the Sakari dialeet, it is quite possible also that
the next sitra should contain a word as well, and the subsequent satras
are also framed with regard to some words. There is no reason to
think srah stah as a general rule.

B. Prakrit texts

Let us now consider some of the textual readings of Prakrit.
Sten Konow's edition of Karpuramasjari (KM) is a great problem.
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Here the problem is not only of reading but also of language. Accord-
ing to general belief the KM is written in a Sauraseni dialect. But
Konow has never mentioned it in so many words. In his opinion
Rajasekhara’s KM is written in a sort of mixed Prakrit—between Maha-
rastri and Sauraseni. In his edition what we find is that the verses are
in Maharastri and the proses are in Sauraseni following the dictum as
laid down in the works of dramaturgy. After 35 years, M. Ghosh
edited that text again. In his edition all the passages are in Sauraseni.
Konow has consulted several Mss, and some of the best Mss do contain
the readings in Sauraseni even in verses which he has either corrected
for the sake of dramaturgy or neglected as improper readings. Ghosh
has done just the opposite. For example ;

Sten Konow : hou (Ms. bhodu), Ghosh : bhhdu phurau (Ms, phuradu),
phuradu etc.

With regard to some of the readings of Desimamamald, Pischel
remarks ;

*Another great difficulty was raised by the examples which Hema-
candra adds at the end of the commentary on each stanza of the
ekaritha Sabdas. These examples are either void of all sense, or of an
incredible stupidity .. It was a most disgusting task to make out the
sense, or rather non-sense, of these examples, some of which have
remained rather obscure to me.” (Pischel's edition of Desingmamala
Poona, 1938, pp. 29-30.

This remark of Pischel depends upon the selection of readings
which, at times, seems to be ineffective poetically. Let us take one
example to demonstrate this truth,

Pischel’s reading :

adae sunahi ayade andda adayapa-pie sarasi  kdle-
amdhamdhumavinaya-varaha-vva thanam-tamittha anado kim

(Hc._ I. 18, verse 15)

The English translation on the basis of this reading will be as
follows :
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Q0 you the courtesan, hear (me), obh well, are you remembering
the time favourable to a paramour and a courtesan ? Well is the (meet-
ing) place of a paramour and an unchaste lady, is there any paramour 7"’

The assumption of the reading sunahi meaning s5rnu (*hear me’)
and ayade as independent words in Pischel’s edition followed by other
editions, gives us a sense that does not appear to be happy and con-
sistant. But these two words when combined sundhi + ayade—=S8kt.
sunabhi-kiapa acting as a dbahuvrhi compound representing vocative
singular form of a feminine base ending in ¢ and referring to adaye
as an attributive adjunct, will present us a good sense, because the
comparison nabhikidpa, nabhigarta eic. is rather usual in Indian litera-
ture, and even Hemacandra uses this comparison more than once in
the same book.

The next difficulty is with the root sarasi. The use of the Prakrit
root sara as an eguivalent to Sanskrit root smy ‘to remember’ is far
less common than the Sanskrit root sr ‘to go'. And it may be added
here that of the root smy, the form swmara very often puts in appea-
rance in Prakrit literature, and the form sgra is extremely rare. Hence
1 suggest sarasi meaning ‘go’. It is also suggested that andda-adayana-
pie should be taken in a locative form qualifying the word kale, i.e.,
‘the time pleasing to the paramours and courtesans’ which no doubt
yields a good sense, happy and consistent and saresi in the sense of
‘going’, its object ; being amdhamdhuma, when avinaya-varaha-vvatthanam
will stand in opposition to it, i.e,, the going of an uncaste lady to the
well which is the meeting place of the paramours and courtesans,

The Prakrit word tfam should stand for rad, meaning ‘therefore’
so tam ittha anado kim should be translated as ‘is there any paramour

(waiting for you) 7 So the translation of the improved reading should
be as follows :

“Oh, you the courtesan whose naval cavity is like a well, are you
going at this time pleasing to the paramour and the courtesan to (that)
well which is the meeting place of the paramour and the courtesan.
Why, is there any paramour (waiting for you) %"

It is very difficult to get a very good edition of Prakrit texts, Take,
for example, the editions of Kalidasa’s Sakuntalz by two eminent
scholars —Monier-Williams and Richard Pischel. Both have claimed
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that they have paid much attention to the readings of the text and have
carefully preserved the Mss, Pischel has an advantage over Monier-
Williams with regard to Prakrit passages, which, Pischel believes,
hHave been presented correctly, These two editions differ so much that
they represent two different recensions. But with regard to the treat-
ment of labial b and semivowel v, these two scholars vary too much.
About the retention of v, Pischel is in favour of the grammarians, while
Monier-Williams has a strong predilection for the historical develop-
ment of the sound and prefers . The common reader is at a loss to
decide which course to adopt. This problem is summed up in my book
The Eastern School of Prakrit Grammarians, p.99 which is quoted below :

“He (i.e., Pischel) says that the grammarians are not to be corrected
with the help of the manuscripts; but the manuscripts are to be im-
proved upon with the help of the grammarians. But it can be added
here that the peculiar characteristics of an eastern Prakrit, supported
by the eastern grammarians should not be rectified with the evidence
of the western grammar, So the Prakrit readings, in regard to labial &,
cannot be summarily rejected. It should also be noted that the readings
given by Monier-Williams seem to be based on an outlook of the his-
torical background answering to the reliability of one or two other
readings of the different manuscripts, while it will appear as almost
certain that the readings given by Pischel reveal a strong predilection
for grammar.”

In the Jaina canonical texts the problem is different. We are all
aware of mistakes that a scribe makes while copying the Mss from
another one, or writing from the dictation of a person. The copyist
may or may not be educated in the subject. As a result the Mss may
contain some mistakes which obviously defy the genuineness of the
language. These mistakes are at times regarded as ‘archaic’ or earlier
features of a language, Take, for an example, the one reading of the
Uttarddhyayana sitra (1.5)

kanakundagam caittanam vittham bhumjai sayare
evam silam caitianam dussile ramai mie

Here the reading with long I in ramai is difficult to accept, but for
rarchaic’. Similar types of readings of long i of verbs, such as vuceai
(1.2), nikkanjjai (1.4) are abundant. The readings with short i are
also available in the foot-notes.
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Besides these are orthographic problems in Jaina texts. The use
of ya-fruti, dental and cerebral », the sporadic cases of vioceless chang-
ing into voiced, and so on. These problems will remain as long as the
principles of editing Prakrit texts are not followed.

3. Manuscripts vs Grammarians

Having discussed some difficulties and anomalies of Prakrit texts,
what remains now is a great task for the scholars to determine the
principles we follow in editing a Prakrit text. The basic problem is
whether the grammarians or the manuscripts are to be followed. It is
not easy to answer the question, particularly when most of the scholars
think that any kind of linguistic phenomenon is possible in Prakrit.
Perhaps under the tacit influence of this so-called ideas, some of the
Prakrit forms have been incorporated in some editions which some-
times baffic and betray some of the basic notions of Prakrit language
including dialects as enunciated by Prakrit grammarians, It is true
that Prakrit grammarians are not very old, and most of the authors
belong at a time when the language was almost stereotyped like Sanskrit,
As a result the Prakrit features as embalmed and treasured up by the
grammarians vary from author to author, except a few general forms
which are common to all. The texts of Prakrit manuscripts are not
always uniformly common ; the variations are such that it is difficult
to follow any particular reading from the Mss. The copyists are not
always learned, more so, they may not have any knowledge or a very
limited knowledge of the language and hence every possibility of mak-
ing mistakes. The phonetics of the language is not always regular.
Sometimes the copyists add something to the Mss. to improve upon the
text. It is, therefore, not an easy task to edit a Prakrit text, as is nor-
mally the case with Sanskrit or with Pali.

4. Emendation :

It is my personal feeling that some sorts of emendations are neces-
sary to edit a Prakrit text—if the Mss. of a particular text do not help
us much-recording, of course, the variants at the foot-note. (CF. my
edition of Kramadiévara’s Prakrit Grammar, § 26. pp, 19-22),

5, Conclusion ;

The above are some of the specimens taken at random to show
the linguistic problems of Prakrit and Prakrit textual criticism. It is

JAINTHOLOGY 211



indeed very difficult to form direct cut-and-dry principles for this pur-
pose, unless we base our argoments on some principles by which gram-
marians are involved in the matter. In conclusion, I can just say that
I have endeavoured to present a picture of editing Prakreit texts, and
leave with the readers to judge its value or revalue of some Prakrit
passages presented in this dissertation,

[ January 1988 ]
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Pakbirra—A Lost Jaina Centre of Purulia
Svbhas Chandra Mukhopadhyay

Pakbirra, about thirty miles south-east of Purulia Sadar and twenty
miles north-east of Bara Bazar, a moffusil town of Purulia, West Bengal
was probably the biggest Jaina centre of the area. To reach at the
ancient site one may start either from Dhadki, Lolara or Puncha—all
situated on the Purulia-Puncha bus route. Pakbirra is one to one and
half miles from these three points., However, the road, if it is so called,
from Puncha to Pakbirra is not at all convenient for a new comer,

Although the ancient site is generally referred to as Pakbirra
there is not a village by that name, Pakbirra 1s comprised of seven
surrounding villages, i.e., Thakurthan (attached with the temple site
and Mahate dominated), Raidih (Mahato-dominated with a few
Brahman families), Muditara (Mahato-dominated), Gorardih (Manjih-
dominated), Puratandih (Mahato-dominated), Baurirdih (Manjih-
dominated) and Ragdardih {Manjih- dommatcd) The temple-site is also
famous as ‘Bhairava Than’.

Mr, J. D. Beglar! who visited the place in 1872-73 and examined
the remains in site informs us that there were altogether 21 temples of
which 13 were built of stone and 8 of brick,—most of them being in
ruins. Beglar saw five of those temp'es, including one of brick. standing
at his time. At present there are three temples standing ; of course, all
of them are badly ruined. Those two that are standing on the south
facing north are in somewhat perceptible shape up to the bdda portion,
while the third one standing on the west and facing east is nothing
more than a confused pile of stones. However, from the two southern
temples a rough idea can be formed about the appearance and basic
struciure of the temples of Pakbirra. Though the pabhgga portions of
the temples are burried underground, they are basically tri-ratha with a

¥ Archaeclogical Survey of India Report, Yol. VIII, pp. 193-194,
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niche at the base of the central rghg of the bhdde. Above the niche
there are a few layers of projected stones in rekfia order over which
there might have been small pilasters, In the lowly constructed qnu-raha
there is a rekha miniature in the form of a pilaster with Ahura-shaped
mouldings and dmalaka overhead. The konika in the form of a pillar
built of cut-stone and holding the slightly projected baranda is as if
bearing the whole weight of the vimana. These mouldings in the bada
portion have close similarity with the ddde of the now-ruined stone
temple of Budhpur, a few miles south of Pakbirra, and are basically not
far away from the temples at Telkupi (Raghunathpur, P.S, Purulia on
the bank of Damodar), The triangular entrances (5’ high) built of
overlapping stones are like those in Deulghat (Jaipur, P.S. Purulia) but
while the doorways of Denlghat temples are wide and lofty, these are
much too narrow, One is just to crawl to enter into the sanctum. The
gandi portions which start after a4 small recess above the baranda are
now nothing more than a heap of disarranged stones. No clear-cut
idea can be formed about them.

The garbhagrha is 5’ square. Internal walls after a certain height
are corbelled upto the ceiling. Above the ceiling the pyramidal tower
is hollow like the stone temple at Chharra (6 miles north-east of Purulia),
These single-cell temples of Pakbirra might have at some later period
mandapas (jagamohana or mukha-mandirg) added to them, but are all
destroyed leaving only traces of one or two pillars here and there.

The fragments of large Zmalakas and heavy stone Fkalasar orna-
mented with lotus petals and hanging mango leaves on the fringe of the
neck indicate that the temples belonged to the usual Nagara style. In
setting up stoneés no mortar was used ; they were set together by iron
hooks. All the temples of Pakbirra originally stood on a pavement
either of brick or stone which may be presumed from the high level of
the temple site and and arranging of bricks and stones on the ground ;
the pavement might have been 300" to 350’ square as approximated by
Mry. Beglar.

A large number of images found in the remains have been collected
and dumped in a roofless shed which occupies as stated by Mr. Beglar
the site of the largest temple containing the full complement of pre-
liminary chambers and hall in front of the sanctum.  The principal
object of attention in the shed is a colossal naked figure 7§ high,
evidently representing a Jaina Tirthadkara. The figure (Pic. No, 2)
carved in black stone stands in kd@yotsarga posture and has a crack
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diagonally across the thighs and feet. The full-bloom lotus on which
the image stands is too small in comparison to the large size of the
deity, and this looks somewhat odd. However, the pointed nose,
closely-tight lips expressing a negative attitude to mundane affairs, long
large closed eyes, bow-like eyebrows, long ecars, curling hair with a
knot at the centre, broad shoulders, and above all the transcendental
calmness in the face at once draw the attention of the spectator. The
surface of the figure was richly polished and this gave the sculpture a
supple grace and plasticity which aptly commensurate with the living
emblem of ahimsa,

Mr. J. D. Beglar identified this Jaina image with Tirthafikara
Padmaprabha taking into consideration the lotus on which the image
stands as its cognizance, Mr. David. J. McCutchion? also shared this
view, But Mr. A, C, Banerjee (Journal of Bihar and Orissa Research
Seciety, Vol. XXVIII, p. 43) identified this image with éreyansanﬁtha,
the eleventh Tirthankara whose Idfdichana is rhinoceros, The emblem
of the Jina is actually carved just below the lotus, in the centre of the
lower pedestal which does not, of course, look like a rhino. Again,
the image cannot be of Padmaprabha as the IFfichana of Padmaprabha
is a lotus-bud, padma or kamala, and not a full-bloom lotus which is a
common attribute to all Jaina images. The symbol in the lower pedestal
which, though looks like a design cannot be a mere decorative motif
because a forlorn little design in such a position does not add to the
overall beauty of the sculpture This must have some symbolical
implication. Hence, the final identification of the image may be shelved
till the identification of the symbol jtself. It is necessary to mention
hege that at the right hand corner of the lower pedestal there was an
inscription two last letters of which are still discernible.

A

On two sides of the principal image or mulg-nayaka two attendant
Yaksas bedecked in rich jewellery are standing in tribhnge pose with
fly-whisks in their hands and dressed in the lower portion.

This Jaina Tirthaokara is famous as ‘Kal Bhairava’ among the
villagers of the area, and is regularly worshipped by the brahmanas of

2 ‘Notes cn the Temples of Purulia®, David J. McCutchion, District Census Hand-
book, 1961, Purulia, W. Bengal.
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Raidih village, whose family title is ‘Ray’., They are most probably
Rajputs or Ksatri brahmanpas. It is said that Sri Jyotiprasad Singh,
king of Kosipur brought this brahmana family from outside and donated
the Pakbirra mowji to them for conducting regular pija of the ‘Bhairava’.
However, the whole episode of donating land and employing brahmana
priest by the Hindu King for the worship of a Jaina deity is interesting.
Again, in the name of this Hinduised deity two regular fairs are held —
one on the 12th Baisakha and the other on the 13th Jaistha of the
Bengali year. Even then, this object of veneration, a masterpiece of
craftsmanship, an object of historical importance has been left at the
mercy of nature, It is rapidly eroding, the supple grace of the sculp-
ture being gradvally washed away by the regular attack of sun, rain and
storm. Neither the villagers nor the State Government have taken any
measure to preserve this priceless relic of bygone days. The Sarak Jain
Samiti (Kharkhari, Dhanbad) once attempted with proposals for the
preservation and maintenance of the antiquities, but failed due to
rigidity of conditions on their part, and obstinacy of the villagers not
to accept those conditions.

Immediately beside the <Kal Bhairava’ are other Jaina deities.
They may be dealt with separately.

Fig. No. 1. This sculptured stone (353" in height; 17" in width) is
of a divine couple seated on a small two pillared cushion or gsara; both
of them wearing usval jewelleries and are dressed in the lower portion,
Their right hands are broken ; in their left hands both of them hold a
child. Their faces are gleaming with joy. In the centre of the couple
there is a tree whose divided bunches of leaves hang over both of them.
Just on the division of the tree there is a small male figure. Above it is
a Tirthankara seated in Jalitasang posture deeply in meditation. On two
sides of this figure are two heavenly drums. At the topmost corners of
the sculptured slab there are two flying Gandharvas or Vidyadharas,

Just below the hanging right legs of the couople are two kalasas
with lids. Under the kalasas, in the first phase of the pedestal are four
female figures among whom those two who are in the middle are seated
in two cans with child in their hands. Other two are standing with
child in their hands,

In the second phase of the pedestal two figures, a male and a female
are seated ; their heads lowered in veneration. Besides the female figure
was a child seated on a lion,

JAINTHOLOGY /217



P
.

I
"ul:'IWﬂfﬂHH ul!HllrWllllhl“

Stone Temple of Pakbirra—a Sketch
[gandi portion— a heap of disarranged stones ; remnant of the
architecture in the bdda still discernible]
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Pig. No, 2. This piece of sculpture (26’' in height ; 153" in width)
except with a few minor alterations is same as Fig, No. 1. Here, only
the female figure holds a child in her left arm, who is standing on her
lap. At the junction where the tree divides a Tirthankara is seated in
dygnamudrq with a divine umbrella overhead, In the lowest part of the
 otherwise plain pedestal seven male figures are seated with closed eyes
and their hands in barabhaya mudra.

Fig. No. 3. Though basically same in presentation as Fig. No. 1
and Fig. No. 2, this sculpture is not only larger in size, but in artistic
craftsmanship it is far more superior to them. Finely and deeply chiselled
cut figures with minute details and the richly ornamented fringes testify
to the artistic genius of the time. A row of secated male and female
figures (one male figure standing in the centre) in the lower pedestal,
some with their arms folded in ramaskara-mudrd are wonderfully living
even to the present day, It is a matter of great regret that this superb
sculpture is broken up to the knee. '

Mr. Beglar mistook these sculptures (Fig. Nos. 1, 2 and 3) as
Buddhist deities. But actually they all belong to the Jaina hierarchy.
These sculptural representations of divine couple with a child are a pair
like the Buddhist Jambala and Hariti or the parents of the Tirthankaras.
Similar images are found at Deopara, Rajshahi district in Bangladesh,
Deograh and Khajuraho in M.P,3

Fig. No. 4. This sculptured stone (36}’ in height ; 174"/ in width)
is that of Ambika, a Sdsanadevi of Jaina Tirthankara. Dressed in the
lower portion and with rich jewellery all over her body she is standing
on a full-bloom lotus pedestal in @bhaniga posture with her right hand
broken and the left hand stretched forward. Pressed under the Jotus
pedestal is a lion whose wide-open jaw is turned towards the deity.
She is flanked by an attendant male figure who is standing at her right
side. On her left side once there was a figure which no longer exists,

A meditating Tirthatkara in lalitgsana posture is seated just above
the deity with a divine umbrella overhead. From two sides of the
Tirthankara emerge two bunches of leaves with beads or fruits which
with two half round curves hang over the deity. On two top corners
are two hovering Gandharvas or Vidyadharas,

3 Jain Journal, Vol. X, No. 4, p. 154,
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In the lower part of the pedestal at the tail-end of the lion are three
figures of which two are small; the middle one is comparatively bigger
and is that of a female. Their arms are folded in remaskara-mudra.

In the same shed along with the sculptures already discussed there
are a few full and mutilated Tirthaitkara figures. David McCutchion
furnished a list of eight standing Tirthankaras —three with the bull
symbol (i.e, of Rsabhanatha); two with lion symbol {of Mahavira) ; one
with horse (of Sambhabanitha) ; one with the lotus (of Padmaprabha ;
now non-existant) and one with half-moon symbol (of Candraprabha).
Besides, there are two votive caityas, pratimd-sarvatobhadrika or caumy-
kha pratimd, one cut in black stone with usual rekha sikhara may be the
replica of the temples now-lost or disfigured. This miniature temple
has in its four sides four standing Tirthafnkaras along with their /dicha-
nas on the pedestal.4 The other votive caitya smaller in size represents
a pidha dewla, sculptured on its four sides Tirthankaras each with its own
symbol. Over each Tirthankara there is a duck or goose holding a
garland, This particular votive caitya deserves special attention as we
have not yet come across a votive caitya ot a temple of this pattern
anywhere else in the district of Purulia, May be that once this type of
temples has flourished in this area, but were subsequently lost. David
McCutchion in his note also refers to a curious small image of a four-
armed deity, apparently holding a goad and noose, seated on a dog,
which has since disappeared. This was evidently Padmavati, a snake-
deity and the most popular Yaksi next to Ambikid. In front of the
southern stone temple No. 1, there is an image (broken up to the knee)
seated cross-legged i.e., in lalitasana or dhyana-mudr@ posture ona two-
foiled lotus. As the pedestal is buried underground the image could
not be identified.

In the south-eastern corner of the ‘Kal Bhairava’ and on the out-
skirts of Thakurthan village, in an open-roof wall enclosure there are
five images of standing Tirthankaras--one of Parévanatha, three of
Rsabhanitha and one of Saatinatha. The image of Parévandtha is
broken off at the waist with entwined ngge aund ndgini between two
lions at the base, and two bejewelled attendants in d@bhariga posture with
fly-whisks in their hands, The image of Santinatha has among other
usual Jaina iconographic motifs, eight female figures, four in each
vertical row, all seated and having weapons and other instruments in
their hands. They are most probably images of Vidyadevis or goddesses
of knowledge, :

4 One more such votive caisya was noticed by David McGutchion in the shed which
is no longer found ocut,
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Some fifty yards south of this enclosure, at the entrance of the
village and under the foot of a Pippal tree there is a votive caitya
among numerons sculptural fragments. This votive caitya with seated
Tirthahkaras on all its four sides is aiso in the form of a pidha deula ;
- it bas two pidhas whereas its counterpart as discussed above has three ;
over each Tirthatkara is represented two ducks holding a garland.
David McCutchion noticed here another image of Rsabhanatha which
is no longer found out; and a tiny image of the Yaksa Kuvera, as
informed by McCutchion, has been removed to the Museum of the
Archaeological Directorate,

The remains of Pakbirra as assigned by the Bengal list® date back
to the 9th or 10th century A.D. From the nature of the ruins and
number of images found out it may safely be assumed that some
thousand years ago it was a very large centre of the Jainas. Villagers
of the area speak vociferously about the ruins. According to their
statements every corner of the area when dug produced images in
numbers. It was an enormous ruins of images, cut stones and bricks,
Day after day images have been shifted away, cut stones have been
employed by the villagers in household works, have been utilised for
arranging benches of the attached school. Pakbirra where once twenty
one temples stood with their lofty towers, being denuded of its past

glory is now almost an open field, a quiet and forlorn island amidst
murmuring villages.

Photographs by Sri Shib Sundar Dan : Sketches by the Author

[ July 1977 1

$ List of Menuments of Bengal, P.W.D)., Govi. of Bengal, 1896.
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Jainas as a Minority in Indian
Society and History

Jagadish Prasad Sharma

Jainas are the sixth most numerous religious group today after the
Hindus (82.729,), Muslims (11.219;,), Christians (2.60%,), Sikhs (1.89%,),
and the Buddhists (0.709,). The Jainas (0.47%,) along with the Buddhists,
Parsis and Jews, each account for less than 19}, of India‘'s total popula-
tion separately. (India 1974 : 13) In terms of numbers alone, therefore,
the Jainas constitute a very small minority, (Census of India 1961, Vol.
XV, Uttar Pradesh, Pt, I-A(ii) : 115 ; India 1974 : 12)

Scholars have long raised questions regarding the accuracy of census
figures but it is generally accepted that more than any other group the
Jainas have been very much at fault in misrepresenting their religious
affiliation (for whatever reason) to census takers. This was noticed
even in 1915 (Stevenson : 20) and continued until recently {(Sangave
1955 : 1). Many thousands of Jainas still register themselves as Hindus.
Thus, it would seem that the actual number of Yainas is somewhat larger
than the census figures would indicate ; still it would not substantially
alter their status as an extremely small mioority. The 1971 census
reports that there were only 2,604,646 (i e., 0.47%,) Jainas out of India’s
total population of 547,949,809. Even allowing for misrepresentations,
their population in India wounld not amount to more than ihree million
at the most.

If we consider the Jaina population figures in the record of the last
ten censuses, we notice that the Jainas constituted only 0,499, of the
total population in 1891 (the highest ever since census figures began to
be collected in 1881) and merely 0.36%, (the lowest ever) in 1931.

! Percentage of Jainas in India’s total population :

I881..cmer v vivnenna.. 0,48 per ecnt

1891....icvee woneene. 0049 per cont

1901, . cieiriicrvneneeee--. (045 per cent

1911, i« vceenn 0,40 por cent

1920 .cciievvnecveennene--.0.37 per cent

1931 i 0.36 per cent

1941... -.0.37 per cent

1951... .0.45 per cent (Sangave, 1959:434)
1961... .0.46 per cent

1971.eennne errersarurannany 0,47 per cent (India 1974:13)
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Throughout the entire past century JYainas officially accounted for less
than onehalf per cenmt of the total population. Their growth rate has
greatly varied, from the Jowest decrease of — 6.4%, in 1901-1911, to the
highest rate of growth of 28.48%, during the last decade, and their
pepulation has more than doubled between 1881 to 1971 (1,221,896 to
2,604,646). Yet their overall strength in the total population has, in
fact, declined. (cf. Sangave 1959 : 1=46 ; India 1974 : 12-13)®

Jainas are found all over India and are mainly concentrated in the
western and central regions, The largest concentration of Jainas at
present is to be found in Maharashtra (703,664), Rajasthan (513,548),
Gujarat (451,578), Madhya Pradesh {345,211} and Karnpataka (former
Mysore ; 218,862) while there are 124,728 Jainas in U.P. (and 50,513
in Delhi), Only in these six States do the Jainas account for more than
100,000 each, along with a sizeable population tn the capital. But the
Jainas are found even in the remotest corners of India, e.g,, three are
noted in Mizoram between Bangladesh and Burma, fourteen in the
Andaman and Nicobar Islands and thirty-nine are in the former North-
East Frontier, now called Arunachal Pradesh, Only in the Union
Territory of Lakshadweep, west of Kerala in the Indian Ocean, were no
Jainas recorded for the 1971 census. (c¢f. Table 1.10 in India 1974 : 12)

Jainas live mostly in big cities and towns and it can be said that *‘the
Jaina community is essentially urban in character””.® (Sangave 1959 5)

2 Percentage of increase in the Jaina population :

1831-91... ........ee. +15.9 per cent
1891-1%01...............— 5.8 per cent
1901-1%1......... .....— 6.4 per cent
I911-21 e — 5.6 per cent
1921 31 ieinerianns + 6.2 per cent
1931-41 .......c.0. el -+15.8 per cent
1941-31........... ...+ 11.7 per cent (Sangave 1959:433-34)
1951-61............... -+25.17 per cent (Census of India 1961, Vol. XIX Pt. 1:245)
1961-71.......ev...e..+28.48 per cent (India 1974:13)

3 Taking India asa whole we find that in 1941, 41,49, of the Jaina population
lived in towns, and in Provinces the urban Jaina population was 43.99 and in
States and Agencies it was 36.5%. The coresponding figures for ail religions
were 12,99, 12,79, and 13.4%,. There is a continuous increase in the Jaina
urban population in almost all Provinces and States, It wonld also seem that
the Jainas are ““more urban in localities, where they are less in number and more
rural in areas where they are numerous™, It seems generally to be the case that
minorities find their way and flourish in cities and towns and that is why ‘the
Jaina commuuyity is essentially urban in character’”, (Sangave 1959:4-5)
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Yet another significant fact about their distribution -pattern that can be
drawn from pre-Independent India Census figures in that the Jainas
preferred to live in Princely States and Agencies as opposed to the Pro-
vinces of British India. In 1901, 649/, of the Jainas Jived in Indian India,
while only 36%, settled in the British ruled Provinces ; while the figures
for 1941 show 60%, and 40%, respectively, (Sangave 1959 : 3-4)

A third significant point about Jaina population distribution is that
they have been heavily concentrated in the Hindu dominated areas and
only sparsely spread in the regions dominated by the Mouslims. In
Sangave’s opinion, as Jainism is closer to Hinduism than to any other
religion in India this might have resulted in the Jainas choosing the
Hindus as their neighbours. Lastly and surprisingly, the land where
Mahavira wandered and preached during his lifetime is scarcest in Jaina
population. (Sangave 1959: 3-4). It seems evident, in the light of
sources available, that in the post-Mahivira days (i.e., after ¢, 500 B.C,),
a section of the Jaina community moved to western and central India
via Mathura, while another section went directly to the Karnataka
region sometime during the 4th century B.C, (cf, Shah 1932 ; K. C. Jain
1963 ; Desai 1957 ; Deo 1952)

It seems that Jaina influence and conceniration shifted in the course
of time, but it is difficult to imagine their numerical strength ever being
more than one per cent of India’s total population at any given point in
history. It was noticed above that despite there being no change in
their percentage in the population there was a noticeable decline within
Jaina population as a whole. According to Sangave the faciors like the
deficiency of females, practice of early marriage, low fertility of women,
high rate of female mortality, large numbers of unmarried males and
great proportion of young widowed females effectively barred from
remarriage, have all combined together to lower the growth of Jaina
population (159 : 414). To this he adds the lack of proselytizing activi-
ties of the Jainas (at least since medieval times) as well as thousands of
Jainas leaving the faith every year, (/bid. : 414-15) But in my view
Jaina ethics and discipline are too demanding, the community pressure
and conservatism so great that it does not appeal to the non-Tainas,
while many Jainas are driven to other creeds.

Jarl Charpentier says much the same thing about Jainisra though he
choose to emphasize other aspects. According to him “the Jain church
has never had a very great number of adherents; it has never attempted —
at Jeast not on any grand scale—-to preach its doctrines through 'missio- -
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naries outside India. Never rising to an overpowering height but at the
same time never sharing the fate of its rival, Buddhism, that of complete
extinetion in its native land, it has led a quiet existence through the
centuries and has kept its place amongst the religious systems of India
till the present day’’, (Charpentier 1935 : 169-70)

Jainas in History and Society

The Jainas are strictly an Indian phenomenon. They are not found
¢lsewhere, Some Jainas might well have migrated to and settled down
for a while with neighbouring countries of Nepal and Sri Lanka, but
they have not accounted for more than temporary residents in historical
terms, Therefore, when we speak of their role in history and society,
we mean, their role in Indian history and society. The Jainas claim to
be the oldest living religious community in India, While contemporary
historians would basically agree with this view, they also would assign
a similar antiquity to the Hindus. It is now generally accepted that
Jainism is at least two centuries older than Buddhism and some of its
elements might well be traced to the Indus Valley civilization of the
third millenium B.C., (cf. Williams 1966 : 2-6 ; Zimmer 1956 : 181-204)
Jaina doctrines, mythologies and practices reveal that, having lived a
long and continuous existence within the vastly dominant Hindu popu-
lation, they have been immensely influenced by the latter. Yet they
have managed to retain identity and continuvity of a separate community,
Moreover, the Jainas felt a particular sense of competition and rivalry
with the Ajivikas and Buddhists. The rigorous commitment of the
Jainas to the ascetic ideal, persistent adherence to the principle of non-
injury (ghimsa) and closeknit community organization served them in
good stead and they not only outlived, but also outdid their rivals.

I believe that it is primarily because of these three characteristics
that Jainas have held their own and occupied an important position in
Indian society, despite a minuteness of numbers. They seem to have
wielded a greater political, cultural, economic, artistic and moral in-
fluence in India than expected, In fact, Jaina contributions in these
areas are not only much larger in terms of time (or duration) but also
greater in proportion to those of the larger minorities of Sikhs and
Christians, Their overall impact on Indian society and history is also
much greater than those of the Parsis and the Jews and in this they vie
for comparison with much larger Muslim minority and more widely
discussed one of the Buddhist.
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Jainism is a religion of great antiguity which first flourished in
easiern India in the region of Banaras and Bihar. It has a recognized
series of 24 Jinas or teachers, their own canons and a well-organized
body of monks and lay community that has existed through the
centuries, (cf. J. L. Jain1 1916; Stevenson 1915) Two of the last great
Jinas, Paréva and Mahavira, lived and preached in the 8th and 6th
centuries B.C., respectively. Mahavira’s family already professed
Paréva’s doctrines ; he himself renounced his worldly ties when he was
about thirty years old, after meeting his family obligations and taking
due permission of his elder brother, He did not run away like Gautama
Buddha at dead of night leaving his wife and child uncared for. He
searched for the truth for about twelve years, meditated and practised
severe austerities through which he came to understand and fully
coatrol his feelings and passions. He became fully aware and fearless
like a lion, he became the perfected one. He became the Jina, “‘con-
queror’” of feelings and passions (equivalent to the Buddha as “‘the
enlightened one”’) and could now go and preach his path, a path which
unlike that of the Buddha, was not a new one. This was the same path
that Paréva had preached about 250 years earlier and 22 Yinas before
Parfva. Mahdvira claims no originality for his doctrines. He refor-
mulated the system which already existed and there were other followers
of Paréva even before Mahavira became a Jina and main spokesman
for the Niganthas as the Jainas were known in the 6th century B.C.
Mahavira, however, more heavily emphasized the ascetic rules for the
monks than had Par§va. Mahavira may have noted the moral laxities
found In contemporary monks whether Jaina, Ajivika or Buddhist. He
set an unvusuvally high standard of ascetic morality which has led many
an earlier student of Indian philosophy and religion to regard him as an
originator of a new system

Jainas enjoyed the support and patronage of contemporary Kkings
like Cetaka of Vaisali, Srenika (Bimbisara) and Kunika (Ajataatru).
Later on the Mauryan emperors Candragupta and Afoka also patro-
nized them as did the *“Jaina Kiong” Kharavela of Kalifiga. It is also
certain that a number of prominent merchants and aristocrats and
nobles also showed their appreciation for Jainism during the pre-
Christian era. It was apparently in the days of Candragupta Maurya
(4th century B C.) that a section of the Jaina community moved south
under the leadership of Bhadrabihu, The emperor Candragupta Maurya
himself is said to have renounced his throne under the impact of this
great Jaina ascetic and accompanied his followers to Karnataka
(Mysore). This migration is said to have been caused by a twelve-year .
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famine. While still in the south Candragupta is said to have fasted to
death in the true Jaina manner,

Western India though an important Jaina stronghold from the days
of Kumarapala and his Jaina counsellor Hemacandra in the 12th century
A.D,, it has had a Jaina community for several centuries, The last
great council to settle canonical differences was held in this region (at
Vallabhi) in the 5th century. There is even the tradition of Nemi (the
22nd Jina and contemporary of Krsna) having attained kaivalya on Mt.
Girpar in Gujarat. Historically, at any rate, Jainism can be traced back
to around 2nd century B.C. in the western region. (K. C. Jain 1963 ;
Sheth 1953 Sufficieat evidence has also come to light that shows that
even earlier in the 3rd century Jajnism had an important place in
Mathura, the famous city on river Yamuna associated with the boy-
hood of Kysna, Thus, it is easy to conclude that Jainism has had a
long history in the western states of Gujarat, Rajasthan and Maharash-
tra, apart from Mathura in western U.P, (¢f. Shah 1932) In later times,
Jainism found a great patron in the Mughal emperor Akbar in the
north as well as numerous ruling dynasties in the south. (see, Sangave
1859 ; 374-86 ; Charpentier 1935 ; Desai 1957 ; Shastri 1967)

The Jainas built monumental structures, and created great works of
art and architecture, No language—old or new, no subject —humanis-
tic or scientific, no philosophical system—orthodox or heterodox,
escaped their attention, Jainism initially appealed to the Ksatriyas
and the Vaidyas in particular, but in course of time only the merchants
continued to be their faithful adherents. Through trade and commerce
Jainas made a rich and enviable contribution to India’s economic growth
and well-being and continue to do so to this day. It would not be an
exagperation to state that Jainas have continuously made a rich and
varied contribution to India. (cf. H. L. Jain 1962 ; Nevaskar 1971)
Their role in Indian society and history has always been that of a great
moral force (from their uncompromising asceticism to Gandhi’s non-
violence), that of upholders of diversity of thought, cultivators of work
and liberation ethic. Moreover, they have been significant contributors
to learning and philanthropy, wide-spread and successful trading and
mone¢y-lending. They have been quictly committed and loyal to the
law and authority with a completely clean criminal record. Few mino-
rities can match such a record !

Jaina Attitude towards Other Communities and Ruling Authorities
The very cornerstone of Jaina metaphysics stands on the doctrine
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of syddvdda, “‘may-beism’’, according to which ‘there is no judgment
which is absolutely true, and no judgment which is absolutely false. All
judgments are true in some sense and false in another’. (Das Gupta
1957 : 179) The Jainas are committed to a philosophical position en-
compassiog manifold viewpoints (anekdntavada), which encourages the
cultivation of many schools of thought and expects people to look at
any reality or concept from differing viewpoints. (cf. Gopalan 1973:145-
56) With this commitment to the existence of diverse viewpoints and
communities, Jainas seem naturally to accept the existence of various
mincrities in India.

Still, a number of beliefs and practices of the Jainas, betrays the
basically conservative character of the Jaina community.4 This conserva-
tism and the accute sense of the need to survive is more evident from
their attitude towards government and authority in general, no matter
what its character. The Jainas have had a reputation of being the ideal
subjects and citizens throughout their historical existence in India. They
have always beecn a people who took law and order seriously. Whether
the power was wielded by a Hindu, Buaddhist, Muslim or Christian
king or ruler, the Jainas were always ready and willing to accept its
legitimacy and authority.® They always came forward with whatever
help, mainly financial and intellectval, they could offer.® This enabled
them to establish a quick rapport and smooth working relationship
with all manner of government and authority in India. There are many
records of Hindu kings extending patronage to the Jainas (e.g. Gupta

4 Sangave regards <inflexible conservatism” the very strength of the Jaina comrmu-
nity, He writes :

“...Another important reason for the survival of the Jaina community is its
inflexibie conservatism in holding fast to its original institutioas and doctrines
for the last so many centuries,,.an absolute refusal to admit changes has been
considered the strongest safeguard of the Jainas™. (1955:399)

% A possible explanation of why the Jainas were ready and willing to accede to new
authority and its measures is given in a case reported bv J. L_ Jaini :  *The Indian
Penal Code, originally drafted by, Lord Macaulay, takes account of almost afl
offences known to and suppressed by our modern civilization. Mr., A. B. Lathe...
has shown by a table how the five minor rules of conduct (the five anu-vraras
of Jainism) cover the same ground as the twenty-three chapters and 511 sections
of the code™. (1916:72)

§ Cf. *The royal patronage which Jainism had received during the ancient and
medieval periods in different parts of the country has undoubtedly helped the
struggle of the Jaina community for its survival... Apart from Jaina rulers
many non-Jaina rulers also showed sympathetic attitude towards the Jaina
religion.” (Sangave 1959:399)
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kings, etc.) as there ate of Buddhist kings stuch as Adoka, even of some
Muslim rulers (like Akbar) and the British government. This loyalty
towards ruling authority as such has enabled the Jainas to ply their rich
trade and attain immense prospetity throughout their history, It was
essentially this loyalty, prosperity and piety that had misled a British
missionary to write of them as ideal converts so optimistically and
temptingly :

“There is a strange mystery in Jainism ; for though it acknow-
ledges no personal God, knowing Him neither as Creator,
Father, or Friend, yet it will never allow itself to be called an
atheistic system. Indeed there is no more deadly insult that
one could level at a Jaina than to call him a nastika or atheist.
It is as if, though their king were yet unknown to them, they
were nevertheless ail unconsciously awaiting his advent amongst
them, and proudly called themselves royalists. The marks
which they will ask to see in one who claims to be their king
will be the proofs of Incarnation (avatara), of Suffering (tapa)
and of the Majesty of a Congueror (Jina). But when once,
they recognize Him, they will pour out at His feet all the wealth
of their trained powers of self-denial and renunciation, 7Then
shall He, the Desire of all Nations, whose right it is to reign,
take His seat on the empty throne of their hearts, and He shall
reign King of Kings and Lord af Lords for ever and ever.” {con-
cluding words of Stevenson, 1915 :298)

Jaina Ethics and OQccupations

The ultimate goal of the Jainas is the attainment of kaivalya. This
is seen as “'integration, the restoration of the faculties that have been
temporarily lost through being obscured, . . All beings are intended to
be omniscient, omnipotent, unlimited and unfettered. .. The aim of
men must be to make manifest the power that is latent within them by
removing whatever hindrances may be standing in the way”’. (Zimmer
1956 : 254-55) These hindrances involve the stoppage of influx of the
bad karmic matter that stains the jiva ‘life-monad’ (known as samvara),
and the cleansing of already existing stains on the jiva by producing good
karmic matter (known as #irjer@). Under Jainism this goal can only
be attained after renunciation and the practice of ascetic life. Thus,
the system gives primacy to the monks and only a secondary position
to the laity. The monks are expected to live by the five cardinal vows
of non-injury, truth, not taking what is not given, chastity, and non-
possession. (cf. Stevenson 1915 : 234-38)
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The monks were also expected to guide and advise the layfolk
towards an ethical and spiritual path. Twelve minor vows were pres-
cribed for the laity which are only a watered down version of the five
great vyows.” Yet the main emphasis was laid on encouraging the lay-
folk to take up ascetic life as soon as possible It will be noticed
that the principle of non-injury or non-violence occupies a central
position both in the life of an ascetic and that of the householder, This
has serious implications for the activities and occupations that the
Jainas could take up.

Since the Jaina lay adherents were forbidden to injure any living
beings, ‘they might never till the soil, nor engage in butchering, fishing,
brewing, or any other occupation involving the taking of life.
(Nevaskar 1971 :159) This injunction is regarded by Noss as by far the
most important in its social effect. He asserts :

It constituted a limitation that must have seemed serious to
the early followers of Mahavira ; but at long last it actually
proved to have economic as well as religious worth, for the
Jains found they could make higher profits when they turned
from occupations involving direct harm to living creatures to
careers in business as bankers, lawyers, merchants, and pro-
prietors of land. The other moral restrictions of their creed,
which prohibited gambling, eating meat, drinking wine, adul-
tery, hunting, thieving, and debauchery, earned them social
respect...”” (Noss 1934 152 in Nevaskar 1971 :159-60 ; also
see Nakamura 1973 : 87)

A Jaina Community survey taken by Sociologist Sangave also showed
that though the Jainas follow different kinds of occupations, ‘‘they are
mainly money-lenders, bankers, jewellers, cloth-merchants, grocers and
recently industrialists...”” And in professions ‘‘they are mainly found in
legal, medical and teaching professions as well as nowadays many Jainas

? Twelve minor vows for the layfolk prescribed that he : (1) must not destroy life,
(2) must not tell a lie, (3) must not make unmpermited use of another man’s
property, (4) must be chaste, (5) must limit his possessions, (6) must make a
perpetual and daily vow to go only in certain directions and certain distances,
(7) must avoid useless talk and action, (8) must avoid thought of sinful things,
(9) must limit the articles of his diet and enjoyment for the day, (10) must worship
at fixed times, morning, noon and evening, (11)must fast on certain days, and
(12) must give charity in the way of knowledge, money, etc.,, everyday. (based on
Tativarthadhigama Sutrq 11:142-43 in Zimmer, 1956:196n 14)
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are holding important responsible positions” in various departments of
the Union and State govetnments. (1959 ; 279)

.The Jainas are a rich and influential minority primarily in commer-
cial activities, J L. Jaini writing half a century ago said that **Colonel
Tod in his Rajasthan, and Lord Reay and Lord Curzon after him, have
estimated that half the mercantile wealth of India passes through the
hands of the Jaina laity. Commercial prosperity implies shrewd business
capacity and also steady, reliable character and credit”. {1916 : 73 ; cp.
Weber 1958 : 200 ; Nakamura 1973 :87) Weber also noticed Jaina
honesty, wealth, commercial success and their belief in non-violence
and found telling comparisons with Parsis, Jews and Quakers.®

The above discussion shows that Jaina ethics and their commitment
to the principles of non-violence® have forced them to follow certain
occupations and professions which have led them to unusual success in
business enterprises. It is basically their unique ethic that the Jainas,
though a small minority community, ‘‘developed most of the essentials
of the spirit of modern capitalism centuries ago.. Now with capitalism
entering India from the West, the Jains are unusually well-equipped to
play a dynamic role in the social order” of a new India. (Navaskar
1971 :235)

Summary and Conclusions

The Jainas have always constituted a small religious minority of
Indian society throughout their historical existence. The two other

% Weber finds striking similarities between the Jainas and the Jews - and calls the
former «“Jews of the Far Bast”. (1958:11) He also notices similarities in ‘"honesty
is the best policy’” among the Parsis, Quakers and Jainas. Their honesty and
wealth were both proverbial. He further adds “‘that the Jainas, at least the Sve-
tambara Jainas nearly all became traders was due to purely ritualistic reasons...
a case similar to the Jews. Only the trader could truly practise ahimsa. This
special manner of trading, {oo, determined by ritual, with its particularly strong
aversion against travelling and their way of making travel difficult restricted them
to resident trade, again as with the Jews to banking and money-lending’. (I1bid:
200}

9 Apart from the vows the Jaina layfolk were also encouraged to develop the fol-
jowing twenty-one qualities : serious demeanor, cleanliness, good temper, striving
after popularity, fear of sinning, merey, straightforwardness, wisdom, modesty,
kindliness, moderation, gentleness, care of speech, socialibility, caution, studious-
ness, reverence for old age and old customs, homility, gratitude, benevolence and
attention to business, (Cf. Nevaskar, 1971:159)
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¢riteria of language and ethnic background that defiine a minority do
not apply to them for they speak practically every language of India
and cannot be isolated ethnically from other Indian people.

An analysis of Jaina population distribution shows their concentra-
tion in western India including central India. The Jainas show their
preference for urban as opposed to rural areas. They occupy a pre-
eminent position in trade and commerce and much of India's wealth
passes through their hands who compose barely 1/29, of India’s popu-
lation. Their honesty, reliability, loyalty, integrity and religiosity has
won them immense wealth and influence in India. They compare
favourably with the peaceloving and pious Quakers and successful and
comnservative Jews in the West, Their cthic is largely given the credit
for this success and senee of loyalty.

Jainism, though preached and propagated by warrior princes
(Ksatriyas), has come to have an entirely merchant (Vaisya) following.
Most scholars have taken this to mean a downward social mobility of
the Jainas, / e., they became nearer to the Snidras and farther away
from the Brahmanas. Yet in the Indian past birth (jiti) alone was
never the sole criterion of social status. Wealth, education, life-style,
humility and social concern also contributed to social status apart from
the criterion of birth. The Jainas, the second most educated people in
India after the Parsis, were good and loyal subjects to all governments,
largely urban in character and given to many social concerns and
philanthropic works. They were proverbially famous for their honesty,
humility, wealth and piety. An historical analysis of the ideal qualities
and characteristics of each of the four social classes (varpas) would
indicate a close relationship of the Jaina Vailyas with the Brahmanas,10

When scholars assign a lower status to the Jainas than the Ksatriyas
they seem to be repeating what traditional writers had written mille-
niums ago. They have neglected to consider the changing reality of
Indian society and have ignored the multiplicity of factors that contri.
buted towards social mobility. If interpreted in this light, Indian
records furnish suflicient evidence to show that the Vaifya Jainas have
achieved an upward social mobility by most closely paralleling the

10 Tam not thinking here of M. N, Srinivasa’s concept of **Sanskritization® but stat-
ing an observation gathered in the study of Indian history during the past Sftesn
years and following the social movements of classes, especially the Vaisyas, in
hislorical perspective.
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culture and personality of the Brahmapas. Thus, it can be argued that
the Jainas, despite the change in their ascended class (from Ksatriya to
Vaidya) have by adopting the dominant culture traits of the Brahmanas,
raised their social status during the course of Indian history.

[ April 1976 ]
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All upper, western, north-central India was then —say 500
to 800 B. C. and indeed from unknown times ruled by
Turanians, conveniently called Dravidas, and given to tree,
serpent and phallic worship but there also then existed
throughout upper India an ancient and highly organised
religion, philosophical, ethical and severely ascetical,
viz., Jainism, out of which clearly developed the early
ascetical features of Brahmanism and Buddhism. Long before
Aryans reached the Ganges or even the Saraswati, Jainas
had been taught by some 22 prominent Bodhas, saints or
Tirthankaras prior to the 23rd Bodha Par§va of the 8th or
9th century B. C., and he knew of all his predecessors—pious
Rsis living at long intervals of time and of several scrip-
tures even then known as Parvas or Puranas, that is ancient,
which had been handed down for ages in the memory of
recognised anchorites, Vanaprasthis or forest recluses. This
was more especially a Jaina order, severely enforced by all
their Bodhas and particularly in the 6th century B. C, by
the 24th and last, Mahavira of 598-526 B, C. This ascetic
order continued in Brahmanism and Buddhism throughout
distant Baktria and Daccia instead of Jainism be.ng, as was
formerly supposed, an offshoot of Buddhism it is shown to
extend as far back as 3000 B. C. It is found flourishing
alongside the nature worship of rude tribes in northern
India.

—J. G. R, Forlong, FRS.E.,, F.RS,, M.AL, etc.
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