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			Preface to the Second Edition


			The second edition of the book has been thoroughly updated, revised and expanded. Chapter 3 on Jain Population and Demography which was earlier based on the 2001 census data is replaced by a new one based on the 2011 data. One new chapter on Status of Jain Women has been added to this volume. The Bibliography of the book has been pruned as well as updated. On the whole, the revised edition of the book can be considered as a complementary work to Professor Vilas A. Sangave’s book Jain Community: A Social Survey (1980) (first published in 1959). I hope the revised and updated book with additional material would be more useful to the general readers and the scholars alike.


			I take this opportunity to express my sincere thanks to Dr Shugan C. Jain, President of the International School for Jain Studies (ISJS), and Shri Susheel Mittal, Director of D.K. Printworld for getting is Second Edition of promptly published. At ISJS, I am also thankful to Joint Director Dr Shrinetra Pandey and Administrative Manager Mr Sushil Jana for editing and processing the manuscript for publication.


			Expert opinions printed on the back cover of the first edition by Professor Ravindra K. Jain and Professor Loewen R.B. Nathan have been retained in this edition too. Once again I am grateful to both of them for the same. I am also thankful to Dr Vijay K. Soni for his help and support on innumerable occasions during the past five years that I know him. And finally, I am deeply appreciative of my family members, my wife Dr Renu Saxena and our daughters Dr Rashi Prakash and Ms Sanskriti Prakash for their loving support and care – more so when we most need each other for survival in the face of the ongoing deadly Covid-19 pandemic. 


			New Delhi 	Prakash C. Jain


			Buddha Purnima, vs 2079


			Monday, 16 May 2022
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			Preface to the First Edition


			Ever since I was exposed to Max Weber’s Protestant Ethic thesis during my MA (Sociology) studies programme, I had more or less decided to test the thesis by myself writing a dissertation on Jainism and the Jains. Reading Weber’s insightful analysis of Jainism contained in Religion of India further strengthened my resolve to do that. An award of Canadian Commonwealth Scholarship for PhD programme in the late 1970s that landed me at the Carleton University of Ottawa kept my resolve intact, where I wrote a term paper on the Jains for a course on Sociology of Religion. Unfortunately it could not go further for a number of reasons. Instead, my academic interest got shifted to Indian Diasporic Studies – an academic subject that eventually earned me a PhD degree. Nevertheless, an updated and thoroughly revised version of that term paper constitutes Chapter 5 of the book.


			The book begins with an introduction of Jainism with its brief history in different parts of India and the sects and subsects that developed within it during the past 2,000 years. Some basic social structural features such as family, kinship and marriage are also mentioned along with a brief note on food, festivals and places of pilgrimage of Jains. Chapter 2 highlights the salient features of Jain philosophy in terms of its metaphysics, ontology, epistemology and ethics which have been the basis of the Jain way of life for centuries. At the end, the Jain way of life and its practicality in diasporic context as well as India is critically examined.


			During the mid-1990s, the Census of India 1991 data revealed a relatively slow population growth rate of the Jains vis-à-vis other five major religious communities of India, viz. Hindus, Muslims, Sikhs, Christians and Buddhists. The findings were reported widely in the media that rekindled my interest to probe the problem further. Subsequently I wrote a brief article entitled “The Jains in the 1991 Census of India” that I sent for publication to a prominent Jain journal in India. The editor of the journal expressed his inability to publish the same saying “the committee does not want to publish it”. I still fail to understand why, given the fact that an article based on the 1981 Census data was earlier published by the same journal. My best guess is that perhaps the journal did not want to highlight the suddenly emerged situation of low fertility behaviour among the Jains in the 1991 census data. Meanwhile, the 2001 Census data on religious communities in India were also available, which prompted me to revise the article in the light of the new data. Chapter 3 in the present volume is an outcome of that exercise.


			A large number of Jains are either ignorant about the size of their community and its other demographic aspects or have serious misgivings about it. They often seem to nurse grievances against the Census of India authorities for underestimating the Jain population. Many of them suggest at the same time that there are no less than 10 million Jains in India. Notwithstanding such a wild claim, the census data clearly point towards a figure of no more than 4.5 million Jains in India. The 1991 and the 2001 Census data also underline the fact of low fertility behaviour among the Jains. 


			The 2001 Census data further underlined the fact of ethnic revivalism that got intensified among them during the 1990s, as a result of which about 600,000 Jains “lost” to the Hindus returned back to the community. The rise of the Hindu fundamentalism in India since the late 1980s, demolition of the Babri Masjid in 1992 and the growing ethnocentrism among other communities might have been responsible for this phenomenon among the Jains, who otherwise have been very well integrated into the mainstream of the Indian society. It would be interesting to note the outcomes of the 2011 Census that might tell us whether the process is over or there is more to it.


			Having been engaged in the field of Indian diaspora in general for the past three decades, it was natural for me to pay some attention to the Jain diaspora, which currently is estimated at around quarter of a million and is growing steadily. Not only numerous sociocultural associations have sprung up within the Jain diaspora, a number of Jain temples have been constructed in those countries where there is a sizeable Jain community. Lately, Jain diaspora has been in the process of projecting Jainism and the Jain way of life as rational and scientific. Towards this goal some literature is being produced that put emphasis on the Jainist principles of ahimsa (non-violence), aparigrah (non-possession) and anekanta (relativism). Promotion of vegetarianism as well as Jainism as an area of serious academic research appears to be the twin goals of diasporic Jain activism.


			The Jain diaspora has begun to exert its influence on the Jains in India. In the process the Jains in India are also trying to reach out to their counterparts abroad. These mutually reinforcing linkages can best be seen in the activities of such associations as the Federation of the Jaina Associations in North America, the Jain International Trade Organization (JITO), Mumbai and Shree Bharatvarshiya Digambara Jain Mahasabha, Delhi. They have been active in the fields of not only trade and commerce but have also been propagating Jainism around the world. The Jain diaspora and some of its activities are highlighted in Chapter 4. An earlier version of this paper was presented at a conference held in Bengaluru on the “Diversity in Indian Diaspora” (Jain 2011b).


			The book contains a large bibliography with special reference to Jain philosophy and religion, history, demography, anthropology, sociology and other social sciences. Needless to say, the five chapters and a bibliography constitute only a small book – essentially an outline of the theme “Jains in India and Abroad”. As mentioned above, the genesis of the book lies in differential circumstances over a long period of time and, therefore, a certain amount of repetition of contents has been inevitable. There might be a number of other shortcomings in the book. Nevertheless, encouragement received from various quarters finally prompted me to put together the book. I earnestly hope that it would be useful to the general readers as well as the scholars. 


			I am grateful to Professor Nathan R.B. Loewen of Vanier College, Montreal for reading earlier drafts of the manuscript and for making extensive criticism and comments towards improving the same. Some of the PhD scholars working under my supervision, particularly Kundan Kumar,  Jaffar Ali Khan, Rakesh K. Ranjan, Rajiv Kumar, Rajeevan Kunnath, Navendu Shekhar and Ms Rajni Bala helped me in a number of ways in finalizing the book. I am thankful to them. Thanks are also due to Dr Shugan C. Jain, India-Director of International School for Jain Studies, New Delhi for promptly accepting the manuscript for publication on behalf of the School.


			And finally the book is dedicated to the fond memories of my Father Shri Ratan Chand Jain, and Father-in-Law Shri C.K. Saxena, who, in spite of their different socio-economic and religious backgrounds, had some common “Jaintlemanly” qualities. The book also purports to be a gift to my wife Dr Renu Saxena, and our daughters Rashi Prakash and Sanskriti Prakash who might learn about Jains a little more systematically than had so far been possible by my telling them in bits and pieces that I have been trying to do for about two decades now.


			New Delhi


			21 May 2011


			 Prakash C. Jain
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			1


			The Jains


			This chapter introduces the Jains in terms of their history, major sectarian divisions within the community, social organizational aspects such as caste system, family, kinship and marriage, life-cycle rituals, food, festivals and places of pilgrimage. Finally, the contribution of the Jains to Indian culture and society is highlighted.


			The Jains are an ancient community of India with their own distinctive religion and philosophy, worship and rituals, social customs and cultural traditions. For centuries the Jains have been engaged in trade and commerce, banking, moneylending and mahajani making them a relatively prosperous community in Indian society. The late colonial period saw some of them emerge as industrialists and entrepreneurs in various sectors of the economy. Thanks to modern education, today about half of the Jain working population is engaged in various professions and services such as engineering, law, medicine, teaching, business management and information technology. Apart from India, the Jains are also among the richest Indians overseas. Besides business, they are well known for philanthropy and charity. Although Jainism had a large following during the ancient and medieval periods of Indian history, in modern times the total Jain population is estimated around six million, including about 300,000 in diaspora (Jain, Prakash C. 2019).


			Jains are the followers of “Jina”, the conqueror, the spiritual victor, the one who has conquered all the worldly passions and desires. A Jina is a human being who obtained omniscience through his own efforts. There have been twenty-four such Jinas of which Mahavir (599–527 bce) was the last. The current Jain Sangh (order) consisting of a fourfold congregation of munis (male ascetics), aryikas or sadhvis (female ascetics), shravak (male laity) and shravikas (female laity) was established by Lord Mahavir. Besides Jinas, the profounder of Jainism in different periods in ancient times were also known as shraman (monk), arhat (worthy of worship), arihant (destroyer of passions) and nirgranth (detached). The religion followed by the Jains is called Jainism.


			Origin and Growth of Jainism


			Many scholars as well as the Jains themselves trace the origin of Jainism to the first Jain Tirthankar Adinath or Rishabh Dev who was born to King Nabhirai and Queen Maru Devi (Jain, C.R. 2015; Jain, J.P. 1983; Jaini 1979; Radhakrishnan 2002: 287; Sangave 1980).


			[Adinath] is considered as the harbinger of human civilization because he inaugurated the karma-bhumi (the age of action); founded the social institutions of marriage, family, law, justice, state, etc., taught mankind the cultivation of land, different arts and crafts, reading, writing and arithmetic; built villages, towns and cities; and in short, pioneered the different kinds of activities with a view to provide a new kind of social order meant for increasing the welfare of human beings.   – Sangave 2006: 19


			Jains often claim that the indigenous name of India, i.e. Bharat, comes after the name of Bharat, the eldest son of Lord Rishabh Dev, in whose favour he had abdicated his throne and renounced the world. Incidentally, his other prominent son was Bahubali who is also worshipped by the Jains, but not as a tirthankar. As already mentioned, Lord Rishabh was followed by a succession of 23 tirthankars ending with Lord Mahavir.


			Contrary to this Jainist view of the origin of Jainism, some scholars believe that Jainism constituted a reformatory movement within Brahmanism and that it was organically connected in a sect-like manner with Brahmanism. Thus, according to Lunia (1960), both Jainism and Buddhism were not new faiths and they arose as a result of the “disappointment” of certain Hindus with the Brahmanical religion. Similarly, taking into account the notion of Indian “Great Tradition”, Singh (1973: 46) argues that both Jainism and Buddhism were the result of “a process of inner dialectics in the world view of Hinduism”. In other words, not only Hindu cultural tradition internally reorganized from time to time (cultural renaissance), “another kind of change in this tradition is revealed in the formation of new, autonomous traditions through differentiation” (ibid.: 45). Thus, according to Singh, Jainism and Buddhism were purely orthogenetic in nature.


			Although from the point of view of national integration this kind of “synthetic” approach is expedient, it is not useful in social scientific understanding of history. It mistakenly equates Brahmanism (Vedic religion) to Hinduism. What is forgotten in this regard is the fact that Hindu Great Tradition itself is the result (a process of synthesis) and not necessarily the cause of a variety of autonomous traditions.


			It is being increasingly recognized that “Jainism was not a revolt in the strict sense of the term against the existing Brahmanical hierarchy” (Thakur 1975: 251). On the contrary, as part of the Shramanic tradition, Jainism had already originated and spread among certain ethnic groups. Ethnographic studies of ancient Indian society show how before the consolidation of Aryan Vedic tradition, some of the cults prevailing among the local tribes such as Asura, Pani, Bhils, Nagas and Mundas went into the formation of Shramanic tradition (“one which originated in lay circles”) (see Jain, R.C. 1970; also Guseva 1971). During the middle of the first millennium bce, the interaction and assimilation processes between Brahmanic and Shramanic traditions were particularly intense, owing to the fact that monarchic states in the form of janapadas (republics) were being formed uniting several ethnic territories within their borders (Wagle 1966). The process of cultural assimilation was far from smooth, because each religious tradition was contending for superiority over the others (Jaini 1970).


			The view that during the six century bce Jainism was not merely a protest movement within Hinduism is also borne out by the Jain belief as well as historical evidence that Mahavir (599–527 bce) revived the teachings (chaturyam dharma) of Parshvanath who lived and preached during the ninth century bce and is regarded by the Jains as their 23rd tirthankar. In other words, the origin of Jainism can be traced back to at least the ninth century bce. As early as in 1826 a noted Indological scholar H.T. Colebrook (1977: 317) observed: 


			I take Parshvanath to have been the founder of the sect [sic] of Jainas, which was confirmed and thoroughly established by Mahavir and his disciple Sudharma.


			Many contemporary scholars also regard Parshvanath (899–799 bce) as the founder of Jainism (e.g. Guseva 1971; Jaini 1979: 2, n.2; Schubring 1966: 1; Zimmer 1951: 181).


			Teachings of Lord Mahavir attempted to undermine some of the basic elements of the established Vedic/Brahmanical social order such as the caste system, dominance of the priestly caste (brahmins) in sociocultural and religious matters, ritualistic sacrifice of animals, secondary status of women, slavery, untouchability, monarchical basis of policy, etc. Both the Buddha and Mahavir “spoke” in the language of the masses and thus sidelined Sanskrit, the holy language of the brahmin elites. Mahavir as well as Parshvanath also admitted women and shudras into his religious order.


			History of Jainism


			East India


			Jainism has a long history since at least the ninth century bce when the chaturyam dharma of the 23rd tirthankar Parshvanath that emphasized satya (truth), ahimsa (non-violence), achaurya (non-stealing) and aparigrah (non-possessiveness) was being preached. Chaturyam dharma served as precursor to Mahavir’s religious and social order. East India therefore figures prominently in the early history of Jainism (Chatterjee 2000). Jainism enjoyed patronage of King Chetaka, the ruler of Vaishali, kings Bimbasar (Shrenika) and Ajatshatru of Shishunaga Dynasty (642–413 bce), the Nanda kings (413–322 bce) and the Emperor Chandragupta Maurya (322–298 bce) of the Maurya Dynasty (see Jash 1989; Tiwary 1996). In this context it is also suggested that Jainism was also patronized by Emperor Ashoka before he got converted into Buddhism. He was also instrumental in spreading Jainism into Kashmir. The grandson of Ashoka, Emperor Samprati also extended patronage to Jainism.


			Beyond eastern Uttar Pradesh and Bihar, Jainism appears to have been popular in present-day Odisha and West Bengal (Mukherji 1997). In Odisha King Kharavela provided royal patronage to Jainism during the second century bce. Jainism continued to be reasonably popular in Odisha until the seventh century ce. The Chinese pilgrim Hieun Tsang who visited the region in 629 ce provides enough evidence to this effect. In Bengal, among other things, the indigenous people, known as sarak (distorted form of the word shravak), are considered to be the Hinduized remnants of the early Jaina people (Sangave 2006: 114). Not surprisingly, some contemporary Jain scholars and voluntary organizations have been showing great concern about the development of saraks.


			South India


			Jainism reached south India in the third century bce, when Jains migrated to the south in order to escape the twelve years long drought in north India. Acharya Bhadrabahu led a sangh of over 7,000 monks to Shravanbelagola in Karnataka. Emperor Chandragupta Maurya was the part of the delegation. During the Christian era in Karnataka itself a number of rulers from various dynasties such as the Kadamba (third to sixth century ce), Ganga (350–999 ce), Chalukya (500–757 ce), Rashtrakutas (757–973 ce), Western Chalukyas (tenth-twelfth century ce), Hoyasala (1006–1345 ce), Kalachuris (1156-83 ce), etc. patronized Digambar Jainism in varying degrees. Jainism also made “contribution to the success and greatness of the Vijayanagar Empire (1336–1565 ce) which is considered to have been the most magnificent product of medieval Hindu statesmanship” (Jain, J.P. 1983: 29). In Andhra and Tamil Nadu too Jainism had considerable influence for more than a millennium in the Christian era (Ayyangar and Rao 1922). The rise of Vaishnavism and Shaivism however forced Jainism to decline by fourteenth century ce in most of south India.


			West India


			The migration of Jains from eastern to western parts of India probably occurred sometime in the third century bce following the decline of Jains’ clout in the Mauryan Empire. Some idea of the antiquity of Jainism in west India can be ascertained from the fact that Lord Neminath, the 22nd tirthankar of the Jains had attained salvation on the Mount Girnar in Junagarh district of Gujarat sometime in the second millennium bce: 


			Furthermore, ancient literary evidences suggest that Lord Mahavir, the 24th tirthankar, had visited the Marathwada region and Maharashtra during his religious propagation tour of different parts of India. 		     


			– Sangave 2006: 119


			In 446 ce the council of Jain ascetics met at Vallabhi and put down in writing the Jain canon. As Digambar Jainism flourished in south India, the west India became the stronghold of Shvetambar Jainism. In Gujarat, Jainism was patronized by the Rashtrakuta, Chalukya and Baghela rulers during eighth to thirteenth centuries ce (Sheth 1953). It was during the reigns of Baghelas that the beautiful temples at Satrunjaya, Girnar and Mt. Abu were built by the two Jain minister brothers Vastupal and Tejpal.


			In Maharashtra from the third century onwards,


			the powerful ruling dynasties like the Satavahanas of Paithans, Chalukyas of Kalyan, Rashtrakutas of Malakhed, Yadavas of Devagiri and Silaharas of Kolhapur and Konkan had extended their royal patronage in a large measure to Jain religion. 


			– Sangave 2006: 120 


			The Jains in Maharashtra can boast of having four major siddha kshetras (places from where tirthankars or other saints have attained nirvana) at Gajapantha (district Nasik), Magitungi (district Khamdesh), Kunthalagiri (district Osmanabad) and Muktagiri (district Amraoti); a large number of caves and cave-temples, including the famous ones at Ellora (district Aurangabad), Ter (district Osmanabad) and Anjaneri (district Nasik); some of the great Jain saints and scholars such as Samantabhadra, Virasen, Jinsen and Somadeva, and the largest proportion of Jain population in India (over 30 per cent of all Jains in the 2011 Census).


			North India


			For about a millennium, beginning perhaps in the third century bce, Mathura, the capital of the Surasen rulers, remained the stronghold of Jainism. Ujjain was an important centre of Jainism in central India which was the capital of Maurya Emperor Samprati, the grandson of Emperor Ashoka. Samprati was also responsible for spreading Jainism to Kashmir and to some parts of east India. 


			With minor exceptions here and there Jainism was generally deprived of royal support during the first few centuries of Muslim rule in north India. As a part of his Din-e-Elahi policy Mughal Emperor Akbar was favourably inclined towards Jainism (Gopal 1984, 1991). He had banned animal slaughter during the paryushan days in his empire in 1583 ce. Initially, Jahangir had revoked this policy, but again decreed the same in 1610 ce. Emperor Shahjahan was also tolerant of Jainism and allowed a Jain temple to be built in front of the Red Fort mainly for the Jains in his administration as well as the other residents in the locality. The presence of the Lal Mandir (red stone Jain temple) in Chandni Chowk is an eloquent testimony to this (see, Jain, Shalin 2017). 


			During the Mohammedan period, the Jains particularly increased in the native states of Rajputana, where they came to occupy many important offices under the state as generals and ministers.


			– Sangave 2006: 122


			In this context the name of Raja Bhamashah (1542-98 ce), advisor of the Rajput warrior Maharana Pratap of Mewar, easily comes to one’s mind. He had played a crucial role in numerous military exercises of Mewar against the mighty Mughal army, including the famous battle of Haldi Ghati.


			Sects in Jainism


			Any religion and/or system of thought cannot remain undifferentiated or monolithic for a long time. Jainism too has not been an exception in this regard. Its spread over the large parts of India, varying interpretations of the Jain canons and the revolt against the existing authorities at the time led to the formation of sections and subsections within Jainism at different points of time in its long history. The most important schism within Jainism in the form of Digambar and Shvetambar sects, known as the Great schism, occurred at the end of the first century ce, which is about 600 years after the nirvana of Lord Mahavir. Scholars point out that this was the eighth schism within Jainism – the first one caused by Jamali during the lifetime of tirthankar Mahavir himself (Banks 1986; Dundas 1992: 41; Jain, J.P. 1983; Jain, M.U.K. 1975). The schism was not the result of an abrupt doctrinal split, but a long drawn out process. The seeds of the Great schism were laid in the migration of a section of Jains from Magadha to Shravanbelagola during the twelve-year long famine in eastern India in the third century bce. It is said that the left-behind Jain monks “had been prevailed upon by their lay followers to cover their private parts with a strip of cloth (ardhaphalak) while begging for alms” (Dundas 1992: 43). The ardhaphalak sect and its descendants the Yapaniyas were possibly the prototypes of Shvetambar Jains.
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			Digambars and Shvetambars differ on about a dozen minor as well as major points. The major points of difference include the practice of nudity, “soteriology and women” and the possessions of ascetics. Whereas Digambar Jainism requires its highest ranking ascetics to observe absolute nudity and denies them to have any possessions other than pichchhi (broom made of peacock feathers) and kamandal (wooden pot), and believes that women cannot attain liberation, the Shvetambar Jainism is liberal on these counts. The Shvetambar also believe that the nineteenth tirthankar Mallinath was a female; Digambars believe that all the tirthankars were male.


			These and other points of difference between the two sects however do not come in the way of their doctrinal unity. The most influential text of Jainism, the Tattvarthsutra written by Acharya Umasvami/Umasvati (second century bce), is accepted by both the sects. The two sects got further subdivided into a number of subsects at various points of time during the past 500 years or so (see Banks 1986; Dundas 1992; Jain, M.U.K. 1975).


			Digambar SubSects


			There are three major subsects within Digambar Jainism, viz. Bisapanth, Terapanth and Taranpanth.


			Bisapanth


			This is the original idolatrous (idol worshipping) stream of Digambar Jainism whose followers support the institution of bhattarak (head of religious monastery or math) that flourished in the medieval period from fourteenth to nineteenth century. The panth believes in worshipping idols of Kshetrapals, Padmavati and other deities along with those of the tirthankars. The Bisapanthis “worship these idols with saffrons, flowers, fruits, sweets, scented agarbattis, i.e. insense [sic] sticks, etc.” (Sangave 2006: 104). Bispanthi Digambar Jains are mainly found in south Indian states, Maharashtra, Gujarat and Rajasthan.


			Terapanth


			This reformer subsect originated within the Bisapanth sometime in the early seventeenth century ce as a revolt against the domination and conduct of the bhattaraks. At the same time its origin is also traced back to the Adhyatma movement in north India in which Pt. Banarsidas figures prominently. According to Lath, “the Terapanth proudly declares itself an offshoot of Banarsi’s Adhyatma, and revers him as its Adiguru, the founder-teacher” (1981: iii). 


			In their temples, the Terapanthis install the idols of tirathankars and not of Kshetrapals, Padmavati and other deities. Further they worship the idols not with flowers, fruits and other green vegetables (known as sachitta things), but with sacred rice called aksata, cloves, sandle paste, almonds, dry coconuts, dates, etc.


			– Sangave 2006: 104


			The Terapanthis are generally found in Uttar Pradesh, Madhya Pradesh and Rajasthan. In the Bundelkhand region in central India the overwhelming majority of Jains belong to Digambar Jain Terapanth subsect (Jain, Prakash C. 2020: 36-38).


			Taranpanth


			This non-idolatrous subsect was founded by a Jain mystic Taran Swamy (1448–1515 ce) which was apparently influenced by Islam on the one hand and the teachings of Lonka Shah, the founder of the non-idolatrous Sthanakvasi subsect of Shvetambar Jainism on the other (Cort 2006). In their temples, Taranpanthis worship the fourteen sacred books of their founder along with the sacred books of Digambar Jainism. Regarding religious or caste distinctions, the Taranpanthis are quite liberal vis-à-vis other Digambar subsects. Very few in number, Taranpanthis are found in parts of Bundelkhand and Malwa regions and some areas of Maharashtra. In Bundelkhand, Taranpanthis are also known as “Samaiyas” (Jain,  Prakash C. 2020: 38-39).


			Besides these three major subsects, there are two minor subsects or traditions that emerged in the late nineteenth and early twentieth centuries within Digambar Jainism. Both originated in Gujarat; one with Shrimad Rajchandra (1867–1901) and the other with Kanjiswami (1889–1981). These are briefly discussed below.


			Shrimad Rajchandra Subsect


			A child prodigy, Shrimad Rajchandra (real name Shri Rajchandbhai Ravjibhai Mehta) was born in a merchant family. His father was a Vaishnava and his mother a Jain. He was greatly influenced by the writings of Digambar Jain saint and scholar Acharya Kundkund. In his teachings he emphasized on self-reflection and meditation, besides advocating reforms in crippling social customs. 


			Many of Mahatma Gandhi’s beliefs and practices came from his friendship with Rajchandra. Gandhi’s stance towards equality of women, emancipation of the lower castes, satyagraha (truth struggle) was rooted in Rajchandra’s guidance.


			– Jain, Yogendra 2007: 23


			Shrimad Rajchandra has a small following in Gujarat, the UK and the US.


			Kanjiswami Panth


			During the past few decades, a new subsect called Kanjiswami Panth (KSP) in Digambar Jainism has emerged which is known after its founder Kanjiswami. A Sthanakvasi by birth, Kanjiswami who was based in the town of Sonagarh in Gujarat reinterpreted the first-century Digambar Jain sacred text Samayasar written by Acharya Kundkund in a manner and perspective that gives more prominence to nischaya-naya (realistic/essential standpoint) than to vyavahara-naya (practical standpoint). The nischaya-naya lays emphasis on understanding and contemplating on the true nature of the soul with a view of its purification, whereas the vyavahara-naya considered to be a temporary or transitory viewpoint helps us in adjusting with the practical issues in life. Emphasizing the former the Kanjipanth obviously wants to minimize the religious rituals in Jainism. The panth is also not favourable to nudity in Jainism. It is therefore more popular with the educated class and the diasporic community and its influence has been steadily increasing. However, another scholarly opinion is that “the poorer and lower caste Digambars tend to support the KSP” (Jain, R.K. 1999: 117). In any case, the Kanjipanth has created a sharp division within the Digambar Jain community in north and central India (Jain, Neeraj 2010; Jain, Prakash C. 2020: 39-40). The critics believe that it violates the doctrine of Anekantavada – in this context the preference of one naya at the expense of the other (see section on Jain Epistemology in Chapter 2). Besides Sonagarh, Jaipur and Mumbai are the major centres of Kanjipanth.


			Shvetambar SubSects 


			Like Digambar, the Shvetambar Jainism too is divided into three major subsects, viz. Murtipujak, Sthanakvasi and Terapanth. These are briefly discussed below.


			Murtipujak


			Murtipujaks (idol worshippers), also known as Deravasi or Chaityavasi (temple residents), mandir-margi (temple goers), or pujera (worshippers) constituted the original stock of Shvetambar Jainism. They worship idols of tirthankars which are richly decorated with cloths. The worship is done with flowers, fruits, saffron, etc. The ascetics, both male and female, wear white cloths and cover their mouth with strips of cloth while speaking; otherwise they keep them in their hands. They stay in temples or in the especially reserved buildings known as upashrayas (Sangave 2006: 108). The followers of this subsect are mainly concentrated in Gujarat, but increasingly now they are also found in most major towns and cities of India.


			Sthanakvasi


			This sect initially known as the Lonka sect, founded by Lonka Shah in Ahmedabad in 1474 ce, was subsequently reformed in 1653 ce by a Surat-based layman, Viraji. At that time followers were known as dhundiliyas (searchers). Then and later on they were also called Sthanakvasi, meaning those who performed their religious activities not in temples but in sthanaks (prayer halls). The Sthanakvasis do not believe in building temples, idol worship and pilgrimage. The ascetics wear white cloths and cover their mouth with cloth strips. The Sthanakvasis are mainly found in Gujarat, Rajasthan, Punjab and Haryana.


			Terapanth


			An offshoot of Sthanakvasi subsect, Terapanthi subsect was founded by Acharya Bhikanji in 1760 ce. Like Sthanakvasis, Terapanthis also do not believe in idol worshipping. Since its inception some 260 years ago, it has been closely organized under eleven successive ācharyas of the panth, including the current incumbent Acharya Mahashraman. Its ninth guru Acharya Tulsi (1914-97) had earned considerable name and fame for himself for his Anubrata movement that emphasized five small vows of Jainism for moral well-being of the masses. Mainly concentrated in certain areas of Rajasthan, Terapanthis are also found in some major towns and cities of north and central India.


			Sections and Subsections


			Since at least the medieval times, the Jain sects and subsects have been further divided into several sections and subsections, viz. sangh, gana, kula, shakha and gachchha. 


			In the Digambar sect, there arose a number of sanghs, viz. Mool (i.e. original) Sangh, and others like Dravid Sangham, Kastha Sangh, Mathura Sangh, etc. The Mool Sangh was further split up into four small sanghs for very trivial reasons. – Sangave 1980: 56


			Other well-known sanghs were: Simha, Nandi, Sena and Deva.


			Further, in the sanghs, there were small sections like ganas and gachchhas, e.g. the Nandi Sangh had Balatkara Gana and Parijat Gachchha. 				 	            


			  – Ibid.


			Between these sections and subsections there were no differences in their monastic or other allied practices.


			Of all these groupings, the gachchha appears to have been an enduring and living entity. It is particularly prevalent among the Murtipujak Shvetambar Jain subsect, although Sthanakvasi Jains were also divided into a number of gachchhas. The gachchha, literally meaning “who travel together”, can be defined as the lineage of teachers and pupils, and thereby of a monastic order. The number of gachchhas is said to be eighty-four, though only a few survive today. Although all the gachchhas adhere to the basics of the Jain doctrine, they differ on issues of practice, particularly in regard to certain rituals and sacred calendar. Some of the well-known gachchhas are: Khartara, Tapa, Agam, Sarasvati, Surana, Mathura, Revati and Upakesh.


			To sum up, it is indeed ironical that a religion that professes Anekantavada (doctrine of relativisim) should be having so many sects and subsects and that too with arrays of contestations and confrontations taking place within and among them (Flügel 2006b). Apart from the contestations involving differences of doctrinal opinions, debates, rivalries and modes of worship, there have also been frequent confrontations between the Digambar and Shvetambar sects over the ownership of pilgrimage places (see Jain, R.K. 1999: 76-82). Thus, during the late 1980s, there were about 134 such disputes taking place in India (Dundas 1992: 48).


			Jain Social Organization


			Jains’ social organizational patterns, particularly caste system, family, kinship and marriage, seen in the regional-linguistic area famework, closely resemble those prevalent among the Hindus. Although Jainism does not sanction caste system, the Jain community has been divided into a number of castes and sub-castes since the early medieval period. Scholars have identified more than eighty-four castes each among Digambars and Shvetambars, but today their number in each regional-linguistic area does not exceed perhaps more than a dozen or two. The major Jain castes in north India are Agrawal, Oswal, Khandelwal, Srimali, Humad, Jaiswal, Nema, Parwar, Golapurav, Golalare, etc. In Deccan and south India there are four major Jain castes, viz. Saitwal, Chaturtha, Panchama and Bogara, and three small castes Upadhyay, Kambhoja and Harda (see Sangave 1980: chap. 3).


			North and south Indian Jain castes differ in many respects: 


				i.	 unlike only seven castes in south India, their number is very large in the north; 


				ii. 	while some of the north Indian castes are divided into Digambar and Shvetambar sects, all the south Indian castes are exclusively Digambar; 


				iii.	unlike many north Indian castes which have been divided into bisa and dassa, there is no such division in the Deccan Jain castes; 


				iv. 	unlike most north Indian Jain castes whose members have been relatively prosperous because of their engagement in big business, trade and professions, their counterparts in the south are relatively poor, and have been into cultivation and petty trade; 


				v. 	whereas most north Indian Jains depend on brahmins for making birth charts, solemnizing marriages, etc. Deccan Jains have their own Jain priests to do the same; and


				vi. 	each of the four castes in the Deccan has its own bhattarak (religious head or swami) who has final power to (impose) fine or excommunicate any caste member (Sangave 1980: 93-94).


			Contrary to the Hindu view of varna/caste system based on birth, the Jains’ conceptualization of the same is based on karma (division of labour). The caste system among the Jains is not as rigid as among the Hindus. As Sangave (1980: 81) put it: 


			Among the Jains the castes were not arranged in a hierarchical order of respectability. No restrictions were put on social intercourse between different caste members and there was no lack of choice of occupation.


			Recent ethnographic studies suggest that caste rankings are based more on economic status rather than ritual purity (Banks 1992: 253; Dundas 1992; Singhi 1991). Apart from exclusive Jain castes there are a number of Vaishnava Hindu castes among whom there are Jain followers. The Hindu Aggarwals of Delhi and western Uttar Pradesh are the well-known examples who inter-marry with the Jains. In short, the caste system among the Jains has been transmuted into competitive endogamous status groups.


			Kinship, marriage and family are three basic institutions in any community or society. They are inextricably interwoven with each other. Kinship can be defined as the system of relations between “kins”, i.e. persons related by real, putative or fictive consanguinity. Kinship encompasses not only all kinds of social relationships (especially marriage and family), patterns of expectations, belief and values within and outside the family but also the way of transmitting status and property from one generation to the next. During the past few decades the kinship system among the Jains, as amongst the other communities in India, has considerably weakened due to education, mobility and migration, as a result of which members of a caste, sub-caste or a clan are now spread over a wide area. 


			The Jains share the kinship and marriage structures of the regional-linguistic area they are located in. Thus, for example, “the cross-cousin marriage is neither allowed nor practised by Jains in the northern India but in the Deccan and Karnataka the cross-cousin marriage is not only allowed but preferred also” (Sangave 1980: 156). Caste and subsect endogamy and the gotra exogamy are generally practised by the Jains. According to the People of India Project reports that were based on surveys about 100 Jain “communities” (sic), 


			Cross-cousin marriage [involving Father’s Sister’s Daughter (FSD)] is reported among fourteen communities (14 per cent against 44.01 per cent at the national level), cross-cousin [involving Mother’s Brother’s Daughter (MBD)] among fifteen (15 per cent against a national level 51.09 per cent) and uncle–niece marriage in six communities. 		       


			– Singh 1998: 1328


			The findings further suggest:


			Sororate junior is practised in forty-four communities (44 per cent against a national average of 58.04 per cent) and levirate junior in five communities (5 per cent against a national average of 30.33 per cent). 			        


			– Singh 1998: 1329


			Jains prefer adult marriage, arranged through negotiations, but with the consent of the potential bride and the groom. Earlier, marriages before the puberty of a girl were common, but now the girls are married around 18 years of age and boys around 22. Monogamy is an expected norm. Some of these aspects of Jain marriage are discussed in Chapter 3 (see also, Jain, Prakash C. 2019). As among the Hindus, in Jains too a sindur (vermilion) mark, bindi, toe-rings, mangalsutra and glass bangles are the symbols of a married woman. Dowry is accepted in cash and kind, and the amount of dowry is generally on the decrease, mainly due to the skewed sex ratio, and the prevalence of higher education among the Jain women. 


			 Jain marriages are performed at the bride’s residence, though in some parts of India, especially in Bundelkhand, this trend has been completely reversed since about the beginning of the present century, mainly due to the shortage of marriageable girls and economic reasons. In the changed circumstances, the financial burden of the marriage has shifted to the shoulders of the groom’s family (see, Jain, Prakash C. 2020).


			Divorce and widow remarriages are generally discouraged, but both these phenomena are on the increase. Widower remarriage however is quite common. According to the findings of the People of India Project mentioned earlier, 


			widows and female divorcees are permitted to remarry in twenty-nine communities (29 per cent as against a national average of 81.36 per cent), while widower remarriage is permitted in ninety-seven communities. 			   


			    – Singh 1998: 1329


			Jains live in both nuclear and extended families. But nuclear families have been on the increase in recent decades. As per the 1981 census the average size of the household among Jains was found to be only 5.86 persons (Jain, M.K. 1986: 43). In 2018, in a nation-wide survey of the Jains the average family size was found to be 4.7 persons (ISJS 2019: 40). Sons inherit property, equally. Succession is held by the eldest son. Jain women do not get a share in their parental property. Prior to 1950s, women were kept secluded, but nowadays they are educated and many of them find professional employment (receptionists, teachers, doctors, accountants, IT professionals, etc.). The Jain women are also greatly involved in observing religious rituals and acquiring knowledge of Jain philosophy and religion (Jain, Prakash C. 2020; Reynell 1991). The status of Jain women is discussed in detail in Chapter 5.


			Jain Associations


			Following the growth of social reform movements in India and the formation of associations/organizations like Arya Samaj, Brahmo Samaj and YMCA in the late nineteenth century, Jains were also inspired to have socio-religious reforms within their own community through appropriate associations. The earliest one to be formed in north India was Shree Bharatvarshiya Digambar Jain Mahasabha established in 1895 at Mathura (Kothari 2004). Under the aegis of the Mahasabha a short-lived Jain Sanskrit College (Mahavidyalaya) at Mathura, and a weekly news magazine Jain Gazette were also started. The Mahasabha and the magazine still continue to exist and operate from Lucknow and Delhi. In 1923 a break-away, more progressive association named Akhil Bharatvarsheeya Digambar Jain Parishad, came into being that was led by J.L. Jaini and C.R. Jain. The Parishad supported widow remarriage.


			Subsequently, a number of national, regional and caste associations also began to be formed among the Digambar as well as Shvetambar Jains of India. Of these, mention must be made of Dakshin Bharat Jain Sabha (1899), Jain Young Men Association (1899–1908), Bharat Jain Mahamandal (1910), Jain Political Conference (1917), Shvetambar Jain Conference (1905), All-India Shwetambar Sthanakvasi Jain Conference (1906), and Digambar Jain Mahasamiti (1976). 


			Almost all the Jain sects, subsects and castes have their own associations whose annual meetings are organized at local, regional or national levels. Depending on the level of association and the exigencies of the time, a wide variety of issues pertaining to the community are deliberated on in these association meetings and conventions. Thus, for example, about 125 year-old Bharatvarsheeya Digambar Jain Mahasabha had deliberated upon a large number of other issues such as the need for maintaining a distinctive identity of the Jains; restoration and proper maintenance of Jain pilgrimage places; need for social reforms within the community, especially regarding child marriage, dowry system, old-age homes and the homes for the disabled; education and emancipation of women; demand for declaration of Mahavir Jayanti as a public holiday in 1939 and then in the early 1950s; support for Mahatma Gandhi’s satyagraha, swadeshi and civil disobedience movements, etc. Incidently, at one stage during the pre-Indepence era, the Jains did demand for a separate electoral roll and representation in the Council, though it did not materialize. 


			The Mahasabha was also quite vocal in opposing the Hindu Code Bill of 1949 and Untouchability Removal and Harijan Temple Entry Bill on the ground that by the passage of these Bills the Jains too would be affected by the provisions of the Bills as legally they are clubbed with the Hindus, whereas in reality the Jains constitute a separate religion and community (see Kothari 2004).


			Besides Bharatvarsheeya Digambar Jain Mahasabha and the other sectarian associations, the non-sectarian Jain associations too have emerged from time to time. These include Jain Young Men Association (1899), Bharat Jain Mahamandal (1910), Jain Political Conference (1917) and Jain Milan (1953). Jain Milan was reorganized in 1966 as Bhartiya Jain Milan which presently has more than 800 units all over India. Besides promoting Jain religion, culture and literature, the association is devoted to the Jain unity. It also brings out a monthly magazine Bhartiya Jain Milan Samachar. 


			Life-Cycle Rituals


			The Jains observe many life-cycle rituals of which birth, marriage and death are the most important ones. During the seventh month of pregnancy of a woman, they observe a ritual called sad in which the pregnant woman is offered sweets, fruits, flowers, etc. by the women of the family and relatives. In some areas this ritual is known as athwan which is observed in the eighth month of pregnancy. The pregnant woman goes to the temple and worships the deity. A feast is organized on this occasion. Childbirth usually takes place in a hospital or at home under the supervision of a doctor. On the tenth day of the child’s birth the nahavan ritual is preformed when the house is cleaned and the mother takes a bath. Birth pollution remains for forty days.


			The pollution period is followed by Namkaran Sanskar in which the child is named after consulting the horoscope prepared by a brahmin or Jain astrologer. Cereals are fed to the child, for the first time when he is about six months old. The child is bathed, dressed in new clothes and taken to the temple to worship the idol. On his return, he is fed khir (made of milk, sugar and rice) by the eldest member of the family.


			The mundan ceremony of a male child is observed in the 3rd, 5th or 7th year. This is generally done at a pilgrimage place, at a local temple, or in a specified temple for which a vow was taken. It is optional in case of a girl child. The hajjam (barber) cuts the hair for which he is paid in cash and/or kind. The child is given a bath and taken to the deity. A svastika mark is made on his skull. An offering of some cash is given to the deity.


			The marriage ceremony is preceded by sagai. The bride’s parents and some elder members of the girl’s family go to the bridegroom’s house and place fruits in the lap of the bridegroom. The bridegroom’s party goes to the bride’s house for godbharai. Appropriate gifts including clothes, cosmetics and fruits are given to the bride. 


			At the auspicious time, the marriage rite is performed by a brahmin or a Jain priest, amidst the chanting of hymns. Saptadigaman or saptapadi (walking seven times around the sacred fire) is an essential ritual. The ritual of kanyadan (giving away of the bride) is performed by the father, brother, or the guardians of the bride. The wedding rituals usually come to a close after sindurdan (application of vermilion by the bridegroom on the forehead of the bride). On the following day, the bride goes to her husband’s house.


			After death, the body is cremated on a fixed burial place, on the bank of a river, lake or pond. The last rites are generally performed by the eldest son. The person who lights the pyre is called the karta (chief mourner). He has to observe several restrictions for a period of thirteen days. On the day after the cremation, head is shaved by the male members of the family and other relatives who thereafter go to collect the ashes of the diseased and disperse/submerge them in the nearby water body. This is followed by the pagdi ceremony in which a headgear is tied on the head of the karta declaring him the head of the family.


			Food, Festivals and Pilgrimage


			Jains generally are strict vegetarians. Their diet varies according to the regional-lingustic area they live in. The staple food consists of roti (bread) and/or rice. They also consume most vegetables and fruits available locally. They also eat pulses like arhar, moong, urad, chana, moth, massor and rajma. They regularly consume milk and milk products like curd, ghee, butter and paneer. Alcoholic drinks are prohibited by the community. Smoking of cigarettes, bidis and chewing tobacco, betel leaf, betel nuts, cardamom and cloves was quite common amongst the males until a generation ago, but now the consumption of tobacco products is on the decline.


			Jains generally celebrate all the major Hindu festivals such as Rakshabandhan, Dussehra, Deepawali and Holi. Different reasons are given for celebrating them. Thus Deepawali, for example, is celebrated by the Jains not so much because that day Lord Rama returned to Ayodhya after the victory over the Lanka king Ravana, but because Tirthankar Mahavir attained nirvan on the same day. The birthday of Lord Mahavir (Mahavir Jayanti) has been a public holiday in India since the late British days for which the Jains had to indulge in some politics.


			Other important festivals celebrated by Jains are Paryushan Parv/Das Lakshan (last eight/ten days of Bhadra) and Ashtanika (the last eight days of Karttika). These are regarded very auspicious by the Jains. During these days the atmosphere in most Jain families is charged with high spirituality and almost all the Jains make it a point to go to the temples for worship, and recite or listen to the scriptures. In many temples or sthanaks pandits are also engaged to deliver religious discourses in the evenings. At the conclusion of Paryushan/Das Lakshan, Pratikraman or Kshamavani ceremony is held in which repentance of faults and forgiveness is asked for and given to all. Some Jains do the same thing through newspaper advertisements, and/or through sending handwritten or printed letters by post or through e-mails.


			Jains have a vast network of pilgrimage places (teerth kshetras) all over India. These can broadly be classified into four categories. 


			The kalyanaka kshetras, associated with the birth and other memorable events in the life of the tirthankars; the siddha kshetras, where the tirthankars or other saints attained nirvan; the atishaya kshetras, associated with some miracle or myth; and kala kshetras, reputed for their artistic momuments, temples, and images. 						  


			   – Jain, J.P. 1983: 128


			The following are the major Jain pilgrimage places: Ayodhya, Mathura, Varanasi, Champapur, Hastinapur, Patna, Rajgir, Kundalpur, Pawapur, Sammedshikharji, Giranar, Khandagiri, Taxila, Sonagiri, Devagarh, Khajuraho, Gwalior, Chanderi, Mahavirji, Chittor, Ajanta–Ellora, Ranakpur, Mount Abu, Dharmasthala, Mudhabidri, Shravanabelagola, etc. This is obviously not an exhaustive list. 


			Jains often go on pilgrimage in groups. During the winter months a large number of Jains can be seen travelling from place to place in the reserved buses, jeeps and cars. Others travel by trains and some even by air. Air-conditioned vehicles, hotels and dharmashalas have facilitated the pilgrimage even during the summer months. In recent years, some temple sites in Nepal, Japan, Singapore, Thailand, Malaysia, Kenya, the UK, Canada and the US, etc. have been fast emerging as the new pilgrimage places, at least for those who can afford to visit them.


			Jains’ Contribution to Indian Culture and Society


			Throughout their long history, Jains have made tremendous contribution to the Indian culture and society which is quite disproportionate to the size of the community. Undoubtedly, the most lasting contribution of the Jains has been to Indian philosophy (Chatterjee 2000). The Jain philosophy is an original, independent, distinct and complete thought system with its own brand of metaphysics, ontology, epistemology, logic and ethics (see Chapter 2). According to Jain philosophy, the world is real; it is neither an illusion (maya) nor untrue or unreal (mithya). So is the spirit or soul. Jainism is also unique in devising an elaborate theory of karma that explains the interactive nature of soul and matter.


			Besides the doctrine of karma, the other original contribution of the Jain philosophy is the twin doctrines of Anekantavada and Syadvada, i.e. the doctrines of many-sided viewpoints and their comprehension and expression. Apart from helping one to comprehend the complete reality, they also promote intellectual tolerance which is very much needed today in order to avoid religious and ideological fundamentalism. 


			Jainism has been a living religion for at least 3,000 years now. Its ethical codes of conduct, especially ahimsa and aparigrah, are of universal value. Jainism is unique in extending the concern of “live and let live” to all the creatures including microbes and even plants (see Singhvi 1990). Jainism is equally concerned with all kinds of environmental issues that have been haunting the humanity today. Jainism had historically exerted a great influence on Shrishaiva, Vaishnav, Lingayata and other saint sects in medieval times in terms of the spread of vegetarianism and teetotalism.


			Perhaps the most original items in the Jain ethical codes of conduct are sallekhna (art of dying) and kshama (forgiveness). On the whole, the Jain ethical code of conduct has tended to steer its followers towards rational thinking regarding certain social customs such as sati and shraddh. It also discourages superstitions such as worshipping certain deities for getting cured of diseases, and/or restoring good health. Again, another characteristic feature of Jainism is the common code of conduct for its ascetics and laymen or laywomen. This perhaps has been an important factor in the survival of Jainism for so long even in the face of adverse political conditions.


			Next to philosophy and religion, the contribution to languages and literature by the Jains is quite remarkable (Winternitz 1946). The Jain literature includes a vast body of non-canonical works, poetical narratives (Puranas, Charitras, Kathas, Prabandhas, Kavyas, Mahakavyas, etc.) and scientific and technical literature pertaining to astronomy, astrology, cosmology, mathematics, geography, economics, grammar, logic, philosophy, poetics, lexicography, etc. Much of this literature which put Shramanic values to the fore emphasizes misery and sufferings in the world (samsar) and the ways to overcome them not through sacrifices and priestly help but through good moral conduct and compassion. Through their writings the Jains have enriched not only the ancient languages such as Sanskrit, Prakrit and Apabhramsa, but also many modern Indian languages, viz. Hindi, Gujarati, Marathi, Kannada, Tamil and Telugu. Much of this vast Jain literature continues to be stored in innumerable Jain temples and shastra bhandars, and remains unclassified and unpublished as yet (Balbir et al. 2006; Bhargava 1968: 226-55; Jain, K.C. 1991).


			Jains’ contribution to Indian arts and architecture is no less significant. Their contribution in these fields covers various architectural forms such as temples, cave temples, temple cities, pillars (mana-stambhs) and towers, sculptures, and a wide variety of paintings, frescoes and manuscript illustrations (see Chandra 1949; Nagar 2000). Building temples has been a matter of utmost pride for the Jains. Dilwara Jain temples at Mt. Abu, Ranakpur Jain temples, temples at Khajuraho, ancient cave temples of Udaygiri, Khandagiri and Ellora, temple cities of Shatrunjaya (Gujarat), Girnar (Gujarat), Sammedshikhar (Bihar), Sonagiri (MP), Mudhabidri (Karnataka), the Bahubali statue at Shravanabelagola (Karnataka), the kirti-stambh at Chittor are some of the best examples of the Jain architecture (see Singhvi and Chopra 2002). Most of these monuments, particularly the temples, had been funded by single wealthy individuals. As temple construction is considered a meritorious act, scores of temples are being built annually by the Jains all over India, in spite of the fact that their heritage monuments are being neglected in the absence of proper funds and management. Needless to say, the Jain heritage, both physical and sociocultural needs to be appreciated and preserved.


			A majority of Jains have always enjoyed relative economic affluence and a high social status due to the fact that they have been traders, merchants or bankers. A nineteenth-century observer went to the extent of claiming that “half the mercantile transactions of India pass through their hands” (Thornton 2003: 40). Be that as it may, the Jains continue to make their mighty contribution to the Indian economy even though the Indian economy itself has undergone a sea-change. The Jains have taken the full advantage of modern education system and a significant number of them have entered into a wide variety of professions and services, besides consolidating their position as trading and commercial petty bourgeoisie in the Indian economy. Additionally, the Jains hold quite a substantial amount of ownership in real estate, share market, and mass media and publishing industries. Rajasthan Patrika Group, Lokmat Group (Maharashtra), Gujarat Samachar, The Times of India Group and Mathribhumi Group (Kerala) are the outstanding examples of mass media ownership by the Jains.


			Besides the spread of secular education among the Jains, the twentieth century also witnessed the development of Jainology that happened along with Indological studies. With the donations of the Jain community, a large number of Jain Sanskrit vidyalayas (schools/colleges) were established in which the intending students studied free of charge subjects like Sanskrit language and literature, grammar, logic and Indian philosophy, in addition to Jain religious texts. In north India, this movement was spearheaded in the early decades of the twentieth century by Ganesh Prasad Varni, a kshullak who was instrumental in establishing, directly or indirectly, a number of Sanskrit vidyalayas all over north India, including the reputed ones at Varanasi, Arrah, Morena, Jaipur, Hastinapur, Indore, Jabalpur, Katni, Sagar, Mahavirji, Papauraji, Sadhumal, etc. (see Varni 1949; Jain, Prakash C. 2020). These vidyalayas produced generations of Jain pandits, priests and students who have helped in raising the level of knowledge about Jain philosophy and religion among the Jains. 


			Until about the 1960s Jains’ contribution to the Indian public life in modern times was quite remarkable. With thousands of them serving jail terms and scores of them having sacrificed their lives as martyrs during India’s independence movement (Jain, K.C. and Jyoti Jain 2006), the Jains’ political participation was certainly exemplary, which was further sustained by their disproportionately high representation in the Constituent Assembly of India, and in the first few parliaments and in some state assemblies. It is only during the last four decades that their role in public life has significantly dwindled.


			Historically, however, this has not been so. “The Jains, especially in southern and western India, produced a large number of monarchs, ministers and generals” (Sangave 2006: 134). Even the Jain saints were no indifferent to the secular affairs of the country. They were frequently consulted by the kings regarding political matters. In south India


			the Jain saints were virtually responsible for the founding of the Ganga kingdom in the second century ce and the Hoysala kingdom in the eleventh century ce.		    


			  – Sangave 2006: 134


			As part of the Shramanic value system, Jainism puts a great emphasis on the establishment of egalitarian social order (Nevaskar 1978). Besides social equality, gender equality is an equally important concern for the Jains. It is interesting to note that at least in principle Jainism is open to all irrespective of caste, colour, creed, gender or wealth, though in practice Jains observe all forms of discrimination and exclusion. The Jains do accept the Hindu varna-vyavastha, but only as a system of division of labour, and not in terms of any ascriptive criterion (birth). What is implied here is the fact that the social order is a man-made system, and not a divinely ordained one. This had far-reaching impact on the status of shudras and also on the institution of slavery. Incidently, the Jainist conception of society is anarchist or atomistic. It accepts the view that the society is the sum total of individuals. The quality of society is determined by the quality of its constituent units. Obviously, this conception of society does not recognize the sui generis (self-dependent) property of society.


			The contribution of Jainism to the Indian sociocultural value system is subtle and diffused yet quite significant. The five anuvratas of which ahimsa has become synonymous to Jainism constitute the core of this value system. The Jainist concern of ahimsa extends from controlling individual passions to managing interpersonal and family relations, to intergroup tolerance, to maintaining world peace and to preserving ecological balance and sustainability (see Amar 2009; Chapple 2001, 2002; Singhvi 1990).


			Vegetarianism is the most visible expression of Jainist concern to ahimsa. So much so that the overwhelming majority of Jains not only 


			rigidly abstain from eating non-vegetarian food and intoxicants, some of them even avoid eating roots and tubers like potatoes, onions, garlic, radish and carrot, while many renounce supper and avoid the use of honey and stale butter because they are afraid of destroying living creatures in the bargain.


			 – Singh 1998: 1330


			For the same reason, most Jains drink only strained water, and avoid eating after sunset. 


			Mahatma Gandhi’s satyagraha in South Africa and India and its impact on the racial equality movement of Dr Martin Luther King, Jr. in the US are some of the successful political applications of ahimsa (Hay 1979). Therefore, it was highly appropriate that 2 October, the birthday of Mahatma Gandhi, should have been celebrated as the World Ahimsa Day by the United Nations.


			Last, but not the least, Jainism stands for self-reliance, humanism and social welfare. It is often said that there are no beggars and criminals in the Jain community. The Jains run the largest network of philanthropic activities, including schools and hostels, hospitals, dispensaries, birds hospitals, drinking water facilities and non-governmental organizations for disbursement of loans and scholarships to students, and other forms of charities. Of the 16,000 cowsheds in India, 12,000 shelters are run with the donations of the Jains.
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