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THE PLACE OF JAINISM
IN THE

DEVELOPMENT
OF

INDIAN THOUGHT.
In the present paper I propose to investigate

the development of philosophical ideas in ancient
India at the time when Jainism entered on the
scene. This enquiry is divided into two parts.
The first part deals with the original concepts
of Soul (Jiva) and matter (pudgala) in the reve-
aled literature of the Brahmans (Brähmanas
and Upanlsads ) in contradiction to the ideas
on the same subjects in Jainism and the classical
philosophies ( dar s ana), with which the second
part will be concerned.

FART THE FIRST.
1. CHAPTER:-THE ANCIENT CONCEPT OF SOUL.

1. All Indian philosophers with the excep-
tion of the Vedäntists of Sankar’s School ( mäyä-
vädinah) and the Buddhists, however much they
may differ in details, agree in the main about the
nature of Soul, viz. that is a permanent or eternal
immaterial substance ; they consequently maintain
the personal immortality of the souls. To all who
are accustomed to this belief it is difficult to
realize that it is of a comparatively late origin.
The primitive Aryans held a distinctly different
opinion about the nature of the soul. Their belief
may be described as follows. The life of man is
continued after death in a form similar to what he
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had been during his life on earth; it is but a
shadowy existence, yet one in a bodily form,
however subtle that body may have been imagi-
ned. This post-mortal body is the soul itself,
there is no separate soul different from it. It
will be convenient to call this principle of conscious
life which is conceived under some bodily or
material form, psyche instead of soul, and to
use the term soul only to denote the immaterial
and permanent substance which is possessed of
intelligence and consciousness.

2. The primitive ideas of the Aryans about
the psyche have been retained, to some extent,
by the ancient Indians, and still linger on in the
popular belief of the Hindus about the manes

pitarah) which forms the basis of the träddha
practice. For the pltr-tarpana or oblation to
the manes presupposes the belief that the manes
stand in need of food and drink just like men;
they must, therefore, have been imagined to
be of an organisation not quite unlike that
of men while living on earth. The psyche is
frequently spoken of as a man (purusa ) or rather
manikin of thumb’s size [angusihamätra) at the
time of death it departs from the body which
is then left behind as a corpse.

3. In the Brähmanas and in the oldest
Upaniisads1 we meet with very remarkable spe-

1 The oldest Upanisads are the following Brahadärcw-
yaka, Chhändogya Taittiriya, Aitareya and Kautfttaki.
After those Upanisads there is a decided break, and
those which come nearest them, the Kdthaka, &vetc&va->
tara, Muridaka, etc. belong to a new period as will be
explained in the second part.
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culations on the nature of the psyche which show
a great advance over the primitive beliefs described
above. In those works the psyche is spoken
of as consisting in, or being made of several
constituent parts which are frequently called
pränas. They are regarded as the factors of
physico-psychical life. Most usually five such
factors are enumerated, viz. präna breath, väc
speech, chaksuh seeing or eye, srotra hearing
or ear, manah mind. Occasionally more than
five factors are mentioned, as in the passage
to be quoted in the sequel; but the above set
of five factors has, beyond doubt, been the almost
generally accepted one. These psychical factors
are not as many functions of, or qualities inherent
in a common substratum, but they are distinct
entities which combining form one individual
psyche. They are, however, not quite independent
or self-existent, for they stand in an intimate
relation to the following physical or cosmical
essences, taken in the same order: väyu wind,
agni fire, äditya sun, di£ah the heavenly quarters,
chandramah moon ; and on the death of the indivi-
dual man, they will eventually be reunited with
the latter.

The Upaniisads contain some discussions
which throw full light on the theory of the psychi-
cal factors and make it quite clear that none
of those factors was regarded as the permanent
principle of personality, or, in other words, none of
them could be claimed as the soul in the true
meaning of word. In the 3rd Adhyäya of the
Brhad Aranyaka a great disputation under J anaka,
King of Videha,is described, in which Yäjfiavalkya,
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answers the questions put to him by the Bra-
hmans of the Kurus and Päncälas. In the 2nd
Brähmana the opponent of Yäjnavalkya is Jära-
tkärva Ärtabhäga. The problem under considera-
tion is discussed in §§ 11-13, of which I quote the
text and translation, the latter based on that of
Max Müller in Sacred Books of the East. Vol.
xv, p. 126 f. 11 ‘Yäjnavalkya, he said, when such a
person (a sage) dies, do the vital breaths (pranas)
move out of him or no?’ ‘No’, replied Yäjnavalkya;
‘they are gathered up in him, he is swelled, he is
inflated, and thus inflated the dead lies at rest.’ 12
‘Yäjnavalkya’, he said, ‘when such a man dies, what
does not leave him ?’ ‘The name’, he replied, ‘for
the name is endless, the Vi vedevas are endless,
and by it he gains the endless world.’ 13 ‘Yäjnaval-
kya’, he said, when the speech of this dead person
enters into the fire, breath into the wind, the eye
into the sun, the mind into the moon, hearing into
the quarters, into the earth the body, into the air
( or space ) the self, into the shrubs the hairs of
the body, into the trees the hairs of the head,
when the blood and the seed are deposited in the
water, where is then that person?’ Yäjnavalkya
said: ‘Take my hand, my hand, my friend. We
two alone shall know of this ; let this question of
ours not be ( discussed ) in public’. Then these two
went out and argued, and what they said was
Karman (work), and what they praised was
Karman, viz., that a man becomes good by good
work, and bad by bad work. After that Järatkä-
rava Ärtabhäga held his peace.”
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The purpose of the questioner in the foregoing
passage of the Brh. Ar. is, as the reader will
have remarked, to elicit from Yäjnavalkya a
declaration about the nature of Soul, for thereby
he would be led on to explain its identity with
Brahma. But this Yäjnavalkya will not do,
because his intention in the whole disputation is to
prove that all the speculations of his opponents do
not lead up to the true knowledge of Brahma.
The first two paragraphs deal with the man who
on dying reaches moksha. In § 11 Yäjnavalkya
declared that the pranas do not move out of
him, but remain in the corpse ; accordingly the
pränas cannot be the Soul. The next question in §
12, what remains of such a man is answered
evasively by Yäjnavalkya. But his opponent is
not to be put off easily ; so he makes straight
for the point : where is the person of a man, after
his body has been dissolved into its elements and
the constituent parts of his psyche have been
reunited with their cosmical prototypes fire, wind,
etc.? Yäjnavalkya again avoids the declaration
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which his opponent seems to have expected, by
referring to karma. They discuss the subject, in
private, and therefore their view is not fully
stated; but from the hints given in the text it
must have come to this : the karma of a man who
dies brings about a new set of pränas to start a
new life, a good or a bad one according to the
nature of the karma he had accumulated in his
previous life. At any rate it is quite clear that
both disputants assumed psychical life to be brou-
ght about by the combination and co-operation of
the five pranas, and had no idea of any permanent
substratum of man’s personality. If such a belief,
in immortal souls had been current at the time of
the composition of Brh. Är., it would have come out
in the course of the discussion, or rather it would
have been absurd for the author to put into the
mouth of Ärtabhäga the questions which he makes
him ask. After all, the discussions as we read
them in the Brh. Är., are not to be taken as his
torical records, but the whole disputation is an
invention of the author after the model of a similar
disputation on ritualistic items in the Satapatha
Brähmana. Therefore the general ideas embodied
in this part of the Brh. Är. also must be considered
to belong to the common stock of ideas current
during the Upanishad Period. I do not contend
that the sages of that time did deny the existence
of permanent souls, but that the very idea that
there might be immortal souls had not yet entered
their mind.

The same idea relative to soul comes out in
teaching of the Upanishads that consciousness
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ceases with death : na pretya samjnästiti Brh. Är.

2, 4, 13. 4, 5, 13. samjnä here means according to
Sankara visesJia-samjnä i. e. consciousness of ones’
personality. This is no doubt the true meaning
of samjnä in this passage : for samjnä has both
meanings: ‘consciousness’ aud ‘individual name’,
which are here combined in Sankara’s rendering.
The loss of self-consciousness is interpreted in ano-
ther passage (Chhändogya Upanishad, 6, 9, 1. 10, 1)
by the merging of the individual being in Brahma.
‘As the bees, my son, make honey by collecting
the juices of distant trees, and reduce the juice
into one form, and as these juices have no discrim-
ination, so that they might say, I am the juice
of this tree or that tree, in the same manner,
my son, all these creatures, when they have
become merged in the True ( either in sleep or
in death),  know not that they are merged in
the true. In the next Khanda the same idea is
illustrated by the simile of rivers and the ocean,
(w  dM Jia HRRwri wpii W HW-
ir ri wrua i n iw  <drs -

iw  ’(dis hfo 3 dhw; w sfä w ?r
krj: ufa dlUTH? ?fh). These similes illustrate un-
mistakably the loss of conscious personality in death,
which indeed could be the consequence from the
absence of any permanent substratum of it. Now
all words and expressions in the Upanishads which
might be used to denote the concept of Soul,
can be proved not to denote the immortal Soul
in our sense of the word. But it is not necessary
here to enter in these details ; we are here con-
cerned with the main issue only viz. that the
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concept of immortal souls is entirely absent in
the Brähmanas and the oldest Upanishads.

2. CHAPTER:  -ORIGINAL NON-D1STINCTION
BETWEEN SPIRIT  AND MATTER.

From what has been demonstrated in the
preceding chapter we are led to conclude that the
distinction between Spirit and Matter was not
yet grasped by the thinkers of the oldest Upanis-
hads. For how could they have got at the
concept of Spirit, when they did not possess the
idea of permanent Souls ? We need, however, not
rely on this inference only ; we can prove directly
from the Upanishads themelves that they do not
yet distinguish principally between Spirit and
Matter. For this purpose we will examine some
passages in the sixth Prapäthaka of the Chhän-
dogya Upanishad where the evolution of the
world from original Being (sat) is taught. In
the second Khanda Uddälaka declares to Sveta-
ketu, his son. ‘ In the beginning, my dear, there
was that only which is, one only, without a Second’

Here the question has
been raised already in old times whether this
Sat is Spirit or Matter. For we learn from the
first Sütras of the Brahma Sütra as explained by
the commentators, that the Sänkhyas declared the
Sat to be primeval matter, called pradhäna or
prakrti in their system. But the Vedäntins iden-
tified the Sat with Brahma which is essentially
spiritual. Their argument against the Sänkhya
view is contained in the 5th. Sütra ( ikshaternää-
abdam). For the text quoted above continues: ‘It
( Sat ) thought, may I be many, may I grow forth
It sent forth fire.’ W JrarWd
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The Vedantin’s argument is that ‘ thinking’ cannot
be predicated of matter which is acetana not
intelligent accordingly the Sad being intelligent
because it ‘ thought ’ is what we call Spirit. The
argument of the Vedäntin would be unimpeachable,
if the author of the Upanishad had distinguished
Spirit and Matter in the same way as the Vedäntin
did, which however he did not. For he continues:
‘ That fire thought, may I be many, may I grow
forth. It sent for the water ’. aitsr w irar-

And again: ‘Water thought, may
I be many, may I grow forth. It sent forth earth
(food): rfl 3TH ySRI <TT
Now there can be no dobut that Fire, Water,
and Earth, however subtile they may have been
imagined by the author or the Upanishad, must
be classsed with Matter, and not with Spirit.
Yet they too ‘thought’ alkshata; and if ‘thinking’
did prove that the Sat is Spirit then those elem-
ents too had likewise to be considered to be
Spirit. It is true that in the next Khanda the
Sat is called devatä but the same designation is
also given to Fire, Water and Earth. They
would, therefore, at the same time be Spirit as
well as Matter. This is an actual dilemma, and
there is no other way out of it than to assume that
in the period of the oldest Upanihads the distinc-
tion between Matter and Spirit had not yet
clearly been grasped however difficult it may be
for modern thinkers to realize such an attitude
of the primitive mind.

The language of the oldest Upanishads gives
evidence to the correctness of the view I have
sought to establish. For those words which in
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later times are used to express the idea of Spirit
or of attributes of Spirit, viz. Cetanä, caitanya,
cetana, cetah, cit, buddhi1 are entirely absent
from the oldest Upanishads. Of course there are
words for ‘thought’, and ‘thinking’ as dhi, prajhä,
prajnäna, vijhäna, but these were originally
looked upon as functions of the mind ; manah
however is, according to our text, only a refined
product of Earth, as will be evident from the
discussion of some important parts of the same
Prapäthaka, which we must now enter upon.

Fire, Water and Earth, the first products
of the primeaval Sat are not to be identified with
the same elements as they are generally under-
stood. I should rather call them proto-elements ;
for they never occur single, but always are
combined in such a way that all three are present
in every thing whatsoever. In this regard they
bear the closest resemblance to the three gunas in
Sänkhya philosophy Sattvam, rajah and tamah;
this resemblance, nay almost identity, is so striking
that scholars now agree in assuming that the
Sänkhyas have derived their idea of the three
gunas from that of the three proto-elements tejah
äpah, annam in the 6th Prapäthaka of the Chhän-
dogya Upanishad. These proto-elements, then,
enter into combination for the formation of every-
thing. How they build up the body and psyche
of man is taught in the 5th Khanda of our text.
The earth ( food ) when eaten becomes three-fold ;

1 Citta occurs only once in the Kaushitaki Upanishad
and several times in the 8th Prapäthaka of the Chhändogya,
which seems to be a later ad ition.
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its grossest portion becomes feces, its middle
portion flesh, its subtilest portion mind. (1).
Water when drunk becomes threefold; its grossest
portion becomes urine, its middle portion blood,
its subtilest portion breath. (2). Fire when
eaten becomes threefold; its grossest portion
becomes bone, its middle portion marrow, its
subtilest portion speech. (3). For truly, my
child, mind comes of earth, breath of water, speech
of fire ( 4 ).

I 1 I 3TFT: ’fhW’JT U: PJTOt W

’fate U UR: I I UUT

U: Uf JT : ’Rtf UtSRU: UT UT=f> 1 1 1

SRTO ft dfcu >R: «nüRu; UR tühuft uifufri i x i Mind,
breath, and speech combined form the psyche of
man ; they consist of the subtilest essence; anima,
as it is called in the next Khanda, of earth, water,
and fire. But a still more subtile anima than
those spoken of before, is the Sat which upholding
the psyche makes it a soul jiva, as may be gathered
from the following two passages. ‘ When a man
departs from hence, his speech is merged in his
mind, his mind in his breath, his breath, in fire,
fire in the Highest Being (i. e. Sat). Now that
which is that subtile essence ( the root of all ) in
it all that exists has its self. It is the true.
It is the Self and thou, Svetaketu art it.’ ( 8th,
Khanda 6. 7.)

3RT jpuui TO: UFt UfTOR T

TO U U irqtsfönn I I rRTOT U ajRI

dx<4*iRl I I
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The next passage is in the Ilth Khanda. This
(body) indeed withers and dies when the loving
Self has left it ; the living Self dies not. That
which is that subtile essence etc. ftpRt q
ftFRt fl *1 nytsmi The last sentence ( Sa ya
eso anima etc. ) occurs nine times in our text, i t
inculcates the great teaching of the Upanishads
that Brahma is the root of all. The word brahma,
however, does not occur in the whole of the 6th
Prapäthaka ; but in the eighth (8 ,4)  it is said:
'the name of this Brahma is the True ’ ipra W’h flW

_ fs **s

It will be seen that/zm in the second passage
comes much nearer of our concept of Soul, but it
differs from it in one essential point ; it does not
possess permanent personality. For on mukti this
jiva merges in Brahma and loses its individuality
( see above, na pretya Samjnästiti'). According to
the teaching of the Upanishad there can be no
personal immortality of the Souls.

In the Brhad Äranyaka, in the part which is
ascribed to Yäjnavalkya, the teaching of the
Upanishads relative to Brahma and the souls
has reached its highest development. The Chhän-
dogya Up. does not attempt to define the nature
of Brahma, but according to Yäjnavalkya its
nature is pure intelligence.1 Thus we read II 4
12: Thus verily, 0 Maitreyi does this great Being,
endless, unlimited, consisting of nothing but know-
ledge rise from out these elements, and vanish
again in them. There is no consciousness in

1 At the end of III 9 we read the following definition of
Brahma: Vijnänam änandam Brahma.
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death’.
?r w

Yäjnavalkya had no doubt recognized the para-
mount importance of intelligence (vijnäna) not
only for the conception of the highest Being
(Brahma) but also, and perhaps primarily, for
that of the human soul. For Brh. Ar. I l l  7,
16-23 contains a discussion of the several constitu-
ent parts of the psyche ; there we meet with a set
of eight instead of the usual five pranas spoken of
above in the first chapter, the additional ones
being tvac, vijhänam and retah. The importance
of vijnäna is apparent in the explanation of sleep
in II 1, 17 put in the mouth of Ajätasatru, king of
Kä I. ‘When this man is thus asleep, then the
intelligent person (purusha ) having through the
intelligence of the pranas absorbed within himself
all intelligence, lies in the space, which is in
the heart. When he takes in these different
kinds of intelligence, then it is said that the man
sleeps. Then the breath is kept in, speech is
kept in, hearing is kept in, seeing is kept in,
the mind is kept in. ’

Il This vijndnamayah
purusah comes still nearer to our conception
of soul than the jiva of the Chhändogya Up. ; but
like the latter it has no permanent existence,
and in mukti it merges in Brahma. It is worth
remarking that the Kaushitaki Up. which appare-

1 The parallel passage IV 5, 13 has Prajnänaghana instead
of Vijnanaghana,
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ntly is the youngest of the group the old Upani-
shads, uses prajnä as almost synonym with vijndna
of our text, and prajnätmä with vijnänamayah
purusah. But there is no appreciable advance over
the standpoint reached already by Yäjnavalkya
(or the school of thinkers represented by that
celebrated name ).

To sum up the results of the first part of
our investigation: In the first chapter we have
traced the development of the idea of Soul from
the crude notions of the primitive Aryans through
a long course of progress to the final form given it
by the most advanced authors of the oldest
Upanishads. They stopped short of recognizing
the personal immortality of the souls, for otherwise
they would have placed themselves in opposition
to the unanimous teaching of the Upanishads, viz.
the identity of the souls with Brahma. To take
this last step had therefore to be left to the
thinkers of the next period.—In the second chapter
I have explained that the heterogeneity of Matter
and Spirit was as yet unknown in the period
of the oldest Upanishads, but that in this respect
an advance had been made in so far as Brahma
considered as an intelligent principle comes
near the true idea of spirit. It was reserved for
the next period to principally distinguish between
Matter and Spirit. The inquiry into the further
development of the ideas treated above will form
the subject of the Second Part. Before, however,
entering upon it, it is necessary to state that
in the Upanishads the beginnings of two very
important theories are the first time clearly
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discerned, the theories of retribution ( Karma ) and
of metempsychosis (punar janma ). From the
passage about Karma quoted in the first chapter
we learn that this subject was not to be discussed
in public ; we thence conclude that at that time
the theory of Karma was not yet generally known
and accepted, as it certainly was ever since, but
was still regarded as an arcanum, a secret teaching,
not to be divulged to the masses. The migration
of souls, first appearing in the Upanishads, is
several times hinted at in them ; at some length it
is explained in Brh. Är. VI 2, and Chand. Up. V.
10. Waving minor differences the opinion is
that the souls first go to the moon, and those which
are to be reembodied descend thence. They
finally reach earth as rain and become food; he
who eats it, will become the father of the indivi-
dual in his new birth. It goes without saying that
this belief is widely different from the theory
of rebirth as it has been understood during the
middle age of Indian history down to the present
day.

FABT THE SECOND.

The Vedic period closes with the group of the
oldest Upanishads from which we have largely
drawn materials for the investigation conducted in
the preceding part. There are, however, three
more groups of younger, and even quite late
Upanishads to be enumerated presently. They
too are severally ascribed by tradition to one
or other of the four Vedas; but they differ in
many respects, to such a degree from the oldest
group that they must be placed in an altogether
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different period. After the oldest group there
is an unmistakable break in this branch of Sanskrit
Literature occasioned most probably by a longer
interval of time during which jiew currents of
thought had set in and had been gradually modif-
ying the mental physiognomy of the V edic period.
From this transition-period may be dated the
middle ages of India.

The Upanishads have chronologically been
divided by the late Professor Deussen into four
groups. To the first group belong the oldest
Upanishads. The three remaining groups are
the following. 2. the meterial Upanishads :
Käthaka, Isa, S'vetdsvatara Mundaka, and Maha-
näräyana-, 3. the younger Upanishads in prose:
Prasna, Maiträyaniya, and Mändükya ; 4. the host
of late Upanishads ascribed to the Atharva Veda.
The fourth group may be neglected for the purpose
of our inquiry; but I shall have to add some
remarks about the second and third groups in
order to make good my assertion that between
them and the oldest group there is a well defined
break.

I have already mentioned above a few of
terms (cetanä etc.) which are absent in the
first group and become current in the younger
ones. The number of such new words which have
been collected from Colonel Jacob’s Concordance of
the principal Upanishads, Bombay. S. S. 1891,
amounts to more than a hundred. I transcribe
here some in way of illustration ; nouns ; avyakta,
ahamkära, kärana, tanu (body), deha, dehin, dravya,
nivrtti, parinäma, prakrti, phala (result) ,  moksha,
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vahni, sakti, sarvaga, sarvajna, sükshma; verbs:
udbhü, upalabh, tyaj, niyamt parinam, prärth,
bandh, vyanj, vyäpa with many of their derivatives.

The absence of these words in the oldest
Upanishads may, in a few cases, be accidental,
but on the whole it must be real; for the first
group is of considerable extent and of nearly
double the bulk of the second and third groups
taken together. In some cases a word is quite
common in groups 2 and 3, but occurs only once in
the first group, e. g. indriya organ of sense
( Kaushitaki ), jnäna ( Taittiriya ), yoga ( ib. ), nitya
( Brhad Ar. ) &c. The change in the vocabulary
of the language proves that the texts which
exhibit it are of a later date, and indicates, at the
same time, that new ideas had risen to express
which the new words were employed. Most
important in the latter regard are the following
facts. In the Svetäsvatara we meet with the
Sänkhya terms guna (1, 3) and pradhäna (1, 10),
and in 1. 4. 5 the principal ideas of Sänkhya
are enumerated under the simile of a wheel ;
in other Upanishads of the 2nd and 3rd groups
several of the leading ideas of Sänkhya are refer-
red to and made the basis of further speculations.
There can be no doubt that in the interval bet-
ween the first and the second group of Upanishads
the rise of the Sänkhya philosophy had taken
place. The same is probable also with regard
to Yoga-philosophy, because of its intimate con-
nection with Sänkhya. Yoga is mentioned by
name in several of the younger Upanishads in
which Sänkhya terms occur; but it cannot be
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made out whether they refer to the Yoga-philoso-
phy or to Yoga-practice in general.

The rise of Sänkhya-Yoga is, however, merely
a symptom not the true cause of the radical change
occurring at that epoch. Without underrating
the importance and influence of the new philo-
sophy, we may feel confident that a more powerful
agent was needed to completely modify the mental
attitude of whole nation, or at least that of its
leading classes. I can imagine no weightier
cause to bring about this result than the wide-
spread belief in the personal immortality of the
souls which was at that time, as will be proved
in the sequel, first introduced. For this doctrine,
when once proclaimed was sure to gain the
willing assent of the majority of the people who
are naturally averse to believe in their annihila-
tion or, what practically comes to the same,
in the loss of consciousness after death. The
doctrine of the permanent existence of souls
leads logically to the distinction of Matter and
Spirit which also was not yet recognized in the
oldest Upanishads. Now both these doctrines
make part already of the oldest philosophies,
Sänkhya and Yoga, and of Jainism. Of much
later origin are the Vaiseshika and Nyäya
philosophies ; they also have admitted both tenets
into their system. Even the Vedanta philosophy
expounded by Bädaräyana in the Brahma Sütra,
though it pretends to systematize only the teachi-
ngs of the Upanishads, declares that jiva is
eternal and indestructible, whatever Sankarächärya
by a forced interpretation of the Sutras may
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allege to the contrary (as has been convincingly
shown by Abhayakumar Gupa in ‘Jivätman in the
Brahma Sutras’, Calcutta 1921). Sutra in this
regard goes a step beyond the younger Upanishads
Käthaka and S'vetäs'vatar which dwell on the dive-
rsity of the individual souls from Brahma, though
on the other hand they maintain also their identity
with it.—The belief in the personal immortality of
the souls was, however, only the principal factor
in bringing about the new modes of thoughts that
obtained in post-vedic and classical times ; it co-
operated with the theories of Karman and of the
migration of souls which were of somewhat older
origin, for, as stated above, they were already
known, though in an undeveloped and as it were
nascent form, just before the close of the Vedic
period. They reached their final form which is
met with in all Indian religions and philosophies
except Materialism, at later time probably to-
gether with the new soul-theory.

Now to return to the question at issue it may
be stated that Sänkhya, Yoga and Jainism
are the oldest systems which came to the front
after the close of the Vedic period. They teach
all those novel doctrines just now, especially the
plurality of immortal souls and the heterogeneity
of Matter and Spirit. Although they have deve-
loped these general ideas which they have in
common, on divergent lines, still some details
which will be discussed later seem to point to a
kind of remoter affinity. The agreement in the
metaphysical basis of Sänkhya and J aina philoso-
phy can be accounted for by the assumption that
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these systems rose into existence in about the
same age, and naturally worked out the ideas
current in it, but in different ways peculiar to
each of them. The supposition of contemporane-
ous origin of Sänkhya and Jainism furnishes us
with the clue for fixing approximately the corres-
ponding date. All we know about the age of
Sänkhya and Yoga is that according to Kautilya
they and the Lokäyatam were the only brahmani-
cal philosophical systems existent at his time, i. e.
about 300 B. C.; they were of course much older.
We are better informed about the antiquity of
Jainism. Scholars now agree that Jainism was
not founded by Mahavira, but that one at least
of his predecessors, Pär vanätha was an historical
person. Now the Nirvana of Pärsva is separated
from that of Mahavira by an interval of 250 years,
and since the latter was an older contemporary of
Buddha whose Nirvana occurred about 484 B. C.,
Mahavira’s Nirvana may be placed about 490 B. C.,
and consequently that of Pärsva about 740 B. C.
Therefore the first part of the eighth century B. C.
was the time during which Pärsva propagated his
creed, and for practical purposes the same period
may be assigned to the rise of historical Jainism
and the origin of the Sänkhya and Yoga philoso-
phies. Assuming the space of two centuries for
the development and general acceptance of the
novel doctrines in question we may place the close
of the Vedic period in the beginning of the first
millennium B. C.

Before discussing those doctrines of the
Sänkhyas and Jainas which bear some resemblance
to each other as regards the underlying general
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idea, but differ in other regards, I must remark
that our knowledge of Sänkhya and Yoga is
unfortunately derived from late sources. The
oldest work extant on Sänkhya is Tsvara Krshna’s
Sänkhya Kärikäs which belong to the fifth century
A. D. The Yoga Sutra of Patanjali seems to be a
comparatively late work ; the Yoga it teaches has
largely been borrowed from Sänkhya, and this is
still more the case with the Yogabhäshya by Vyäsa
who frequently cites passages from older writers
on Sänkhya. It is, therefore, in many cases not
possible to decide whether a particular doctrine
explained by him is to be ascribed to Sänkhya or
Yoga. For our purposes we may regard both
systems as fundamentally one, wherefore they will
be spoken of as Sänkhya-Yoga.

We shall first examine the idea of Matter as
conceived by Sänkhya-Yoga and Jainism. They
agree in this that matter is permanent as regards
its existence, but indefinite as regards quality;
indeed, according to their opinion, matter is
something which may become anything. This
opinion appears to have been generally current at
the time when mattar was first recognized as
something radically different from Spirit, i. e. the
souls, and to have been immediately derived from
the older idea of the Chaos or sat, the one subs-
tance which gave origin to all things, both mate-
rial and spiritual. At a later time, however, the
original view of matter just explained was super-
seded by tbe opposite one, that matter is also
definite and unchangeable as regards quality, i. e.
that it comprises the four or five elements ( bhütas )
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which are entirely distinct from one another.
This opinion was held by the Lokäyatas who are
younger in origin than Sänkhya-Yoga, and it was
adopted by the Vai esika and Nyäya philosophies
which seem to have somehow been developed from
the Lokäyatam. The unanimous opposition of the
later philosophies in this regard to Sänkhya-Yoga
and Jainism is a collateral proof of the latter hav-
ing been coeval in origin. But they have developed
the common general idea of matter on entirely
different lines. The Jains declare matter (Pud-
gala) to be atomical, the Sänkhyas teach that
primeval matter (prakrti or pradhäna) is an all-
pervading substance (vibhu). The atoms according
to the J ainas are indefinite as regards quality ;
they may be in a gross ( bädara ) or subtile (süks-
ma) state;  in the former they occupy one point
of space (prades'a) each in the latter an infinite
number of them may be simultaneously present
in the same point ; by the combintion of gross
atoms all things in the world are produced except
of course the souls (Jiva) and the substances
äkäsa, dharma and adharma about which I shall
have to say a word below. According to the Sän-
khyas primeval matter consists of the three Gunas
sattvam, rajah and tamah of which I had already
occasion to speak above in the 2nd. chapter ; all
three are present everywhere in the pradhäna and
by acting on one another and mixing in various
proportions they produce a series of substances
mahän, ahmkära, etc. down to the five elements
which build up all material things in the world.
It  would seem that the original Sänkhya dispensed
with atoms. But as stated in the Nyäya Värttika
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p. [?] some Sänkhya or Yoga author did assume
atoms ; Gaudapäda in his commentary on the
Sänkhya Känkäs several times mentions them
without disapproval; in the Yoga Sütra I 40 they
are also admitted, likewise in the Bhäshya on I
40. 43. 44. I l l  52. IV. 14, cf. Väcaspatimi ra’s
comment on I 44. These facts seem to prove that
the atomistic theory enjoyed such general favour
that even the Sänkhyas and Yogas connived at it,
if not from the very beginning, but certainly in
the course of time.

I now turn to the Soul-theory of Sänkhya-
Yoga and Jainism. There is agreement with
regard to some fundamental aspects of it. Souls
are immaterial and eternal ; essentially they
are intelligent, but their intelligence is obscured
by their connexion with matter which is without
beginning and ends with Mukti. The Jainas have
a tenet about the size of the Soul (jiva) not
shared by any other philosopher. For they teach
that the soul is of finite and variable size, being
always coextensive with the body which it occupies
for the time being. It is probable that the
original Sänkhya was not explicit on this point.
For according to the ancient teacher Panchaäikha,
as quoted in the Yogabhäsya on I 36, the souls
(purushas ) are infinitesimally small (anumätra),
while according to Isvara Krshna and all later
writers it is all-pervading ( vibhu ).—Greater still
is the difference of opinion between Sänkhya-Yoga
and Jainism on the nature of the bondage of
the soul and its delivery from it; but it would
be to no purpose to explain and compare both
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theories since they have nothing whatever in
common. Two more doctrines, however peculiar to
Jainism, are worth noticing: that about the
elementary souls ( elcendriyas ) which are embodied
in particles of earth, water, wind and fire, and that
about the nigodas. These doctrines, especially the
former, bear some affinity to animistic views
which probably obtained in popular religion.
At any rate difference in most details regarding
matter as well as souls is so pronounced as to
preclude the assumption that Sänkhya should have
borrowed from Jainism, or Jainism from Sänkhya.

Before closing our inquiry I mention two
more points about which the Sänkhyas and Jains
do not exactly agree, but entertain ideas which
appear to have a curious affinity with each other.
The Jainas assume two transcendental substances
Dharma and Adharma as the substrata of motion
and rest; without them motion and rest would
be impossible, they are in alokakäsa where they
are absent. Their function is to render motion
and rest of things possible. Äkäsa is not sufficient
for that purpose, as its function is restricted to
the making room for them (
sr?: I 3FR5IWW5: Tattvärthädhigama Sütra V
17-18.). The Jainas, evidently, thought it nece-
ssary to account for motion and rest by assuming
two special substances as their conditioning cause.
Now Sänkhya-Yoga alone of all Indian philosophies
has likewise tried to explain motion and rest
as being caused by two substantial principles rajah
and tamah, For rajah is necessary for motion,
and immobility is caused by tamah. Immobility
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or rest is, however, but one aspect of tamah,
another is ‘iniquity’ adharma. This character
of tamah consisting in Adharma proves the near
relation between Sänkhya tamah and Jaina Adha-
rma and explains at the same time why the
substratum of immobility has been named by
the Jainas by the strange name Adharma.

A favourite dogma of the Jainas is the Ane-
käntaväda, which is elaborately explained and
defended by Haribhadra in his famous work
Anekäntajayapatäkä. According to this theory
the Real has infinite attributes ( ananta-dharmät-
makatvena tattvam Hemachandra ), wherefore all
predicaments about things are one sided, the
contrary being also true from another point of
view ( Syädväda ). Now Sänkhya-Yoga lays claim
to a similar view with regard, however, to
Matter only, and this doctrine designated by
phrases expressing the denial of aikäntikatva,
e.g, V äcaspatimi ra commenting on Yoga Sütra II
23 speaks of the Yogas as aikäntikatvaih vyäsed-
hantah, and Vyäsa on III 13 uses the phrase
ekäntänabhyupagamät. Of course, the opinions of
the Jainas and Sänkhya in this regard are far from
being identical, but they agree in the peculiar
mode of thinking concerning Anekänta.

Here I may conclude the present enquiry.
It was my aim to show that Jainism together with
Sänkhya-Yoga is the earliest representative of
that mental revolution which brought about the
close of the Vedic and inaugurated the new period
of Indian culture which has lasted through the
middle ages almost down to the present time.
Bonn, 19th, March 1922 H. JACOBI


