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JAINISM THROUGH THE AGES

SATYA RANJAN BANERIJEE

1. Preamble

The subject which has been chosen by me for this series of An-
-nual lecture on Jainism is Jainism through the Ages*. Before enter-
ing into the problem, I must say at the very outset that it is not
possible to tackle the vastness of the subject within the limited space
and time. The utmost that is possible is to give a kaleidoscopic view
of the subject which has a vast amount of literature for the last 2500
years written in different languages, such as, Ardhamagadhi, Prakrit
(Sauraseni and Maharastri), Apabhramsa, Sanskrit, and in some mod-
ern Indian languages, such as, old Hindi, Gujarati Rajasthani, and
also in old Tamil, Telugu, Kanarese and Malayalam. Its history and
culture which have a great influence on Indian life and environment
are fascinating. So considering the vastness of the subject, I would
like to confine myself, however, imperfect and superficial it might be,
to the development of Jain thoughts and ideas through the ages.

The history of Jainsim can conveniently be divided into three broad
periods: ancient, mediaeval and modern.

The ancient period (7th/6th cent. B.C. upto 5th cent. AD)) is
extended upto the fifth century A. D., beginning from the historic
period which starts from the seventh or six century B.C. i.e., the time
when Mahavira was born. This also includes the prehistoric Vedic
period. This period is lacking in direct Jaina literary evidence, but is-
established on the basis of later literary works and other evidences.
Some legends, myths and anecdotes concerning the life of Mahavira

* The present paper is a revised version of the Annual lectures delivered in
the Department of Jainology, University of Madras, on the 13th, 14th and
15th of March 1991.
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and the other Tirthankaras are also helpful for reconstructing this
period. Historically this period covers upto the beginning of the
Classical Age.

The mediaeval period (5th cent. A.D — 14th cent A.D) begins from
the fifth cent A.D. and extends upto the end of the fourteenth cen-
tury A.D., covering a period of nearly thousand years which includes
the Classical Age (320-740 A.D.), the Age of Imperial Kanauj (741 -
997. A.D) and the Struggle for Empire (997 A.D - 1400 A.D.}.! For
the history of Jainism, this perlod is very important, and most of the
greatest achievements of Jainism in literature and art, in philosophy
and religion, and in almost every branch of human knowledge, be-
long to this period. Winternitz? has rightly observed: “There is scarcely
any province of Indian literature in which the Jains have not been
able to hold their own. Above all, they have developed a voluminous
narrative literature, they have written epics and novels, they have
composed dramas and hymns; sometimes they have written in the
simple language of the people, at other times they have competed, in
highly elaborate poems, with the best masters of ornate court poetry,
and they have also produced important works of scholarship.” It is a
fact worth noting that at times in this period, the Jain groups and
individuals had sometimes exerted considerable influence on politi-
cal development of India until the rise of Saivism, particularly in the
form of Virasaivism in the south, and the incoming of Islam in the
north vitiated the Jaina communities of India.

The modern period (15th cent. A. D. onwards) beginning from the
fifteenth century A. D. till the present day is an age of decadence. In
this period Jainism was mainly on the defensive. Lots of royal pa-
tronages and sources of power were lost, and the Jain communities-
were relegated to a small minority. Sometimes they lost their identi-
ties with some other social groups. But yet the literary and philo-
sophical contributions of the Jains, though by no means inferior to
others, has been going on till today.

1. These historical terms are taken from the History and Culture of the In-
dian People ed by R.C. Majumdar and published by the Bharatiya Vidya
Bhavan, Bombay, in several volumes. Most of the historical dates used
in this dissertation are also taken from the said book. .

2. History of Indian Literature, Vol-11, University of Calcutta, Calcutta, 1933,
p. 483.
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2. What is Jainism

The word Jaina® has come from Jina which again is formed from
the root ji‘to conquer’ with the suffix na(k) meaning thereby ‘one who
conquers’, and then by extension of its meaning ‘one who conquers
the five senses and thereby destroys all the Karmas, and ultimately
attains sarvagjiia-hood (omniscience) by performing tapas (penances).
People who worship the Jina and follow his paths and doctrines are
Jainas. Jainism is, therefore, the tenets or doctrines of the Jinas.
The Jinas are also called Tirthankaras* and Arhats?, and therefore,
Tithankaras and Arhats can also be used as synonymous with Jaina
religion. “The term Tirtharnkara means one who helps human beings
to cross the ocean of samsara by providing them with a vessel to sail
with in the form of Dharma. Jina-dharma is the boat which is pro-
vided for the human beings for the purpose of crossing the ocean of
sammsara and because of this noble task of helping the mankind Jina
is called Tirthankara”.® The designation arhata shows that Jina is
“worthy of adoration and worship”. Arhat Paramesthi is, therefore,
the Lord worshipped by all the Jains”". “He is represented by a
pratibimba or an image which is installed in a caityalaya (a Jaina
temple) built for the purpose. The pratibimba is always in the form of
a human being, because it represents the Jina or the Tirthankara
who spent the last portion of his life on earth in the noble task of
proclaiming to the world the Moksamarga (‘path to salvation’). The
idol will be either in a standing posture or Kayotsarga (‘renunciation
of body’), or in the posture of padmasana. Whether standing or sit-
ting it represents the Divine Lord absorbed in the self-realisation as
a result of tapas or yoga. Therefore the facial expression would

3. "The epithets” Enlightened one” (Buddha) and "Victor” (Jina) were applied
to Gotama as well as to Mahavira (and other founders of religions). How-
ever, whilst "Buddha” came to be the name of Gotama, "Jina" came to
be the usual name of Mahavira, and his adherents called themselves
‘Jainas”, i.e., disciples of the Jina.” It has grown customary to use the
expressions "Jainism” and "Jainistic”. However, as we never say
"Bauddhism” and "Bauddhistic,” we ought by rights to say "Jinism” and
‘Jinistic” just as we say "Buddhism” and Buddhistic. Scholars like A.
Weber and Th. Benfey still considered the Jainas as a Buddhist sect. It
has been proved by Jacobi (SBE 22, Introd., and in the introduction to
his edition of the Kalpa-siitra) that this view is erroneous.—Winternitz,
Hist. of Ind. Lit. 1l p. 424 fn.

4. A Chakravarti, Samayasara of Kundakunda, Bharatiya Jianapitha,
Delhi, 1971, Introduction, p. 79.

5. Chakravarti, ibid., p. 80.

6. Chakravarti, ibid., pp. 79-80.

7. Chakravarti, ibid., p.80.
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reveal the intrinsic spiritual bliss as a result of self-realisation and
omniscient knowledge (kevala-jiana). People who worship the Jina
in this form installed in Jinalaya (Jaina temple) and who follow the
religious tenets proclaimed by the Jina are called the Jainas and
their religion is Jainism".®

The Jina is the divine person (sarvajiia) who lived in the world
with his body, and ‘it refers to the perlod after attaining sarvajiia-
hood and the last period of the parinirvana, when the body is cast
away and the self resumes its own intrinsic pure spiritual nature
and it becomes Paramatma or Siddha’®. This is the last stage of spiri-
tual development and is identical with the Self which attains Moksa.
This Siddha-svariipa or Paramatma-svariipa is without body (asarira)
and without form (ariipa). Hence its nature can be understood only
by yogic contemplation. Having given in a nutshell the basic concep-
tion of Jainism, I will pass on now to the question of the conception
of dharma in Indian atmosphere vis-a-vis Jainism which has a strong
bearing upon Indian life and society.

3. Prehistoric Period : The Vedic Age (1500 B.C. — 7th/6th
centuries B.C.)

In the Vedic period (1500 B.C. — 7th/6th centuries B.C.) we do
not have any direct and definite evidence of Jainism. It is true that
the name Rsabha occurs in some of the Vedic passages, but what
was his tenets and what doctrines of Jainism he preached and prac-
tised is not as apparent as it was at a later time. Tradition says that
he was the first Tirthankara who propagated and at the end estab-
lished the doctrine of ahimsa in Vedic times. Besides, there are some
aspects of Jainistic ideas which may be traced in the Vedic period,
but those ideas and thoughts are more Vedic than Jainistic. So to
understand how the Jains reacted at a later time against the then
prevailing ideas of religion, it is better to discuss briefly the Vedic
conception of dharma vis-a-vis Jainism.

i) The Vedic Conception of Dharma

Dharma is generally translated as ‘Religion’, or sometimes as ‘Righ-
teousness’ or ‘Duty’. Etymologically, Dharma means ‘the principle
which holds together the Universe’ (dharanad dharma ityahuh). And
this meaning is more or less associated with the idea that rta (‘eter-
nal law’) holds together the Universe. According to this conception it
is the duty of man and society to make this rta. or otherwise known

8. Chakravarti, ibid., p.80.
9. Chakravarti, ibid., p. 80.
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in literature as dharma, active and fruitful in every sphere. This
conception of the Universe ultimately actuated the Vedic seers to
establish a relationship between the Universe and man. And finally,
the idea of religion is converted altogether into the acknowledgment
of a close relationship between God and man. In this respect all
religions, I believe, whatever may be the cause of their origin, or
whatever idea a religion describes, are, at least, basically
theanthropic. To ‘establish, effectuate, or realize this relationship
between God and man, the Vedic people preached various rites, for-
mulas and practices. These tenets as embalmed and treasured up
in the whole terrain of Vedic literature are commonly known as
dharma in Indian atmosphere, which I want to translate as “Atti-
tude towards Life” or “Way(s) of Life”. If we forget this basic concep-
tion of Indian Religion (dharma) which tries to establish a relation-
ship between God and man, we may fail to understand the Indian
ways of life.

- As | have said above that the origin of the idea of Religion is
associated with the idea of God and man, the Vedic seers naturally
speculated on many of the problems connected with man and Uni-
verse. They questioned many times about the origin of the Universe
which was a wonder and a mystery to them. They endeavoured their
best to understand the mystery of the Universe on the one hand and
to get the idea about the oneness of the creator on the other. This
oneness of the creator is emphasized in some of their inspired hymns
commonly known as Hiranyagarbha, Prajapati, Purusa, Visvedeva,
Kala etc. In all these hymns and many others they have stated that
‘Laws and Orders’ of this Universe are due to the creator who is self-
existent (Svayambhii), self luminous (svayam prakasa), self-con-
scious (samanaska) and full of qualities (saguna)'. They have also
depicted God as Father (dauspita), as friend (mitra) and as compan-
ion (aryaman)!’. God is Almighty, and His power over Nature is
boundless. All living and moving things, all phenomena, are domi-
nated and ruled by the Ultimate Reality or Divinity (Parama Purusa).
So ultimately supreme powerfulness is attributed to God. In the
same period, different phenomena around this Universe were also
recognized as different aspects of one creator. They are independent
and at the same time are controlled by the Supreme Power. They are

10. For this idea of Vedic religion see S.K. Chatterji, Indianism and San-
skrit, Annals of the Bhandarkar Oriental Research Institute, Vol-
XXXVII, pts 1-11, January-April, 1957. See also R.D. Ranade, A Con-
structive Surpey of Upanisadic Philosophy, Bharatiya Vidya Bhavan,
Bombay [1927], Second edn., 1968, pp. 66-75.

11. Chatterji, op.cit.
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also extraordinary and mysterious, and therefore, some power is added
to them. That one creator is a Unique Being (ekam sat) and has been
described by different sages in a manifold way (bahudha vadanti). So
the sun, the moon, the stars, the cloud, and even Indra, Varuna, Yama,
etc. are considered as supreme powerful'?. The adjectives applied to
these phenomenal gods in order to praise them show that they are
almost equally powerful with the Creator. In this way, the conception
of one creator originated together with His other aspects which are
equally powerful and independent.

Having established the idea of one creator, the Vedic seers felt it
necessary to bridge a relationship between man and the creator.It is
in this connection that the question of sacrificial rites (yajias) comes
into existence.!3 To the Vedic seers sacrifice was one of the best means,
if not the only one, by which a man could communicate with the Ulti-
mate Reality (Parama Purusa) and could send his message to Him!4. It
was also considered at that time that sacrifice was one of the chief
means of attaining purusartha. It was also thought that men should
send their messages to the Creator through Agni who acted as a di-
vine messenger. And gods are always waiting for men to receive their
messages through the mouth of Agni (agnimukha vai devah). The Sac-
rifice, it seems to me, was introduced in order to seek happiness by
men in this mundane life by making a relation with God. One of the
attributes of God is, in fact, a state of happiness in Him. That is why,
Indra used to get happy by drinking the soma which was offered to
him by his devotee and which was carried to him by Agni, the divine
messenger. In fact, to drink the soma, or to eat purodasa (a sort of cake
used at the sacrifice) was intended to awaken or augment the state of
joy in human beings. Eventually, of course, this sacrifice developed
into a complex system, and killing of animal as one of the things to
offer to gods in order to please them became very apparent. !5

Finally, came the philosophical speculation to establish the rela-
tionship of man with God. 16 Different philosophers from time to time
tried to explain the mysterious elements of Nature and by that they
tried to understand the equally mysterious elements of human life. In
order to determine the mysterious relation between man and God, the

12. Indram Mitram Varunam Agnir ahur atho divyah sa Supamo garutman
elcam sad vipra bahudha vadantyagnim Yamamn Matarisvanam ahuh (RV.
1.164.46)

13. For the significance of Sacrifice, see Hastings, Encyclopaedia of Religion
and Ethics, under Sacrifice.

14. agnimukha vai devah

15. Ranade, ibid, pp. 4-5.

16. Ranade, ibid., pp.153-155.
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question of jAana (knowledge) and karma (series of actions) came
into existence. The Brahmanic and Upanisadic treatises emphasize
the value of Knowledge or self-realisation for attaining the ultimate
goal (parama Brahma), and they set forth the summum bonum of the
life of man, and also how to get parama purusa. They have also raised
the question of ultimate Reality or Divinity. The answer to this ques-
tion has been given by different philosophers in different ways. In
later times, six or nine systems of Indian Philosophy (Jainism being
one of them) have suggested different paths to be followed by man.
Some philosophers who are the followers of Vedic injunctions stressed
the jrana-marga (the path of knowledge), or the karma-marga (the
path of the series of actions), or at a much later time bhakti-marga
(the path of Devotion or Faith). The atheistic philosophers have their
own views. They in general renounced the theistic views from their
field of studies.

‘It is at this stage man’s function in the worldly life comes into
existence. To the Vedic school it is seen that to prepare the ground
for attaining the parama purusa, the vedic people started from the
very beginning to speculate on man’s function in mundane life by
establishing the four stages of life (catur asrama).!” These are
brahmacarya, garhasthya, vanaprasthya and sannyasa. In the
brahmacarya stage, a man should undergo the life of a student in
order to discipline his life by means of knowledge. He can be a
naigthikca-brahmacari (taking the life of a celibate) seeking knowledge
and the Truth, he may not go to the other stages of his life. From this
stage, a man passes into the garhapatya stage where his first duty is
to get married in order to fulfil certain rites. According to the vedic
people, a man comes to the world to pay in course of his life, three
debts (mas), viz, deva, pitr and rsi.'® He pays deva-ma (debt to the
gods) by worship, service and doing good duties; his pitrma (debt to
the Fathers) is paid by marriage and thereby he leads the life of a
householder and continues the race by raising a family; rsi-ma (debt
to the Sages) can only be paid by studying and learning, by discuss-
ing the old learning and by extending its bounds by further addi-
tions. It would be a great achievement, if a man could pay all these
three debts in one life. In the third stage, known as Vanaprasthya, a
~man seeks to get rid of the encumbrances of worldly existence. In the
last stage (sannyasa), he renounces altogether the mundane happi-
ness. It should be noted that this system of catur @érama was adopted

17. The Grhya-siitras and Smrtis generally describe the four stages of life.

18. jayamano vai brahmanas tribhir mava jayate. brahmacaryena rsibhyo
yajnena devebhyah prajaya pitrbhyah esa va anmo yah putro yajva
brahmacarivasi [Taittiriya-Samhita, V1. 3.10.5].
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in the Jaina system sometime in the 10th cent. A.D. It will be dis-
cussed later on. In performing four stages of life, mind has been given
a prominent place, and to control mind from various aspects of life,
several paths have been suggested. After a full-fledged control over
mind, a man with a thorough knowledge of self ({@tma-tattva) can en-
ter into the path of Realization (moksa-marga) by following some mea-
sures of ethical principles (niti-tattva). It is in this connection that
the question of caturvarga—dharma, artha, kama and moksa — are
related. Without going into details about all these things, the funda-
mental issues of the Vedic people can bé summed up in the following
ways. In the Vedic period there developed -

i) a belief in an unseen Reality arrived at either

a) by Intuitive Faith, or -
b) by Intellectual Ratiocination, or
c) by Reason and Faith both.

There developed further-

ii) a belief in the oneness of Life and Being, in one single principle
running through the Universe which also regulates the life of hu-
man beings;

iii) there is sorrow and suffering in this world and a man will have to
free himself from this either by following the path of knowledge -
and self-culture, or by Faith or by doing good deeds. This idea of
the Vedic people has led them to believe the theories of karma
and samsara (of Actions in Life) which bring in good or bad re-
sults as they are good or bad, and Rebirth and Transmigration;

iv) lastly, a sense of sacredness of all lives. This is followed both in
positive and negative ways. In the negative way it teaches the
principle of Ahimsa (non-injury), and the positive side of it is upeksa
(ignoring evils), mudita (the spirit of graciousness and happiness
in all circumstances), karuna (a feeling of pity and charity) and
maitri (a spirit of active friendship by doing good).!®

I do not want to go into details about the implication of all these
doctrines with regard to dharma, but with this idea in the background
I now pass on to Jainism.

ii) Jaina attitude towards Vedic Religion

Now turning to Jainism I can say that Jaina Philosophy as one of

19. See Chatterji for these ideas, ibid., pp. 8ff.
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the interpreters of human life exhibits a remarkable independence of
religious tradition. It is generally said that it is basically a revolt
against some of the fundamental issues of the then existing system
of religious ideas. First, the Vedic conception of the Ultimate Reality
or Divinity as an outside creator-God is challenged. Moreover, the
conception of God as a Perfect Being is questioned. It was often asked
if God were perfect, then why His creations were imperfect. If the
world is the creation of a Perfect Being, how is it that there are sor-
rows and sufferings, and miseries and want and iniquities in His
created beings ? Whatever may be the position of God as a Perfect
Being, it is an undeniable fact that there are miseries in the world.
The Jains and the Buddhists went on further to emphasize that if the
woes and troubles of the creators are to be accounted for by the acts
of the creators themselves, and if the creator-God could not be held
responsible for them, then what is the point of accepting the outside
creator-God ? So the Jains eliminated the outside creator-God from
their ‘processes of thinking. They accepted this world as it is and
tried to account for the miseries. Buddhism says that the miseries of
creatures are due to tanha (unquenchable thirst) for existence on the
part of the creatures themselves. Jainism asserts that miseries and
imperfections are due to karma (a series of actions) on the part of the
unemancipated soul for which man comes to live in this world again.
Hence if any godhood is attached, it is to be attached to a person who
is a perfectly emancipated soul being possessed of omniscience, and
a perfectly all-powerful man being absolutely free from all taints of
selfishness. He is a person who saw the eternal verities as they were
and realised the truth as they came to him. So to the Jains there is
no need to accept an outside creator-God. This is the first principle
which the Jains formulated with regard to the Vedic conception of
creator-God.

Secondly, when the foundation of a creator-God is questioned,
the other elements based on it naturally dwindles down. The validity
of Sacrifice is criticised, particularly the elements of animal sacrifice.
As the main object of Jainism is to establish the doctrine of Ahimsa
(non-injury /non-violence), animal sacrifice has no place in it. The
Jains do not believe in the authoritative character of the Vedas. They
contend that these Vedas cannot be said to be eternally self-existent.
"The fact of non-remembrance of any author (kartur asmaranat) of
the Vedas does not prove that they had not any author at any time. In
order to justify their case, they have given an example : In the case of
an ancient well, an ancient house, or an ancient garden people may
not know who in olden times made it, the name of its maker may long
have been forgotten, but nobody would be prepared to say that the
well, or the house or the garden is self-existent from the eternal past.
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The doctrine of the eternal existence of the Vedas is thus untenable.
The Jains further point out that the very fact that the Vedas are a
collection of words, so arranged as to carry an intelligible sense, shows
that they were carefully made. So the Jains have refused to accept
the validity of the Vedas as well as the sacrificial rites."

Thirdly, in Vedic literature Self or Atman (or Ultimate Being or
Reality) is maintained as permanent, without beginning, change or
end. The Jains oppose this view, and declare that Being or Sat, is not
persistent, unchangeable or endless. Reality is permanent and
changeable, there is a growth, development and destruction in it.
The Reality has two aspects, and this is what is known as
anekantavada in their philosophy.

Lastly, about the origin of the idea of Ahimsa. The cult of Ahimsa
is very old in India. It is found in Vedic religion as well as in the
Buddhist. But in these two religious beliefs, the doctrine of Ahimsa is
not fully and rigorously stressed. But in Jainism it is very rigorously
stressed and that is why this doctrine of Ahimsa is mainly associated
with Jainism.

4. Historic Period : The Age of Imperial Unity (7th cent. B.C.—
320 AD))

After the Vedic period comes the Age of Imperial Unity (7th/6th
cent. B.C.-320 A.D.) which is, in a sense, an age of revolt in Human
Civilization. In fact, the sixth century B.C. is extraordinarily impor-
tant in the intellectual history of mankind. In India we had Mahavira
and Buddha, in Persia Zoroaster, in China Confucius and Laotse,
and in Greece Pythagoras — all were promulgating their new phi-
losophies in their respective countries and as a result great human
religions emerged out of their doctrines. All these great men revolu-
tionized some of the fundamental ideas of human beings. Mahavira's
contribution towards the religious development of mankind is a great
landmark and unparalled in many ways in the annals of human his-
tory. It was in this period that Lord Vardhamana Mahavira was born
in 599 B.C. at the site of the modern village of Basarh about 27 miles
north of Patna; it was at that time Magadha, an area in Eastern In-
dia, was both politically and spiritually in the height of its power; it
was in this age Mahavira started preaching and teaching of his doc-
trines for 30 years; it was an era which experienced some new riveted
thoughts and trenchant ideas which ultimately gave birth to a new
religion known as Jainadharma. Though Mahéavira gave it a new
shape, the antiquity of Jaina religion is older than Mahavira and
Buddhism.
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i) The Antiquity of Jainadharma

According to the belief of the Jains themselves, the Jainadharma
is eternal, and it has been revealed again and again, in every one of
the endless succeeding periods of the world, by innumerable
Tirthankaras.?° In the present period, which is avasarpini according
to the Jains, there are 24 Tirthankaras. The first of them was Rsabha,
and the last three were Aristanemi, Par§vanatha and Mahavira. All
these Tirthankaras reached Nirvana at their death. Because of their
attainment of Moksa, all these Tirthankaras are regarded as gods
(devas) by the Jains. In order to honour and worship them, the Jains
have erected temples where the idols or images of these 24
Tirthankaras, the favourite being the first and the last three ones,
are found. At a later time, some sects, especially a rather recent sec-
tion of the Svetambaras, the Dhundiya or Sthanakavasis; reject this
kind of worship. Except the last two (Parsvanatha and Mahavira), all
the Tirthankaras belong to mythology rather than to history. But the
22nd one, Aristanemi, is connected with the legend of Krsna as his
relative. But Krsna is regarded as a historical person, so also
Aristanemi. It is said that Parsvanatha was the real reformer of
Jainism, and Mahavira gave it a final shape into the present order in
which we get it in the canonical literature of the Jains.

The date of Mahavira, though controversial, is more or less fixed.
According to the Svetambaras, Mahavira was born in 599 B.C. and
he got his parinivana in 527 B.C. This date is more or less accepted.
The Digambaras believe that Mahavira was born in 659 B.C. and
attained nirvana in 587 B.C. But Jacobi thinks that Mahavira’s date
must be between 549/48 B.C. and 477 /76 B.C. Jacobi wants to bring
down the date of Mahavira very near to Lord Buddha who is a con-
temporary of Lord Mahavira. The date of Buddha is also controver-
sial. According to Ceylonese tradition the Parinirvana of Buddha hap-
pened in 544 B.C.2!, whereas according to Cantonese tradition it was
in 486 B.C. Geiger, however, thinks that the date should be 483 B.C.22
However, the 6th or 5th cent. B.C. would be the time of Buddha as
well. The date of Parsvanatha is much older than of Mahavira.
According to the Cambridge History of India, Parévanatha lived some
220 years prior to Mahavira. The traditional date of the birth of
Parsvanatha is 817 B.C.2? If that is taken to be partially true, then

20. In the past there were 24 Tirthankaras and there will be 24 Tirthankaras
in the future.

21. For these dates, see R.C. Majumdar and others, an Advanced History of
India, 2nd edn. MacMillan & Co Ltd., London, 1963, p. 58.

22. Majumdar, loc cit.

23. Majumdar, ibid, p. 1045..
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Jainism must have penetrated into India nearly three centuries be-
fore Gautama Buddha. Though Charpentier did not go beyond Parsva,
we may add here that the 22nd Tirthankara, Aristanemi, is said to
have preached and practised Jainism and to have attained Nirvana
on the Mount Abu in the Junagarh State. If Sri Krsna is to be taken
as a historical person, then Aristanemi may also be regarded as such.
In that case, Jainism can be further pushed back to nearly 1000 B.C.

ii References to Jainism in the Buddhist literat}lre

That Jainism is older than Buddhism can be proved by the fact
that Buddhist literature contains references to the Jain views. "As a
matter of fact, The Buddha was a younger contemporary of Lord
Mahavira. The Buddha himself in his conversation with his friend
and disciple Sariputta, narrates the fact that he himself in his earlier
days was adopting Jaina practice of austerity which he had to give
up because of the rigorous discipline which he did not like".2* How
far this is true is a matter of speculation now. But it is true that some
of the Jainistic references are found in Buddhist literature. We often
come across the references to Niggantha Nataputta?® which, it is said,
is another name for Jaina or Jain religion. In the dialogue of Payasi
and Kumara Kassapa in the Payasi-sutta of the Dighanikaya No.23,
the existence of a soul substance is denied by Payasi as it was done
by Buddha himself. A version of this dialogue is also found among
the Jains. In the Upali-Sutta (No.56) of the Majjhima-Nikaya, there is
a dialogue between Buddha and Jaina with regard to the practice of
asceticism. In the Anguttara-nikaya (III. 27) eight powers of people
belonging to the different strata of society are described. These are
also found in the Thananga and Samavayanga suttas of the Jainas.
The parable of the blind man and the elephant (andha-gaja-nyaya) is
also found in the Jaina Syadvada-manjari as well as in the Udana.
The idea. of a true brahmana is dealt with in the Uttaradhyayana-
stitra (xxv) as well as in the Sela-sutta (III.7) ef the Sutta-nipata, in the
Dhammapada (Ch. 26=383-423), in the Udana (I). It is surprisingly
interesting to know that some of the verses of the Dhammapada are
also found in the texts of the Jainas, such as, Uttaradhyayanasiitra,
Dasavaitalikasiitra etc. Leumann?® has tried to prove that the Jataka
No. 530 has a specimen in the Jaina texts. In the story. of Moggalana

24. A. Chakravarti, Samayasdra of Kundakunda, Bharatiya Jianapitha,
Delhi, 1971, Introduction, p.81.

25. See for this Winternitz's Hist of Ind. Lit. Vol-1I. p.424f. . e

26. For this reference see Winternitz, ibid., p. 145.
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a very hostile attitude towards the Jaina monks is described. The
reference to Bhadda's becoming a Jaina ascetic is found in the com-
mentary of Therigathas. In the Kalpana-manditika, the religious views
of the Brahmanas and Jains are confuted. In the Divyavadana (p.
427), the persecutions of Jaina monks are mentioned. In the
Sumagadhdvadana, there is a legend of Sumagadha, the daughter of
Anathapindada, a merchant, who alienates her husband from the
Jaina monks and then converts the whole town to Buddhism. In the
Lankavatara-siitra, Aristanemi, among others, is mentioned.

iii) Jain Literature : Svetimbara and Digambara

In the age of Imperial Unity, the codification of Mahavira’'s say-
ings started.?” After the death of Mahavira (527 B.C.), in the fourth-
third centuries B.C. after a severe famine lasting for twelve years at
the time of Chandragupta of the Maurya empire, the Jains were di-
vided into two broad sects : Svetambara and Digambara. So their
canonical literatures (Agamas), though originally based on the ser-
mons of Mahavira, are also different. Mahavira was not the composer
of these texts, but these were compiled by his disciples, Indrabhiiti
Gautama, who, in turn preached to his disciple the ganadhara
Sudharma who again related these texts to his disciple Jambusvami.
It is believed by both the sects that originally the Jaina sacred texts
were preserved in the 14 pirvas and 12 Angas including the Drstivada.
The knowledge of the 14 piirvas continued only down to Sthiilabhadra,
the 8th patriarch after Mahavira, the next 7 patriarchs down to Vajra
knew only ten piirvas, and after that time the remaining piirvas were
gradually lost, until the time when canon was written down in books
in 454 A.D. on the lapse of 980 years after the Nirvana of Mahavira.
All the purvas and the 12th Anga Drstivada were lost. What remains
is the 11 Angas and these 11 Angas are the oldest part of their
Siddhanta. The Svetambaras accept these:11 Angas which consist of
45 texts divided into 11 Angas (different from the previous ones), 12
upangas, 10 painnas, 6 chedastitras, 1 Nandi, 1 Anuyogadvara, and
4 milasiitras. The Digambaras do not accept these Agama texts at
all. On the contrary, they have their own Agama texts comprising
almost 45 books under the name of Satkhandagama. Kasayapahuda,
Mahabandha, Tiloyapannatti, and so on, and they claim that the lost
Drstivada has been restored and preserved by them in their canoni-
cal literature. These books have been published since 1938. In a
nutshell, [will say that all these books are compleméntary and supple-
mentary to each other for the study of Jainism as a whole. It is a fact

27. Winternitz, ibid., pp. 431-445.
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worth noting that the Svetambara texts are written in Ardhamagadhi.
while the present day Digambara texts are in Sauraseni. In both cases.
texts are either in prose, or in verse, or in prose and verse mixed. In
course of time, a large literature of glosses and commentaries (Niryukti,
Curni, Tikda) has grown up round the Agama texts of both the sects.
Besides these, the Jains possess separate works in-close material
agreement with the former works, which contain systematic exposi-
tions of their faith in Prakrit and Sanskrit. Gradually, the Jains have
covered all branches of literature, such as, cosmogony and cosmol-
ogy, Theogony and Philosophy, folk-lore and tradition, tales and sto-
ries, ornate kavyas, dramas, grammar and so on. All these books will
tell us all about Jainism. With this brief synopsis, I now pass on to
the next.

One of the greatest contributions of Mahavira in his age is his
idea of preaching the religious semons in a spoken language, a prac-
tice which was never followed by anybody before him. At the time of
Mahavira Sanskrit was probably used for all sorts of communica-
tions — be it a general conversation or an ecclesiastical one. Mahavira
broke the tradition and realised the value of a spoken language as a
vehicle of religious discourses. The language in which he preached
his religious doctrines was Ardhamagadhi, one of the dialects of
Prakrit, a name given to the Middle Indian languages, whose unin-
terrupted literary documents had come down to us from the time of
Mahavira down to the 15th century A.D. covering a period of twenty
hundred years. Later on, his doctrines were codified by his disciples
and followers in Ardhamagadhi. Mahavira won the admiration of the
common people for speaking in their own language.

After the death of Mahavira, the history of Jainism for a few cen-
turies practically means ‘little more than the history of the Jain
Church.?® Later on, the Church organisation became very complex.
At the time of Mahavira some of his followers started dissenting from
his opinion. Gosala's doctrine of fatalism was formulated before
Mahavira. We have some references to seven schisms?® at the time of
Mahavira. A little later sometime in the fourth-third centuries B.C.
the Jaina community was broadly divided into two sects —
Svetambara and Digambara. "The points of difference between the
two pertain to matters of dogma like the number of movable and
immovable beings, the possibility of woman attaining liberation, and
the food partaken by the omniscient teachers; to mythological events
like the transference of Mahavira’s embryo, his marriage, the sex of

28. Majumdar, History and Culture of the Indian people, Vol-1I, (The Age of
Imperial Unity), p. 415f.
29. Glasenapp, Der Jainismus, pp. 346-49.
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Malli, one of the prophets, and to practices like the wearing of clothes
and going naked.”

At the time of Mahavira Jainism spread to the kingdoms of Kosala,
Videha, Anga, Vanga etc. besides its birth place Magadha. In the
Kappasutta (I. 51-52) Mahavira's itinerary is preserved to some ex-
tent. He wandered as far as Anga-Magadha to the east, Sthuna to the
west, Kausambi to the south and Kunala to the north. From the in-
scription of Kharavela (3rd cent. B.C.), we come to know that Mahavira
established Jainism in the country of Kalinga, and Kharavela, the
Chedi king of Orissa, showed his great inclination towards Jainism.

Sometime in the second century B.C., the Jaina community mi-
grated to Mathura and Ujjayini. In Mathura we have some ruins of a
Jaina shrine and a small number of inscriptions, engraved on Jaina
images. Ujjayini was also a stronghold of Jainism. "If we believe in
the story of ASoka’s grandson king Samprati and his conversion to
Jainsim by Suhastin, this spread to Malwa must be placed as early
as the second century B.C. We are further told that Samprati
persuaded his grandfather to send religious missionaries to the coun-
tries of Andhras and Dramilas to propagate the religion. The famous
story of Kalakacarya, the Jaina sage, implies the spread of Jainism
in Malwa in the first century B.C."3°,

The Junagarh inscription (2nd cent. A.D.) gives the earliest refer-
ence to Jain monks who had attained the perfect knowledge
(kevalajiiana). The inscription contains the Jaina symbols like
Svastika, Bhadrasana, Minayugala and others.

The spread of Jainism to the South is due to the migration of a
Jaina community affected by the famine at the time of Maurya
Candragupta which resulted in the establishment of the Digambara
community in Mysore with Sravana-Belagola as its centre.

As for the doctrines of Jainsim, nothing definite can be vouch-
safed. We can only sum up the position of Jainism in the words of
Ghatage : "Most of the features of Jainism suggestive of its primitive-
ness may be regarded as received by Mahavira as they already ex-
isted. What he did was, in all likelihood, the codification of an unsys-
tematic mass of beliefs into a set of rigid rules of conduct for monks
and laymen"3! But as what Mahavira really preached is not known,
barring a few references in the Canonical literature codified after a
thousand year of the death of Mahavira, we may assume that most of
the Jaina dogmas, such as. karma-theory, soul, non-soul, influx,
bondage, cessation, etc. must have been evolved after Mahavira and

30. Majumdar, ibid., p. 418.
31. Majumdar, ibid., p. 420.
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before Umasvami wrote his Tattvartha-siitra in the first or second
century A.D.

5. Jainism at the Classical Age (320-740 A.D.)

At the time of Mahavira Jainism was in a formative stage, but the
contributions of the Jains in the Classical Period (320-740 A.D.) was
immense. It was in this age that the Jaina Canonical literature.was
codified, besides other developments.

It has been said above that the Svetimbara Canonical texts, as we
have them today, were not composed in one day. There were several
councils forthat, the last being in the middle of the Classical Age (320-
740 A.D.), which saw a springtime efflorescence in all spheres of life.
"The creative urge of the time has contributed both character and rich-
ness to the evolution of the national mind in every succeeding cen-
tury."®2 The texts redacted in the first Council of Elders in Pataliputra in
4th/3rd centuries B.C. did not get the recognition of the whole commu-
nity.3 [t was at that time the division of the two sects—Svetambara and
Digambara—came into existence. In the Classical Age the Second Council
at Valabhi under the able guidance of Devardhigani Ksamasramana was
held in 454 A.D-or 467 A.D.3 This council was held at the time of King
Dhruvasena I of the Maitraka dynasty of Valabhi. The Jaina tradition
says that this King was extolled as a Jaina convert. But this tradition
seems to be doubtful as numerous records of the Maitraka Kings of
Valabhi make no mention of this fact. This tradition can only say that
Valabhi was a famous centre of Jaina literary activity. The two famous
Jaina scholars Puspadanta and Bhiitabali belonging to the ninth cen-
tury embodied the older works of Dharasena.® It is in this Age that
Jinabhadra-Ksamasramani wrote his famous Visesavasyaka-bhasya in
609 A.D. It was in this Second Council at Valabhi that the Jaina Agama
text took its present shape into 45 agamas divided into anga, upanga.
prakirmakas, chedasiitras, miilasiitras and the two independent texts.3

Besides the redaction of the Agama texts, vigorous literary activ-
ity went on among the Jain monks. As a result we have a vast and
rich literature of considerable merit. The later non-canonical litera-
ture such as, the Nirjuktis and Bhasyas were greatly recast in this
period by Samghadasa, Jinadasa and Siddhasena.3” The Cumis,

32. K.M. Munshi's Foreword p. vii in Majumdar’'s History and Culture of the
Indian People, Vol-111 (The Classical Age).

33. Majumdar, ibid., p. 415f.

34. op.cit., p. 415.

35. Majumdar, ibid., p. 416.

36. op.cit., p. 416.

37. Majumdar, ibid., p. 417.
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Prakrit commentaries of the Agama texts in prose were also
composed in this period. It is in this age that we see "a general ten-
dency among Jaina scholars to prefer Sanskrit more and more to
Prakrit.”38 The preference to Sanskrit was so strong indeed that the
famous Jaina scholar Haribhadra nearly at the end of this period
composed works and commentaries in Sanskrit. "The Jaina philoso-
phy received in these days greater emphasis on its logical side, and
we know of such keen intellects as Siddhasena, Akalanka, Pujyapada
and others formulating Jaina dogmatics in a more logical form, de-
fending it against the views of the rival philosophical schools and
developing the doctrines of Syadvada and Nayavada with admirable
skill and wonderful subtlety.”®

It was in the same period that the Digambaras cultivated their liter-
ary activities in the South.%® They still used both Prakrit and Sanskrit.
The Digambara scholars belonging to this period are Bhattakera, the
author of Milacdra, which describes the rules of conduct of the Jain
monks, Svami Karttikeya, the author of the Dvada$anupreksa, which
deals with the twelve reflections on the glaring shortcomings of this
mundane life, Yativrsabha, the author of Tiloyaparnatti, which describes
the comprehensive survey of Jaina cosmography. Some Digambara
scholars also started writing in Sanskrit. We may mention the names of
Samantabhadra, Akalanka, Pujyapada, Manatunga and others. It is a
fact worth noting that it was in this period that the karma-doctrine of
the Jainas got its prominence.

Historically the starting point of Jainism was Magadha some-
time in the sixth and fifth centuries B.C. But by the end of the third
century A.D. at the time of Imperial Unity, Jainism spread throughout
India. To the south-east it went to Kalinga, and to the south to
Deccan and Tamil lands, and Mathura and Malwa to the west. By
that time Jainism lost its strongholds over Magadha. It is guessed
that for the lack of royal patronage it was lost in the North, but was
confined to the merchants and bankers for a long time. "This loss of
kingly support in the north, was, however, made good by the favour
shown to this religion by many ruling families of the Deccan."! By
the fifth and sixth centuries A.D. Jainism became the main strong-
hold to the country to the south of the Vindhyas. By the end of that
period the Jain communities were finally sharply divided into
Svetambaras and Digambaras. Only one community like the
Yapaniyas was still alive, but they were not as important as the other

38. op.cit., p. 417.

39. Majumdar, ibid., pp. 417-18.
40. Majumdar, ibid., p. 418.

41. Majumdar, ibid., Vol-1Il, p. 409.
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two sects. These two sects were further grouped. In the south there
were Sanghas and Ganas, whereas in the north we have groups like
Gacchas, Kulas and Sakhas. In the age of Gupta Imperialism (320-
467 A.D.) Jainism as well as Buddhism declined. We have come to
this conclusion because of the fact that there are no epigraphic and
literary records about Jainism. We do not find any description of
Jainism in the records of the Chinese traveller Fahien (5th cent.
A.D.). But there are indications by which we can say that it contin-
ued to be popular among the merchants and bankers.*2

Apart from literary sources described above, there were two in-
scriptions*?® concerning Jainism in the 5th century A.D. At the time
of Kumaragupta these inscriptions were found at Mathura and
Udayagiri. The Mathura inscription (dated 432 A.D.) speaks of a
Jaina image dedicated by a lady, while the other at Udayagiri in
Malwa (426 A.D.) describes the image of Par$vanitha, the 23rd
Tirthankara, erected by an unknown person. Similarly, at the time of
Skandagupta (461 A.D.) in the inscription of Kakubha, commonly
known as Kahuan inscription, it is stated that five images of the Jaina
Tirthankaras are set up in that village. All these records show that
Jainism was popular more in the west than in the east.

In Bengal and Bihar during the period under review, Jainism did
not flourish very much. Only in the Paharpur copper-plates of 478
A.D. in Rajshahi District, it is recorded that “for the maintenance of
worship at the Jain Vihara at Vata Gohali, which was presided over
by the pupils of the Nirgrantha teacher Guhanandin of the
Parnicasttipanikiya of Banaras*! some pieces of land were donated by
a person and his wife. "This vihdra, of the fourth or fifth century,
probably occupied the site of the great temple unearthed at Paharpur
(Rajshahi District). It is worth noting that the founder of the vihara
was a monk, who migrated from Benaras to the East."?

In the seventh cent. A.D. from the records of Hiuen Tsang (who
was in India from 629 A.D. to 645 A.D.) we come to know that both
the Svetambara and the Digambara monks were found near Taxila to
the west, and Vipula to the east. It also tells us that in
Pundravardhana and Samatata to the east there were numerous
Digambara Nirgranthas.*® That the Jains, particularly the Digambara
sect, were not held in great esteem at least in Northern India can be
gleaned from a reference to the Harsa-carita by Bana. The reference

42. Majumdar ibid., III, p. 409.
43. Majumdar, ibid., I1l, p. 409.
44. Majumdar, ibid., p. 410.

45. Majumdar, ibid., 111, p. 410.
46. Majumdar, ibid., IlI, p. 410.
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is to the Jain ascetics carrying peacock feathers to sweep insects out
of their path. It is also said that the sight of a naked Jain ascetic is
cited as a very bad omen (abhimukham ajagama silkchi-piccha-lanchano
nagnatakah).*” At a much later time Visakhadatta (8th-9th cent. A.D.)
in his Mudraraksasa Act IV. says that the sight of a ksapanaka is said
by Amatyaraksasa to be an evil omen. So also Madhavacarya (13th-
14th cent. A.D\) in his Sarvadarsana-samgraha (Arhatadarsana) had
the same opinion when he said - luncitah picchikahastah panipatra
Digambarah. Dandin in his Dasakumaracarita*® also made fun of a
Jaina ascetic.

Though there are some references to low estimate of the Jain
monks by some writers, the activities of the Jain monks were not,
however, very poor. We can get this idea from a reference to a book
Kuvalayamalakaha by Uddyotana composed in 779 A.D. At the be-
ginning of his romance Uddyotana tells us the following story.*°

"In the northern part of India there was a town called Pavvaiya
close to the river Chandrabhaga, which was the capital of the Yavana
king Toramana. The spiritual preceptor of this king was one
Harigupta of the Gupta family. One of his pupils was Devagupta, a
royal scion of the Gupta dynasty, who, in turn, had a pupil called
Sivachandra, bearing the title Mahattara. In the course of his wan-
derings, Sivachandra took up his residence at Bhinnamala, other-
wise known as Srimila. One of his pupils was the far-famed
Yakshadatta, while a band of his other pupils is represented as con-
verting the whole of Gujrat to Jainsim by their wanderings and
preachings. One of his pupils was Vatesvara, who caused a magnifi-
cent temple of the Jina to be constructed in the town of Akdsavapra.
He had a pupil Tattvacharya, who was the teacher of Uddyotana, the
author of this work. Uddyotana imbibed the knowledge of the scrip-
tures from Virabhadra while he learnt logic and other sciences from
the famous scholar Haribhadra.”

On this piece of information as gathered from the introductory
portions of Kuvalayamalakahd, A.M. Ghatage5° comments :

"Though history does not help us in ascertaining who these
Gupta kings were, and how far the Hiina king Toramana was a regu-
lar convert to Jainism, we may readily believe that men of standing

47. Harsacarita, 5th Ch. p. 20 of P.V. Kane's edn; see his Introduction, p.
Xxxviii.

48. Dasakumaracarita of Kale's edn. second ch. of the Uttarapthika, p. 73ff.
49. Kuvalayamaldkaha ed by A.N. Upadhye, Bharatiya Vidya Bhavan,
Bombay, 1949. The quotation is from Majumdar, ibid., 1Il, p. 410f.

50. Majumdar, ibid., 1lI, p. 411.
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and petty chieftains of those times patronised the Jain faith, and
bands of wandering monks formed the chief agency of spreading the
religion in different parts of Western India.”

In the sixth and seventh centuries A.D. the Ganga Kings of
Mysore were very much attracted to Jainism. In fact, the founder of
the family was a disciple of a Jaina teacher called Simhanandin. His
successors were also followers of Jainism. It is said that two later
rulers of this dynasty, Avinita and Durvinita were brought up and
nurtured by the -two Jain sages Vijayakirti and Pujyapada respec-
tively. At their time, the kings presented gifts to Jain monks and
built Jain temples.

In a similar way, the Kadamba rulers of Vaijayanti, though fol-
lowers of Hindusim, showed unusual favour towards Jainism. They
too gave donations to Jain monks and erected many Jain temples. At
the time of the Kadamba rulers "the Jaina community was flourish-
ing under their benevolent patronage, and that many high officials
and rich landlords of the country were devout followers of this reli-
gion".52 There were many sects at that time : the Nirgranthas, the
Yapaniyas, the Kiircakas and the Svetapatas.

In the early part of the Chalukyas of Badami (Bijapur District)
who held sway over extensive regions of the Deccan from the middle
of the sixth to the middle of the eighth century, we do not get any
remarkable evidence of Jainism.53 But at the time of Pulakesin II
(610/11-642 A.D.), the greatest of the Chalukya rulers, Jainism was
very much favoured. A temple of the Jinendra, called Meguti, was
constructed by Ravikirti. Later rulers like Vinayaditya, Vijayaditya
and Vikramaditya gave grants to Jama teachers for constructing Jain
Temples.54

The early history of Jainism in South India® is not very clear.
The lack of direct evidence is the cause of this uncertainty. There is
a reference to the Nirgranthas in Ceylon in the Mahavamsa at the
time of Pundukabhaya. So also in the caves in the districts of Ramnad
and Tinnevelly there are references to Jainism. The early Tamil lit-
erature, though might indicate the flourishing state of Jainism in
South India, does not supply us concrete evidence on the existence
of Jainism in South India. The Jains also claim that the authors of
Tolkappiyam and Kural are their adherents. The dates of some works,
such as, YaSodharakavya, Silappadikaram, Jivakacintamani and

51. Majumdar, ibid., p. 411f.
52. Ibid., III, p. 412.
53. Ibid., 111, p. 412.
54. Ibid., 111, p. 412.
55. Ibid., 111, p. 413.
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Nilakesi, though Jain in origin and contents, are uncertain. But it is
supposed that they must be dated before the seventh century A.D.
But the doctrines of Jainism as depicted in the Manimeékhalai, which
mentions the Digambara Jain monks, are fairly accurate.5¢

Though the early history of Jainism in the South is obscure, their
later history supports the prosperous state of Jainism in South In-
dia. In the town of Karici Jainism was at its height.57 Kundakunda,
the famous Digambara writer, also-honoured by the Svetimbaras,
belonging to the first century A.D. wrote several philosophical trea-
ties. All of his works, available so far, are in Sauraseni Prakrit. Three
of his works—Sdmayasara, Pravacanasara and Pandastikaya, com-
monly known as Nataka-traya or Sara-traya (cf. the Prasthana-traya
of the Vedanta Philosophy) are studied with great zeal by Jain schol-
ars. Kundakunda is very popular in the South Indian Jaina tradi-
tion. These three works are commented upon in Sanskrit by
Amrtacandra (about the close of the 10th cent. A.D.) and by Jayasena
(12th cent. A.D.) and in Kannada by B3lacandra (13th cent. A.D.).
Padmaprabha Maladharideva (died A.D. 1185) wrote a Sanskrit com-
mentary on the Niyamasara. After Kundakunda the name of
Sarvanandin can be mentioned. When Simhavarman was the ruler
of Karci, Sarvanandin, a Jain scholar, wrote his Prakrit work
Lokavibhaga in 458 A.D.58

The Digambara Jaina author Samantabhadra (1st half of the 8th
cent. A.D.) at the time of Kumarilabhatta belonged to Kanci. He wrote
a commentary on Umasvati's Tattvarthadhigama-siitra. The introduc-
tion to this commentary, is entitled Devagama-stotra or
Aptamimamsa. In the book the Jaina Philosophy of Syadvada is ex-
plained. Kumarilabhatta and Vacaspati Misra knew this book. It
should be noted in this connection that there was a great philosophi-
cal dispute between Kumarilabhatta and Samantabhadra. Akalafika
also joined the dispute, while Prabhacandra and Vidyananda de-
fended their co-religionists against Kumarila.5?

Almost at the same time there were several sanghas (groups) in
South India. There was a Miila-sangha (the original group) in the
south. Later on this sangha was divided into four ganas. The names
of the ganas depended on the founders of the ganas. For example,
the Nandigana is named after Maghanandin, Senagana after
. Jinasena, Simhagana after Simha and Devagana after Deva.® They

56. Ibid., 111, p. 413.

57. Ibid., 111, p. 413.

58. Ibid., 111, p. 413.

59. Winternitz. Hist. of Ind. Lit. I, p. 478.
60. Majumdar, ibid., p. 414.
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were all pupils of Arhadbali, who was again a pupil of Bhadrabahu II.
From Hiuen Tsang’s account®! we come to know that in the country
of Pandyas. a large number of the Nirgranthas lived and preached
their doctrines. But in the seventh century, owing to the rise of
Saivism and Vaispavism, Jainism began to decline. Tradition says
that Mahendravarman, a Pallava king, was a Jain by faith, but was
converted to Saivism by Appar. So also Arikesari Maravarman, a
Pandya king, was converted to Saivism. All these evidences show
that Jainism lost its ground in the south in the seventh century
A.D.®2 :

Ghatage®® has succintly outlined the position of Jainsim in the
south at that time thus :

"The picture of Jainism as a religion, which we get in this period,
does not differ materially from what we know of it in later days. The
community was divided into the monastic order and the lay follow-
ing, with further sub-divisions, particularly among the former. The
building of temples, the establishment of monasteries, the worship
of the prophets, and celebration of great public festivals were the
normal features of the religious life of the people. Circumstances
probably led to a change of habits of some of the monks, which
produced the distinction between Chaityavasa (residence in the mon-
astery) and Vanavasa (residence in the forest). The former developed
a more compact organisation which led to the establishment of a
spiritual head of the community of a given locality, called the
Bhattarakas, whose lists of succession called the Pattavalis, often
cover long periods of time. Many religious records of these days speak
of the observance of the vow of Sallekhana, the peculiarly Jain prac-
tice of observing fast unto death, as performed both by monks and
laity, and we observe a steady growth of holy places to which monks
and pious householders retired towards the end of their life.”

6. Jainism at the Age of Imperial Kanauj (750-1000 A.D.)

In the age of Imperial Kanauj (750 A.D.— 1000 A.D.), which be-
gan with the invasions of the Arabs (712 A.D.) in the beginning of the
8th cent. A.D. and ended with Afghanisthan’s passing into the hands
of the Turks in 997 A.D., Jainism did not flourish very much for the
lack of royal support in the north, though it was very popular among
the merchants and bankers in the north.% In the south, on the other

61. Majumdar, ibid., p. 414.
62. Majumdar, ibid., p. 414.
63. Majumdar, ibid., p. 414f.
64. Majumdar, ibid., Vol-IV, p. 287.
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hand, it enjoyed an extensive royal patronage. In fact, in the Deccan
there was no rival of Jainism, and as Altekar® thinks that perhaps
one-third of the population of the Deccan was following the doctrines
and teachings of Mahavira. But afterwards owing to the rise of the
Lingayata sect, Jainism received a serious set-back.

During the period under review, Jainism did not have any appre-
ciable influence in Bengal. It is noticeable that in the inscriptions of
the Palas, no reference to Jainism is found.%

During the period of the Chapa dynasty®” whose one branch ruled

from Vardhamana and the other from Anahilapataka, modern Patan,
in Northern Gujarat, in the first quarter of the ninth century, Jainism
received royal patronage. In fact, the Chapa rulers were the patrons
of this religion. According to the Jaina Prabandhas, Vanaraja Chavda
was installed on the throne at Anahilapataka by his Jaina guru
Silagunasiiri. Vanardja’'s prime minister was a Jaina merchant (vanik)
named Champa. Another merchant prince Ninnaya by name built a
temple of Rsavanitha at Anahilavada; Lahora, the son of Ninnay,
was a general in Vanardja's army. Vanaraja consecrated the idol of
Parsvanitha in the temple of Paricasara-caitya built by him. The rul-
ers of the Chapa dynasty also built many Jain temples.
" From Bappabhattisuricaritra, found in the Prabhavakacarita,
(SJS, pp-85 ff) we come to know that the Pratiharas (from the second
quarter of the eighth century to the 10th cent. A.D.) were also the
chief patrons of Jaina religion.®® Vatsardja of this dynasty also con-
secrated a golden temple of Lord Mahavira at Kanauj, and at Gwalior
he also established an image of Mahavira. It is said that Vatsaraja’s
son Nagabhatta Il was converted to Jainism and his grandson Bhoja
was a great patron of Jainism.

Literary activities were also pursued by many famous Jaina writ-
ers in the court of Paramara Kings.% One of these writers was
Dhanapiala. We have two Dhanapilas : one is a Svetimbara Jain and
the other is a Digambara one. The Svetambara Jaina Dhanapala
(10th cent. A.D.), son of Sarvadeva, wrote his Tilaka-manjari under
Murija Vakpatirdja of Dhara at about 970 A.D. In the introductory
verses Dhanapala eulogises the Paramara King of Dhara. He also
mentions the name of some of his predecessors, such as, the author
of Tarangavati and Rudra who composed a T railokya-sundari-katha.
The Tarangavai’® is a Jain religious story (Dharma-kathd) and the
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name of the author is Sripadalipta or Siripalitta. In the Anuogadara
he is mentioned as a Tarangavatikara. As the Jaina canonical works
were finally laid down by the 5th cent. A.D., it is presumed that the
author must have flourished before the 5th cent. A.D. The
Tarangavati is lost, but its romantic love-story is, however, preserved
in the Tarangalola whose authorship is variously ascribed to
Virabhadra or Yasahsena or Nemicandra of the Harijyapuriya
Gaccha. It is composed in Prakrit verse in 1643 A.D. E. Leumann,
who has translated the work into German (Mtiinchen, 1921), says
that Sripadalipta lived as early as the 2nd or 3rd cent. A.D. Tradition
says that he lived in the time of Salivahana. This Dhanapala also
wrote a Prakrit lexicon named Paiya-lacchi-nama-mala, and a Jaina
Stotra, Rsabhapancasika.

The other one is a Digambara Dhanapala,”! who also lived in the
same century, and is the author of the Apabhramsa poem Bhawisatta-
kaha, otherwise also known as Jnana-parncami-katha. This
Dhanapala is a son of Maesara and Dhanasri.

At the time of the Imperial Kanauj’? Jain literature was written in
Sanskrit, Prakrit and Apabhsamsa including the DeSabhasas, and
also in Tamil and Kanarese. One of the famous writers of this age is
Haribhadra who has written books in Sanskrit and Prakrit. He is, in
fact, the earliest Sanskrit commentator of the Jaina Agama texts.
Haribhadra? lived in the 8th Cent. A.D., probably between 705 and
775 A.D. He is the pupil of Jinabhadra or Jinabhata and Jinadatta
from the Vidyadharakula. He was born at Citrakuta, modern Chitore.
He was a Brahmin by birth and had all the Brahmanical learning. He
was later on converted to Jainism. On the conversion to Jainism
there is an anecdote which runs as follows. "Proud of his enormous
erudition, he declared that he would become the pupil of any man
who could tell him a sentence the meaning of which he did not
understand. This challenge was inscribed on a plate which he wore
on his stomach, whilst another legend has it that he laid gold bands
around his body to prevent his bursting owing to so much learning.
One day he heard the Jaina nun Yakini reciting a verse, the meaning
of which he did not understand. He asked her to explain the meaning
to him. She referred to a teacher Jinabhatta, who promised to
instruct him, if he would enter the Jaina Order. So Haribhadra
became a monk, and thence forth called himself the "spiritual son”
(dharma-putra) of the nun Yakini. He soon became so well-versed in
the sacred writings of the Jainas that he received the title Stiri
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(honorofic epithet of learned Jain monks), and his teacher appointed
him as his successor."”* The Jain tradition says that he wrote no less
than 1,444 works.”® But so far 88 of his works have been found in
manuscripts, of which again, 20 books are only printed. He wrote
both in verse and prose, and most of his writings are scientific and
philosophical. According to one tradition, it is said that Haribhadra
is supposed to have taken part in the compilation of the Maha-nistha.
This seems to be unlikely, although he occupied himself with the
text.”® He was the first to write commentaries on the Jaina Agama
texts of which again Avassaya and Dasavedliya have come down to
us. In Haribhadra’s commentaries many interesting tales are found.
In his Sanskrit commentaries he retained the narratives in their
original Prakrit form. Hemacandra has taken some of his stories in
his Sthaviravali-carita. Haribhadra is also the author of UpadeSapada
and 32 Astakani. In his famous book on general philosophy Sad-
darsana-samuccaya, he mainly deals with Nyaya, Vaisesika,
Samkhya, Jaimini and Buddhism, and lastly on Jainism in a short
section. Loka-tattva-nimaya is his another philosophical text in
Sanskrit verses, where also he has discussed other systems
including Jainism. He wrote a commentary on Umasvami’s
Tattvarthadhigama-siitra. He also wrote a commentary on the Nyaya-
pravesa of the Buddhist Dinnaga. His other works are Yogabindu,
Yogadrsti-samuccaya, Dharmabindu etc. All these works deal with
the doctrines of Jainism. Jacobi’’ mentions some other works of
Haribhadra. They are Anekanta-jaya-pataka with his own
commentary, Sastra-vartta-samuccaya, Sodasa-prakarana
Haribhadra's Samaraicca-kaha is a prototype of Tarangavati and is a
Prakrit prose romance.

One of the greatest contributions of the Jains in the Age of Impe-
rial Kanauj was the introduction of the Caturasrama’® concept of Hin-
duism. It is believed that Jinasena (9th cent. A.D.), a pupil of
Virasena, and the friend of King Amoghavarsa I (815-877 A.D.), and
an author of the Adi-purana, accepted the Caturaérama system of
Hinduism. His follower the famous Digambara Camundaraya (10th-
11th centuries A.D.) in his work Caritra-sara has acknowledged this
concept of the four asramas of the Hindus. Except one, the names
are also the same. His system of Caturasrama can be tabulated thus:

74. Winternitz, ibid., 11, p. 480.

75. Winternitz, ibid., II, p. 485.

76. W. Schubring, Das Mahanistha-sutta, Berlin, 1918, p. 5f; Winternitz,
ibid., p. 565.

77. Winternitz, ibid., II, p. 527.

78. For this information see R. Williams, Jaina Yoga, London, 1963, pp. 36-
38.



154 JAIN JOURNAL : Vol-XXIX. No. 4. APRIL 1995

Caturla'érama

I | 1 1

brahmacarin grhastha vanaprastha viksu
I

1. upanaya brah. jati tirtha 1.anagara
2. avalamba brah. ksatriya ksatriya 2. yati
3. adiksu brah. 3. muni
4. gudha brah. 4. rsi
5. naisthika brah.

The upanayana brahmacari is he who after his upanayana cer-
emony enters into the household life. In this period his main object
is to study the Agamas and becomes a master of the subject. On the
contrary, an avalamba brahmacari is one who is a novitiate before
entering into a monkhood and studies the Agama in this period. Af-
ter that he may become a monk or go back to the household life.
Adiksa brahmaciari, as the name suggests, is he who, without wear-
ing the monk's attire or taking orders, but adhering to the household
life, studies the Agamas thoroughly. gudha brahmacari is a kumara
$ramana, a boy ascetic, who studies the Agamas in this stage. After
the expiry of his student life, he may go back to the household life
after abandoning his monkhood. He may do so either on his own, or
owing to the pressure from his relatives or otherwise. A naisthika
brahmacari, on the other hand, is he who leads the life of a monk,
studies the Agamas and other Sastras, begs alms for food. He wears
a white garb (or a red one), and wears a sacred thread on his chest,
and his head is shaven. It is not clearly stated whether he can go
back to his household life or not. But from his description it appears
that he prefers monkhood to family life.

A grhastha is a householder. It is of two types : jatllkayastha and
tirtha layastha. jati-kayasthas are Brahmins, ksatriyas, vaisyas, and
Sudras. This classification is the same with the Hindus. The Tirtha-
kayasthas are of various kinds depending on their ways of life.

In the vanaprastha stage, one practises a moderate asceticism
and wears one piece of cloth without taking the vow of nudity. The
type of life expected in this stage is similar to that of Hindu order.
But Medhavin (1504 A.D.) at a much later time in his Dharma-
samgraha-Sravakacara has styled the Vanaprastha as the aparada-
lingt and the bhiksu-utsarga-lingt.

The bhiksu is one who begs alms for his livelihood after being
initiated into the order of monkhood. It is of four types : anagara,
yati, muni and rsi. An ordinary monk is called anagdra, while a monk
who has ascended the spiritual ladder is called a yati. A muni is a
monk who has acquired supernatural knowledge by his power of pen-
ance. He is endowded with avadhi-jniana, manah paryaya and kevala-
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jaana. When a monk attains to divine power (rddhi), he is called rsi
bhiksu. It is the supreme stage of bhiksu-hood.

The above classification is given by the followers of the school of
Jinasena, and hence cannot be taken to be representative of any
authority. In the normal Jaina context the term muni has no rel-
evance, even though the term is used as a prefix to certain Jaina
sadhus in modern times. The term bhiksu is also dubious. It gener-
ally means a Buddhist monk, as opposed to a Jaina, and the
Svetambaras use it to describe an oridinary Jaina sadhu. Even the
Digambaras use it to designate a layman in their orders.

Along with the concept of caturasrama, the Jains also discussed
the types of Sravaka in the same period. Santistiri (11th cent. A.D.)
in his Dharma-ratna-prakarana (verse 32f) has enumerated four cat-
egories of sravaka’®, e.g., nama-sravaka, sthapana-$ravaka, dravya-
Sravaka, and bhava-sravaka.

Nama-éraraka, as the name suggests, is one who is a Jaina in
name only, Sthapana-$ravaka is a Jaina layman who follows some
statutory principles of Jain orders, but a dravya-$ravaka is one who
follows the Jaina rites compulsory for a Jaina, whereas a bhava-
$ravaka is a mere believer of Jainism.

After a few centuries, Asadhara (1240 A.D.) in his Sagara-dharma-
nmyta and Medhavin (1504 A.D.) in his Sravakacara had given three-
fold classification of the Srdvaka.8® These are paksika, naisthika, and
sadhaka. A paksika-sravaka is a layman who practises the anuvratas
and the miilagunas. He is called a paksika layman, because he has
an inclination (paksa) towards ahimsa, while, on the contrary, the
naisthika-sravaka (which is, in fact, equivalent to naisthika-
brahmacari and which is again later on called ksullaka) is one who
pursues his path upwards for spiritual attainment and practises the
tenfold dharmas of the asceétic. As in his culminating point (nistha)
he leaves the household life, he is called naisthika sravaka. A Sadhaka
is he who concludes (sadhayati) or renounces his human body by
carrying out sallekhana.

7. The Doctrine of Ahimsa through the Ages

Having discussed briefly the rise, growth and development of
Jainism, I shall now talk on the question of ahimsa in its historical
perspective.

India is the cradle home of Ahimsa. From the Vedic times down to
the present day, the doctrine of ahimsa has always been regarded as

79. Williams, ibid., p. 36.
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pure and serene. There are some passages in the Vedas which tell us
the eulogy of ahimsa.

What Mahavira actually talked about ahimsa cannot be known
authentically, because most of his teachings and doctrines have
come down to us through his disciples and their descendants who
have kept in their memory the sayings of Mahavira for nearly thou-
sand years after his nirvana, till the second council at Valabhi in the
5th cent. A.D. which codified the doctrines of Mahavira in the present
form of the Agamas of both the sects. I shall only discuss the posi-
tion of ahimsa as recorded in the Agama texts considering them to be
the views of Mahavira.

In the Agama texts the nature of ahimsa is generally descriptive.
The passages as recorded there are the glorification of ahimsa. At a
much later time the glorification was turned into a philosophy. For
example, in the Dasavaikalika-siitra non-killing (ahimnsa) is regarded
as one of the best and excellent dharmas along with controlling of
mind (samyama) and penance (tapa), and the followers of ahimsa are
even respected by gods:

dhammo mangalam ukkittham ahimsa samjamo tapo/
deva vi tam namamssanti jassa dhamme saya mano// 11.1.

This has a parallel in the Dhammapada (19.6) :

yamhi saccam ca dhammo ca ahimsa sanyamo damo/
sa ve vantamalo dhiro so thero ti pavuccati/ /

In a similar way life of all beings is extolled :

javanti loe pana tasa aduva thavara/
te janam ajanam va na hane no vi ghatae/ / 1.V1.9.

‘In this world as many lives of both trasa and sthavara animals
are there, one should not kill them or cause to be killed with or with-
out knowing.’

The reason he offers for saying this is —

sawve jiva vi icchanti jfivium na mar{jjium/
tamha panivaham ghoram niggamtha vojjayantn nam// [1.VI1. 10}

*All animals wish to live, and not to be slain; therefore, the Jain
monks must relinquish the dangerous killing of animals’.
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On the question of a restraint, Mahavira says—

tesim acchanajoena niccarn hoyavvayam siya/
manasa kaya-vakkena evamn haval samjae// [1.VIIL. 3]

‘Towards all these animals one must always and constantly be
non-injurious even in mind, body and speech, then he is called a
restrained person’.

Mahavira’s emphasis was on the fact that life is dear to all sorts
of creatures. The Acaranga says — savve pana piyauya (1.2.3) and
naivaijja kimcana (1.2.4). The Uttaradhyayana also echoes the same—

jaganissiehim bhiiehim tasanamehim thavarehtm ca/
no tesim arabhe damdam manasa vayasa kayasa ceva//[VII1.10]

‘In thoughts, words, and acts he should do nothing injurious to
beings who people the world, whether they move or not.’

na hu panavaham anujane muccejja kayai savva-dukkhanamn/
‘evdariehim akkhayam jehim imo sahudhammo pannatto/ / [VIIL.8]

‘One should not permit the killing of living beings: then he will
perhaps be delivered from all misery: thus have spoken the precep-
tors who have proclaimed the Law of ascetics.’

savvahim anujuttthim matiman padilehiya/
savve akkanta-dukkhaya ao savve na himsaya// [Sttr. 1. 11.9]

‘A wise man should study them with all means of philosophical
research. All beings hate pain; therefore one should not kill them.’

eyam khu nanino saram jam na himsai kimcana/
ahimsa samayam caiva eyavantamn viyaniya// [Sttra. 1. 11.10]

‘This is the quintessence of wisdom : not to kill anything. Know
this to be the legitimate conclusion from the principle of reciprocity
with regard to non-killing.’

From the above passages of ahimsa we must not get this idea that
Mahavira has asked the people to renounce the world. It will be a
great mistake if we think so. In all his teachings he wants to empha-

. size that we must not be goaded by the passions and impulses of
himsa, But, to all intents and purposes, we must control our mind to
allow us to grow stronger mentally, so that our life can become se-
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rene, pure and holy. This does not mean that we should not enjoy life
to its fullest extent, but that enjoyment should not be of a beastly
type, but of a divine nature. It must not transgress the purity and
serenity of life and of dharma. It should be noted that the basic idea
of ahimsa is not to control the outward events to one’s life, but to
control the inward temper in which he faces these events. So the
practice of ahimsa will teach us how to preserve a purely inward in-
tegrity and balance of mind, and how to conquer the world from a
world both hostile and intractable.

It must be noted in this connection that Buddha has also
preached the doctrine of ahimsa. In the Suttanipata and in the
Dhammapada kindness towards all beings (metta), non-violence
(ahimsa) and many more ethical doctrines are found. But the Jains
emphasize the doctrine of non-violence in a more vigorous way than
the Buddhists. Because of the non-killing, Jainism lays stress far
more on asceticism and all manner of cult exercises than Buddhism.

In the Hindu scriptures ahimsa is also eulogised. Though it is
true to say that himsa in connection with sacrifice is not himsa at all,
it is ahimsa, and the mandate of Manu is often quoted for that :

yajidrtham pasavah srstah svayam eva svayambhuva/
yajiasca bhiityai sarvasya tasmad yajrie vadho’ vadhah// [V.39)]

"Svayambhii (the Self-existence) himself created animals for the
sake of sacrifice: sacrifices (have been instituted) for the good of this
whole (world); hence the slaughtering (of beasts) for sacrifices is not
slaughtering (in the ordinary sense of the word).”

The Mimamsakas also hold this view. But the Sankhya disagrees
with this opinion. Despite the fact that for sacrificial purposes the
killing of animals is not despised, Manu in general has described the
excellence of ahimsa. In his opinion non-killing is a quality which is
to be inculcated by all :

indriyanam nirodhena raga-dvesa-ksayena ca/
ahimsaya ca bhiitanam amrtatvaya kalpate// [V1. 60]

"By the restraint of his senses, by the destruction of attachment
and hatred, and by the abstention from injury to the creatures, he
becomes fit for immortality.” '

Ahimsa is also eulogised in the various part of the Mahabharata.
In the Vanaparva (Ill) a long conversation between Draupadi,
Yudhisthira and Bhima was made on ethical questions in which
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Draupadi praises the doctrine of ahimsa, i.e., the forbearance towards
living beings (chapters 206-208). It is noteworthy that in many places
of the Mahabhdrata "the ascetic morality of ahimsa and of love to-
wards all creatures” is depicted. In the Santiparva, the greatness of
ahimsa is firmly established, the argument being-

fivitumn yah svayamn cecchet katham so’nyam ghatayet/
yad yad atmani ceccheta tat parasyapi cintayet// [12.254.22]

‘He who himself wants to live, how he can kill the other; what one
wants for himself, that is to be thought of others.’

In order to establish this statement the story of Jajali-Tuladhara
is given, in which Tuladhara has proved the excellence of ahimsa as
a superior religion to anything else. Tuladhara is the pedlar and Jajali
is the Brahmanical ascetic. In this conversation Tuladhara appears
as a teacher. The Bhrahmin J3jali well-versed in the Sastras has
asked Tuladhara about the essence of religion. Tuladhara says-

_-adrohendlva bhiitanam alpadrohena va punah/
ya urtthh sa paro dharmas tena fivami Jajale/ /

*Oh Jajali, without injuring the animals or doing less injury (to
animals), if one lives, that is a great religion. I want to live by follow-
ing that religion’.

sarvesam yah suhrn nityam sarvesamn ca hite ratah/

karmana manasa vacd ca dharmam veda Jajale/ /

‘Oh Jdjali, he who becomes a friend to all people or who is en-
gaged in doing good to others by means of action, mind and speech,
he knows religion.’ '

yada cdyam na bibheti yada casman na bibhyati/
yada necchatt no dvesti brahma sampadyate tada/ /

‘When one does not fear others, and when others do not fear one
and when one does not wish to do anything, or when one does not
want to hurt others, he attains the feet of Brahma.’

yada na kurute bhavam sarvabhiitesu papakam/
karmana manasa vaca brahma sampadyate tada/ /

‘When a man does not do harm to animals by action, mind and
speech, he can attain the feet of Brahma.’
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yasman nodvijate bhiitam jatu kirncit kathanicana/
abhayam sarvabhiitebhyah sa prapnoti sada mune//

‘When an animal is never agitated by any means from anybody,
that world does never feel any agitation from any animal.’

loke yah sarvabhiitebhyo dadatyabhaya-dalcsinam/
sa sarva-yagjnairjanah prapnotyabhaya-daksinam/
na bhiitanam ahtmsaya jyayan dharmo’sti kascana//

‘He who gives fearless (atmosphere) to all animals of the world,
he attains no fear (from anybody) even by performing sacrifice. There
is no great religion of men like ahimsa (non-injury) in the world.’

Tuladhara®! goes on saying that "there is no higher law than for-
bearance towards all living beings. Therefore the breeding of cattle is
cruel, because it involves the torturing and killing of animals. Cruel,
too, is the keeping of slaves, and traffic in living creatures. Even ag-
riculture is full of sin, for the plough wounds the earth and kills
many innocent animals. ‘' To this Jajali replies—

_lasna hyannam prabhavati tatas tvam asi jivasi/
pasubhis cosadhibhisca martya fivanti vanija/ /
tato yajnah prabhavati nastikyam api jalpasi/
na hi varted ayarm loko vartam utsrjya kevalan/ /

‘Food is produced by ‘agriculture, and you, too, are living on it;
people live on cattle-breeding and agriculture; from that sacrifice is
performed, you are talking like an atheist, people could not live alone
by giving up the business of his livelihood.’

"There upon Tuladhara replied with a long discourse upon the
true sacrifice, which should be offered without the desire for reward,
without priestly deception, and without the killing of living beings.
Finally Tuladhara calls on the birds which had nested in the hair of
Jajali's head as witnesses for his doctrine, and they, too, confirm
that the true religion consists in forbearance towards all human be-
ings.” ’

ahimsa paramo dharmas tathahinsa paro damah/
ahimsa paramam danam ahimsa paramam tapah/ /

‘Ahimsa (non-violence) is the hightest religion, in the same way
81. Winternitz, ibid., I, p. 416-17.
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ahimsa is the highest restraint; ahimsa is the highest gift, and ahinsa
is the highest penance.’

ahimsa paramo yajnas tathahinsa paraman phalam/
ahimsa paramarn mitram ahimsa paramam sukham//
ahimsa paramam satyam ahimsa paramam Srutam/ /

‘Ahtrmsa is the highest sacrifice, in the same way ahimnsa is the
highest fruit; ahimsa is the highest friend, ahimsa is the highest hap-
piness; ahimsa is the highest truth, ahimsa is the highest knowl-
edge.’

sarva-yajnesu va danam sarva-tirthesu va plutam/

sarva-dana-phalam vapi naitat tulyam ahimsaya//

‘Or ahimsa is the best gift in all sacrifices, it is a raft (boat) in all
tirthas; or even is the result of all gifts, nothing can be compared with
ahimsa’.

Whether this portion of the Mahabharata is greatly influenced by
Jainism or not, is a matter of speculation now. But in other Hindu
texts ahimsa is also praised as one of the best ways of social
behaviour. For example, in the Bhagavata the killing of animal even
in the sacrifice is vilified to a great extent as the following verse
shows:

ye tvanevamuido’santah stabdhah sadabhimaninah/

pasin druhyanti visrabdhah pretya khadantite ca tan// [11.V.14]

"Those who are ignorant of this real Dharma and, though wicke
and haughty, account themselves virtuous, kill animals without any
feeling of remorse or fear of punishment, and are devoured by those
very animals in their next birth.”

In the Uttarakhanda of the Padmapurana we come across a pas-
sage where the goddess Durga praises the doctrine of ahinsa. Even
in the Tantrik texts some praises of ahimsa are found. For example,
in the Kulamava-tantra the drinking of wine (sur@) is extolled in the
most extravagant manner, and the eating of meat is permissible only
in the Kulapiija, even though the non-killing (ahtmsa) is honoured
elsewhere. This shows an exception to the rule of ahinsa.

I am not quoting here the passages from the Gita (X. 5, XII. 13,
XII1. 7, XVI. 2 VII. 14) to say that the encomiums showered on ahimsa
there prove beyond doubt that it has a significant place in Hindu
religion as well. Sankaracarya in his Sarva-vedanta- Sdehanta -sara
also says-

ahimsa van-mana-kayah prani-matra-prapidanam/

svatmavat sarvabhiitesu kdyena manasa gira/ /
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" Coming to Jainism we can say that the doctrine of ahimsa has
gained a ground in philosophy. Apart from the passages on ahimsa
in the Jaina canonical literature, the philosophical texts like the
Tattvartha-siitra by Umasvami (1st cent. A.D.) describe also the na-
ture of ahimsad as was current in his time. It is said by Umasvami that
himsa does not depend on acts alone. Himsa may be bhava-hinsa, i.e;
‘the intention to hurt’, and dravya-hinsa, i.e., ‘the actual hurt'.
Bhava-himsa arises under the influence of anger and other passions
(krodha-lobha-bhirutva-hasya-pratyakhyanani-anurici-bhasanam
parica. TS. VIL.5). Drarya-himsa is the actual physical injury. On this
point Amrtacantra (11th cent. A.D.) thinks that raga and dvesa can
constitute himsa "even though no creature perishes. His argument is
that once a person is full of anger, he destroys himself, even though
he does not destroy any creature.

In the mediaeval peirod ahtmsa was relegated to the position of
anuvrata which should be practised by all, whereas in the earlier
stages it was one of the panica-mahavratas. Somadeva (959 A.D.) in
his Upasakadhyayana, i.e. the sixth, seventh, and eighth books of
his Ya$as-tilaka which constitute an excursus on the Sravakiicira,
has emphasized the positive aspect of ahimsa which, in his opinion,
is maitri, pramoda, karunya, and madhyasthya. Maitri is the friend-
ship with the animals by practising non-infliction towards the crea-
tures, pramoda is the affection coupled with the respect for the be-
ings, karunya is charity to help the needy, and madhyasthya is a
state of equanimity. Later on, Amitagati, (993 A.D.) and Amrtacandra
(11th cent. A.D\) in their respective treaties Sravakacara (VI 33-44)
dhd Purusirtha-siddhyupaya (verses 79-89) advocated absolute
ahimsa (non-violence)

There are various facets of himsa. This is described by Devagupta
(1016 AD) in his Nava-pada-prakarana (verse 22). He says that
himsa may be arambhaja or anarambhaja. Arambhaja-himsa is inher-
ent in the occupation, whereas anarambhaja is not related to the
occupation. There is another called sankalpaja which is intentional.
Crimes done by hinsa may be either sarthaka or nirarthaka. Sarthaka
offences are done consciously, while nirarthaka fortuitously.
Sarthaka himsa may be committed with care and attention (sapeksa),
while, if it is committed carelessly, it is nirapeksa.

Though Manu has depicted the excellence of ahﬁ'nsa he has said
that the killing of animals in a sacrifice is not an offence (tasmad
yajne vadho’ vadhah). Hemacandra (1088-1172 A.D.) protests
against his statement in his Yogasastra, (II. 33-49). He says that it is
a distortion of reality to think that the animals have come to this
world to be offered to gods for the prosperity and betterment of the
world. It is not true to say that the jiwas living in this world will be
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reborn as divine beings. Hemacandra calls these people hypocrits
who preach the religion of cruelty. Hemacandra goes on further to
say that if the animals are sacrificed for an abode in heaven, then
why should one not kill one’s parents in the sacrifice for getting an
abode in heaven? His argument rests on the famous verse he quotes
from the Dasa-vaikalika-sutra :

savve jiva vi icchanti fwtum na maryjium/

tamha panivaham ghoram niggantha vajjayanti nam// [1.VI. 10]

Hemacandra then concludes by comparing ahimsa with the
beneficient mother :
mateva sarva-bhiitanam ahimsa hitakariri/
ahimsaiva hi samsaram aravanyta-sarant// [2.50]
ahimsa duhicha-davagni-pravrsenya-ghanavali/
bhava-bhrami-rugartanam ahimsa paramausadhi/ / [2.51].

‘Ahtmsa is like a beneficient mother of all creatures, in the desert
of Samsara (mundane life) ahimsa works like a stream of nector to
the forest-fire, ahimsa is course of rain-clouds, for the beings tor-
mented by the disease, (ahimsa) is the best healing herb; and ahimsa
is called the perpetual return of existence’.

Hemacandra thinks that the protection to all animal beings
(abhayadana or karuniidana) is the positive side of ahimsa which ev-
eryone should follow.

Apart from the textual citations, there are historical references
as well. After Jayasimha, Kumarapala became the king of Gujarat.
He was initiated into Jainism in 1159 A.D. by Hemacandra. After
that he made the Jaina religion a state religion in his country. He
himself abandoned hunting, and prohibited the killing of animals,
eating meat, drinking, gamblir. 3 and animal combat. Such types of
instances can be ransacked from the pages of history.

It is a fact worth mentioning here that in the reign of Akbar (1556-
1605 A.D.) for his Ilahi Din or "Religion of God," the Jains obtained a
warrant "prohibiting the slaughter of animals” in all the places wher-
ever the Jains practised their religion®2.

Though the Hindus, the Buddhists and the Jains have accepted
. the question of ahimsa, it is the Jains who have turned it into a sys-
- tem of philosophical order. The quintessence of ahimsa has made
Mahavira an outstanding exponent of social equality and justice. He
stood up both for the rich and the poor, the strong and the weak, and
for the ruler and the ruled. He did not allow anybody to be exploited

82. James Burges, The Temples of Satruijaya, Jain Bhawan, Calcutta,
1977, p. 30.
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and oppressed, but through his principles of ahinsa (non-violence),
he maintained peace and tranquility in a society with his splendid
and imperishable excellence of sincerity and strength.

It seems somewhat paradoxical to think of any religion in this
advanced age of science and technology. It may seem outlandish too
to think of a religion at the present day which speaks cf non-vio-
lence, when the spectacular contributions of science erode the foun-
dations on which our beliefs and values of life have rested for centu-
ries. But in spite of all these achievements one thing is still true : Are
men really happy? Has science been able to bring mental peace and
tranquility? Is it not true that one violence has brought back another
violence? Has one war stopped another war? Material world does not
and cannot bring happiness to mankind. It did not happen in the
past and it will not happen in future either. People have realised now
that spiritual and ethical teachings and practices may restore happi-
ness in our life. And in this respect Mahavira's doctrines have pro-
found significance in the present society as it had in the past. To be
precise, if Jain philosophy is properly understood, one is inclined to
believe that it will contribute much to the development of human
personality and will make life worth living. A proper understanding
of Mahavira’'s teachings will lessen the misery and dishonesty, cor-
ruption and fear, malice and hatred under whose pressure the
present world is helplessly groaning.

Mahavira’s intellectual empire as reﬂected in his principles of
non-violence is imperishable, and the heart of a great number of
people burst with a boundless admiration has been greatly moulded
from thousands of years over the whole terrain of Indian life. A sec-
tion of people still believes that Mahavira’s doctrines should be
preached and practised in this world —a world which is full of toil
and turmoil, a world which is full of violence and conflicts, a world
where the values of human lives are jeopardised at the altar of hu-
man power, a world where beastly propensities of human beings are
increasing rapidly, where the human finer qualities are sacrificed for
the cause of material expansion and prosperity, and where lives of ail
sorts are butchered as fodder for guns. It is also believed that if
Mahavira’s basic tenets are imparted to the present generation as a
part of their education, a new world may be ushered-in in course of
time, where there will be no violence, but a permanent bliss will per-
vade all over the world. To conclude, his teachings will deepen our
ideas and thoughts, broaden our visions, heighten our miental hori-
zon, strengthen our mind with a new vigour, and enlighten our fu-
ture generations for the betterment of our life.
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BOOK REVIEW

L.C. Jain—The Labdhisdara, The essence of attainment, Vol.1. The
S.S. Muralidhar Kanhaiyalal Jain Trust Kirti Stambha, Nehru Park,
483501, India, first edition, 1994, Rs.600/- pp. 107.

It is true that mathematics plays an important role in Hindu and
Jaina religion. The Jainas went to the extent of regarding mathemat-
ics as an intregal part of their religion. A section of their religious
literature was named Ganitanuyoga the system of calculation. The
Jaina scholars in ancient India contributed a lot to Astronomy, Math-
ematics as well as Jaina Karma-theory of mathematical approach.
The Agamas and other religious books of the Jainas are the evidences
in-support of this view. The Jaina dgamas strongly emphasized the
Karma-theory besides other subjects: Some of the most important
agamas are the Kasaya-pahuda., the Satkhandagama, the
Tiloyapannatti, their extracts like Ksapanasara (including
Labdhisara), the Gommatasara and the Trilokasara and their valu-
able commentaries : Dhavala, Jayadhavala, Mahadhavala,
Jwatattva-pradipika and Samyagjnana-candrika. Highly sophisti-
cated mathematics and astronomy have been discussed in the Jaina
canonical works. The books of the Jainas which threw a good deal of
light on mathematics and astronomy are Sthananga-siitra,
Tattvarthadhigama-siitra, Sturya-prajinapti, Anuyogadvara-siitra,
Jambudvipa-prajriapti, Jyotisakarandaka, Lokavibhaga, Bhagavati-
sutra, Kalpasiitra, Candraprajnapti etc. Besides these books, there
are some more important mathematical books, such as,
Ksetrasamasa, Brhatksetrasamasa, Angulasaptati, Ganitasara-
sammgraha, Vyavahara-ganita, Ksetraganita, Vyavahararatna etc.
Among the noteworthy modern investigators who dealt with Jain
mathematics are H.L. Jain, H.R. Kapadia, B.B. Datta, A.N. Singh,
L.C. Jain, T.A. Saraswati, R.C. Gupta, S.S. Lisik, S.D. Sharma, A.K.
Bag, P.K. Majumdar, D.E. Smith, Volodarski and others.

The scholars of the Jaina school of mathematics dealt with per-
mutation, combination, series, numbers, logarithm, notational
places, place value system of decimal notation, word numerals, dif-
ferent types of infinity, different types of measure, Mensuration,
Magic Square, applied mathematics etc. The formulae which have
" been depicted in Jaina mathematics are

(i) C =10d? (ii) A = % c.d. (iii) ¢? = 4h (d-h),
(iv C =3d(gross), V) h=%(d-d?-c?
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(vi) a =4h?+c? (vii) c? = a% - 6h?

(viiij A =10c.hetc.
[Where C = circumference, d = diameter, A = area of a circle,
a = chad, c¢ = height, h = around of a circle.] ’

The Jainas were also excellent experts in Algebra, Arithmetic and
Geomelry. )

At present, attempts are being made to excavate the history of
mathematics to revive the past glory. Various books on mathematics
are being written for this purpose. some are individual efforts and
some are Institutional efforts. One of such projects of the Indian
National Science Academy, New Delhi, is "The Labdhisara of
Nemicandra Siddhanta Chakravarti” which is operated by L.C. Jain.
It is a work on the advanced theory of Karma which is full of symbolic
mathematics and technical terms. The book is divided into four vol-
umes of which this is the first one. The first volume contains com-
prehensive glossary of technical terms, symbolism and brief working
symbols etc.

The author divides the first volume mainly into five sections, viz.
(A) List of abbreviations and Transliteration scheme. It is divided into
two subsections, viz. (i) Abbreviations, (ii) Roman transliteration of
Devanagari. (B) Research report. It is divided into five parts, viz. (i)
Preliminary information, (ii) methodology, (iii) Mathematical con-
tents, (iv) Algorithmic verses, (v) Scientific concepts, methods and
procedures, (C) Comprehensive glossary of technical terms. It is di-
vided into three parts, viz. (i) Introduction, (ii) Conspectus of basic
principles underlying the preparation of Jaina Comprehensive glos-
sary of technical terms, (iii) Comprehensive glossary of technical
terms relevant to the ‘Labdhisara’. (D) Symbolism and List of work-
ing symbols, (E) Subject matter of the ‘Labdhisara’.

The book is well-written and is very useful to those who are
going to study ancient and medieval Indian mathematics.

I compliment Professor L.C. Jain on his monumental endeavour
which, I am sure, will benefit the intellectual community at large.

Pradip Kumar Majumdar,
Department of Mathematics,
University of Kalyani,

West Bengal.
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made this achievement possible Is the overwhelming trust  aqnd we owe
and confidence of our varied clients, investors, patrons at :

home and abroad in the Prudential Performance and their itto you.
tremendous co-operation. Our grateful thanks.

Your company Is constantly on the move. It's got to be. Indian economy Isgoing global,
liberal reforms have already started paying rich dividends. Global interaction
multiplying rapidly, new instruments and techniques are being forged in the Financial
and Capital Markets worldwide. Prudentlal Capital Markets Limited is in the very thick
of it, launching global financlal services, marketing new instruments while holding on
to its core philosophy of investor protection and ensuring optirmum returns to them.

The no. 1 ranking in our merchant banking acfivities naturally gives a fillip to our
sustained quest of providing the state of the art corporate services and attaining the
numero-uno position in allied activities as well.

Prudential Capital Markets Ltd.

Tobacco House, 1 & 2, Oid Court House Comer, Calcutta - 700001
Phones : 243-4023/24/25/84, Fax : 033-220-5037 .

Offices at : Bombaye Ahmedabade Punee Hyderabad® Bangalore® Madrase Delhie Jaipur
Assoclates : Prudential Stock Broking Services Lid.® Prudential Share Broking Ltd.® Prudential Stock &
Securities Ltd. » Prudential International Ltd. ® Prudential Mouli Sugars Lid. ® Prudential Infotech Ltd. e
Prudential Tea Ltd. e Prudentia Tea Exports Ltd.




With Best Compliments from

Organisation

Head Oftice: Golchha House, Main Road, Biratnagar, Nepal.
Phone: 25310, 25627, 22570, 22312
Telex: 3017 HULAS NP, Fax: 977-21-24395

Main Office: Golchha House, Ganabahal, P.O. Box 363, Kathmandu,
Phonel 221101 (8 lines)
Telex: 2231 BHUDEO NP, Fax: 977-1-224823

Main Branches: Birgunj- Phone: 22138, 22366,
Bhairahwa- Phone: 20154, 20869
Nepalgunj- Phone: 20459, 20485, Kantipath- Phone: 226805, 228389

Manufacturing Items

e Food grains e Jute @ Stainless Steel Kitchenware &
Tablewares @ Steel Furniture @ GCI Plain & Corrugated
Sheet @ Colour Coated Sheet ® Expanded Metal @ Low Cost
Housing Material @ Galvanised & Black Pipe e Steel Poles
e Electrical Appliances @ Television @ Wood Screw e Nails
o Barbed Wire e Zipper @ Edible Oil & Vanaspati ghee etc.

Trading Items

e Construction Materials & Equipment e Vehicles @ Office
Equipment e Domestic Appliances e Kitchen Aids e Air
Conditioners @ Lamps & Light Fittings e Television ®# VCR
o Generator @ Medicines ® Raw Wool e Coal e Edible Oil
e Milk Powder e Dry Fruits @ Spices ® Telecommmunication
Equipment e Industrial Raw Materials etc.

WE ARE OPEN FOR REPRESENTATION FROM PRESTIGIOUS

MANUFACTURERS FROM ABROAD

Calcutta Liaison Office:
Phone: 2423563, 2428036, 2428163, Fax - 2428163



Registered with the Registrar
of Newspapers for India Summer 1998
Under No. R. N. 12121/66.

BHILAI ENGINEERING CORPORATION LTD.

Industrial Area, Post Box No. 31
Bhilai 490 001, Madhya Pradesh

Telephones : 355417/356447/355358
Fax Numbers : 0788 355527/355427
Telex Numbers : 0771-214/245/204

Manufacturers Erectors of Equipments
for
Coal Mining, Steel Plant, Power Plant, Cement Plant
and
Manufacturers of Sulpheric and Super Phosphate
Fertilizers :

Regional Offices
13 Masjid Moth, Local Shopping Centre
New Delhi 110 048

Telephones : 6445815 6445819 6434987 6414390
Fax Number : 011 6445819

4B Little Russel Street, 2nd Floor
Calcutta-700 071
Telephones : 242 7606 | 3372
Fax Number : 033-2427061

31 Makers Chambers I1I
3rd Floor, Nariman Point, Bombay 400 023
Telephones : 231724 2043647 244208 2873789
Telex Number : 0118 4054
Fax Number : 022 287 3611
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