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Luise Anna Schwarzschild— Collected Articles of L A Schwarzschild
on Indo-Aryan 1953-1979, compiled by Royce Wiles, Faculty of
Asian Studies Monographs ;: New Series No. 17, Faculty of Asian
Studies, Australian National University, GPO Box 4, Canberra
ACT 2601, Australia, 1991, pp. xii+223+1,

Book Review

The Faculty of Asian Studies of the Australian National University
is to be congratulated for publishing 26 articles of L A Schwarzschild
on Middle Indo-Aryan. The book, in Royal Octavo size and containing
223 pages, is compiled by Royce Wiles and is published ‘“‘on the
occasion of Dr Luise Hercus’s retirement in 1991 from the Readership
in Sanskrit which she has held since 1973 in the Faculty of Asian
Studies of the Australian National University”’. It is a good thing
that ‘some of her colleagues, friends and former pupils have decided
to reprint in book form the collection of 26 articles in the field of
Middle Indo-Aryan studies which she published under the name of
L A Schwarzschild between 1953 and 1979°. The articles are lithographi-
cally reproduced from the original Journals with original type-setting
and pagination, giving, of course, the new pagination mark at the
bottom, As the articles are printed in different type-setting, the book
reminds us the shades and flavour of original sources and taste., It is
true, indeed, that many of these articles are well-known to scholars
working in the same field, ‘but some of those published in commemo-
rative volumes are less well-known and are not easy to come by’.
The members of the Faculty Council of the Asian Studies have
rendered a yeoman’s service to the scholarly world for making these
scattered articles available in a book form, for which they are to

be thanked,

Besides 26 articles and a preface by K. R, Norman of the
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Cambridge University, the book contains a list of publications by
L A Schwarzschild on Middle Indo-Aryan year by year showing the
progress and the development of her writings. The book has a
grammatical index and indexes of Old, Middle and New Indo-Aryan
words prepared respectively by Colin Mayrhofer and Royce Wiles,
It is nicely printed and bound, The cover of the book is crowned
with a manuscript folio which has enhanced the quality of the book.

This book is not a full-fledged grammar on Prakrit, or on Middle
Indo-Aryan, but several problematic topics on Prakrit and Apabhraméa
focussed by her from time to time in different Journals are put
together in a book form. As the articles are printed in a chrono-
logical order the pattern of a grammar book is not found. The
problems discussed by Schwarzschild are not obviously touched
by any earlier writers, such as, Christian Lassen (Institutiones
Linguae Pracriticae, Bonnae ad Rhenum, 1837), Nicolaus Delius
(Radices Pracriticae, Bonnae ad Rhenum 1839), E. B. Cowell
(A Short Introduction to the Ordinary Prakrit of the Sanskrit Dramas with
the Grammar and a List of Common Irregular Prakrit Words, London
1875), Eduard Miiller (Beitrage zur Grammatik des Jaina-Prakrit Berlin,
1879), Richard Pischel (De Grammaticis Pracriticis, Vratislaviae, 1874,
and Grammatik der Prakrit Sprachen, Strassburg, 1900), Richard
Schmidt (Elementarbuch der Sauraseni, Hannover, 1924) and many
others. But the problems raised by her are scholarly and deep
thought-provoking, and the majority deal with broad concepts.

Apart from the fact that this is not a book on Grammar, her
articles can be arranged fairly in a grammatical order in the following

manner :

I Phonology : 18, 19, 23, 24=4

Il Morphology : 1, 2, 3, 4,5, 6, 8, 12, 14, 20, 21, 25, 26 =13

IIT Syntax : 22=1

IV Word-studies : 7, 9, 11, 13, 15, 16, 17 =7

V Miscellaneous : 10 =1

In phonology, four articles are contributed and they are all very

much thought-provoking.- In- Some Sporadic Changes of Vowels in
Middle Indo-Aryan (No. 18, pp 134ff) and Some Unusual Sound Changes

in Prakrit (No. 23, pp. 164ff.) her discussions on sporadic sound
changes are stiaightforward, She has illustrated her paper by citing
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some examples, such as, Skt. guru> Pkt. garua, practically coming
from the base gar—as found in Skt. gariyas (cf. Gk. p«pvs) and Skt.
garistha, garimd, Pkt. garimd. Even the Pkt. garua is from Skt. garuka
(Cf. Hemacandra’s siitra gurau ke vd, 1. 109), Other examples are Skt.
purusa,> Pkt. purisa, Skt. cubuka> Pkt. cibua, and so on. The
reason which has actuated her to write this interesting phenomenon
of Prakrit is due to the fact that * “’sporadic changes” in Prakrit have
not been studied as thoroughly as the regular sound changes’. In a
similar way, she has also noticed some irregular sound changes
(pp. 164f), such as, Skt. cikitsa > Pkt. teiicchd, tigicchd, Skt. jyotsni>
Amg. S. dosing, Skt. yugma> Desi dogga, Skt. taksati> Pkt. cacchai
(Hc. 1V. 194). With regard to the changes of dentals to palatals due
to the association of palatal y she has once again raised the problem
of the pronunciation of the palatal series of consonants in Middle
Indo-Aryan. The problem was started by G. A. Grierson (The
Pronunciation of Prakrit Palatals, J.R.A.S., 1913, pp. 391ff), and
reassessed by S. R. Banerjee (The Eastern School of Prakrit Grammarians,
Calcutta, 1977, pp. 103-106), even though her analysis throws some
new dimensions on the problem. The other two articles—The Middle
Indo Aryan prefix vo “‘off’ and Some Phonological Problems Associated with
It (No. 19, pp. 141ff) and Initial Retroflex Consonants in Middle Indo-
Aryan (No. 24, pp 169ff)— are worth reading.

In morphology, there are thirteen articles which cover almost
all the major important aspects of morphological features. In the
domain of declension three problems are indicated by her three
papers : Notes on the Declension of Feminine Nouns in Middle Indo-
Aryan (No. 6, pp. 42ff), Distinction and Confusion : a Study of Neuter
Plural Endings in Middle Indo-Aryan (No. 26, pp 186ff) and Variant
Forms of the Locative in Middle Indo-Aryan (No. 25, pp. 175ff). In the
first article her emphasis is mainly on two points : the oblique endings
and the formation of the ending with —he (as in mdlahe) in Prakrit
feminine. Though she has discussed quite a lot about the origin of
tdhe (in order to elicit e from that base), her explanation of its origin
either from tigydh or dhi>hi > he, or from *bhim (cf. Gk. $1) > him > he
is not accepted by all. The simple origin of it is suggested at the end
from tassa> tdsa> taha>> tahe which form is then transferred to the
locative ending (p. 48). In the second article, the problem of ‘the
nominative accusative plural of the common neuter noun in a the
grammar states that—d—aim—adi, and dni are all used in Prakrit.
In her opinion some of these are dialectal variations (p. 186ff). Her
paper on locative is quite interesting, Prakrit has various forms in
locative singular. They have mainly come from two sources :
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(i) Prakrit e corresponds to Skt. e and (ii) - si, - ‘mi, -mmi, mmi, -mhi
and later on-§$im, -ssim, Pali—smim Mg. dhim, Ap. him are all derived
from the Sanskrit pronominal ending -smin. In her opinion these
different endings, though ‘could be used indiscriminately in Middle
Indo-Aryan’, ‘show that many of these are regional and chronological
variants possibly indicating scribal traditions, and some of them are
of stylistic significance’ (p. 185). In Notes on Two Post-positions of late
Middle Indo-Aryan (No. 12, pp. 99 fI) her speculation on the origin of
the two postpositions tanaya and resi (resammi) is praiseworthy.

In her article The Possessive Adjectives of Late Prakrit (No, 2
pp. 12ff) Schwarzschild has observed that ‘‘possessive adjectives are
not strictly essential parts of speech, their place can often be taken
by the genetive of the personal pronouns, This has led to a certain
lack of continuity in their development which has, however, often
been exaggerated. Apart from very isolated survivals like maia, the
Sanskrit possessives had already died out in Prakrit,” (p. 12). As a
result, instead of discussing the problem from the point of view of
Prakrit, her main emphasis is on Modern Indo-Aryan Vernaculars
like Hindi, Rajasthani, Gujarati, Marathi and so on. This article is
worth reading, at least, for understanding the origin of Proto-New
Indo-Aryan possessive forms.

In verb morphology there are four articles and they are on the
future, imperative, infinitive and gerund. In the ‘Notes on the Future
System of Middle Indo-Aryan (No. 1, pp. 1ff), she is mainly eoncerned
with the future forms of New Indo-Aryan languages where the
remnants of the MIA future -system are reflected., The MIA future
system is regulated by s-type and h-type. The s-type of future occurs
in Gujarati, Lahnda, and Jaipuri, and the A-type is preserved in
Marwari, Hindi (Brajabhasa), Bundeli, Bhojpuri and Awadhi, as well
as in Kasmiri. Both these types are found in MIA, e.g., dahanti and
hohamti in Asokan Inscriptions, and dgsami and ddsimo in the Jaina
canon, the process being OIA-sya> Pkt.> -ssa > Pkt -sa— ha with the
connecting vowel-i, This type of future forms is found in almost
all the Prakrit dialects. In her opinion they are not all developed
in one time. In a similar way her paper on 4 Study of Some Features
of the Imperative in Middle Indo-Aryan (No. 20, pp. 146ff) though tells
us how some of the MIA imperative endings are also found in some
NIA languages, the main emphasis is not on its development in NIA,
but how the Prakrit imperative endings behave in different Prakrit
dialects like Maharastri, Sauraseni, Apabbraméa and others, This
paper is interesting mainly for its usages.
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Prakrit infinitives are sometimes confused with gerunds. Though
Schwarzschild has not suggested any new derivations of the origin of
Prakrit infinitive, her paper shows that she is still not very happy
with some of the explanations offered by some earlier scholars like
Weber, Miiller, Pischel and others. The usual practice of tracing the
origin of Prakrit -um or ium is from (i) tum and -ttae from Vedic
tvdyai or tavai along with all its variations -yae, dya, -ae or even
-dyde. - In fact, the latter forms are gerunds used infinitively. Though
short, her paper on gerund, Some Forms of the Absolutive in Middle
Indo-Aryan (No. 5, pp. 37ff), discusses the origin and usages of
gerund in Prakrit, There are many gerundial forms in the Middle
Indo-Aryan of which two types are noteworty, They are :

tv types : -tta@, -ttana(m) -(t)ana{m)
-ccd, -ccdna(m),
-avi, -ivi, -evi
-eppi, eppinu

ya type : -ya, -a, iya, (i)ydna(m), -i,

“The geographical and chronological distribution of these forms are
complex’’, says Schwarzschild, yet she thinks that ‘(i) samprasarana
to fu is perhaps characteristic of the Southern dialects, (2) assimilation
to -t of the Bastern dialects, (3) assimilation to -pp of the Western
dialects, while (4) palatalisation to ¢c is very sporadic (cf. p. 37)".
Her explanations need further investigation,

Her papers on adverbs (Quelques Adverbs Pronominaux du Moyen
Indien etc, No. 8 pp. 57ff), on conjunctive (Remarques sur Quelques
Conjonctions du Moyen Indo-aryen, No. 21 pp. 153ff) and one on
indeclinable (The Indeclinable je in Middle Indo-Aryan No. 44, pp. 104ff)
and also one on syntax (Some Interrogative Particles in Prakrit,
No. 22, pp. 159ff) are straightforward. Some seven or eight papers
are devoted to the study of some Prakrit words.,

In the Bibliography of the Prakrit Language prepared by S. R.
Banerjee (Calcutta, 1977), Schwarzschild’s articles published between
1953 and 1960 were included. This shows that a Prakrit bibliography-
maker was -quite conversant with the rise and growth of a scholar like:
Schwarzschild. I, therefore, believe that this book will rouse enthu-
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siasm among the younger scholars of the globe. It is painful to say that
in modern times in Europe the Prakrit studies have been living in a
realm of sad and doleful neglect. This timely broughtout treatise will
generate some congenial atmosphere among the younger scholars of
the world. I heartily recommend this book to the academic world
and hope that the book-shelf of every library of this universe will be
adorned with this book.

—Dr Satya Ranjan Banerjee
Department of Linguistics
Calcutta University
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Sacred Literature of the Jains

[ from the previous issue ]

In anga 4 (or Nandi, N) there are contained the statements of
contents : se kir tar viyahe 1%5° viydhe narh [305] sasamaya vidhijjamti
parasamayd  sasamayaparasamayd, jiva viac 3, loge 3 vighijjai ;2%
viyahe nam®ss nanaviha-sura-narimda-raya-risi-vivihasarmsai 'ya-pucchiyanam,
jinena vittharenam®®® bhasiydanam, davva-guna-khetta-kdla- pajjava-paesa-
paringma-jahatthiyabhava-anugamanikkheva- naya-ppamdnasuniuno-"vakkama-
vivihapagdrapdgadapayamsiyanam,?®? logalogapagasiyanarm,®s® samsdra-sam-
uddarumda-uttaranasamatthdnam®®  suravaisarhpiiyanam, bhaviyajanaypaa-
hiyaydbhinaridiyanam tamaraya vidhamsandanam, suditthadivabhiiya-ihamai-
buddhivaddhananam, cattisahsahassa-m-ananayanan?® vagarananari darm-
sanau®®! suyarthabahuvihappagara®? sisahiyatthdya®®® gunahattha.**

We have for this anga the commentary of Abhayadeva. For a
special table of contents for the first two books, two-thirds of the
third book, for books 34-41, cf my treatise, of which mention has
often been made here and which created a new course for Jaina investi-
gations : “On a fragment of the Bhagavati” part first 1866 part
second 1867.285

253 yyakhydyamte - yasyam sa vyakhya ; viyahe iti pullimganirdesah prakytatvat; sattrin-
Satsahasranam (vyakarananam) darsanat srutirtho vyakhyayate iti..vakyasambamdhah.

254 N has here the order loe .., jiva::, sasamae ..; the verb is here correct, viyahijjai
with loe ; samae, °jjamti with jiva.

255 vivahe nam C ; the following is omitted in N.

266 vitthara A ; nanavidhaih surair . vividhasamsaya-vadbhil pristanam ; Mahavirena.

257 dravya...parindmanam vathasthitabhavanugama-niksepanayapramanasunipunopa-
kramo vividhaprakaraik prakatam pradarsito yair vyakarapais tani tesim:--naya
naigamadayah.

253 Jokalokau prakasitau yesu.
259 sahsarasamudrasya vistirnasya uttarane samarthanam.

260 susthu dystani, dipabhutani . ; anyunakani  saftritsatsahasrani yesam tani, iha
makaro’ nyathapadanipatas ca prakitatvat anavadyam.

235\ tesath darfanat prakasanad uparibaimdhad ity a., athava tesam darsind upadarsaka
ity a.

262 rutarthah, te ca bahuvidhaprakaras ce 't vigrahah, srutarthanath va bahuvidhah
prakaral iti vigrahah.

233 gisyahitarthdya.

264 gunamahattha (/) B. C.; gunahasta gunaparyaptyadilaksano hasta iva hastah pra-
dhanavayava(h) vesam te (cf. Pet. Dict. s. v. hasta 1 ).

265 Tn the enumeration of daily labours, 1, 378, the statement in lines 9 and foll. is to
be explained thus: <‘at most a whole sayam on one day, a moderate measure in
two days, at least a sayam in three days™—see above p. 250. ayanvila in 14 stands
for ayamamvila acamamra and signifies a meal taken dutring a fast consisting of a
“sour swallow’, a portion of sour pap cf. Leumann Aupap.p. 101, and ina

derived sense a division of time necessary for this meal—1, 18 read : “need a day

each;” 1.19 read ‘‘sedhisayaim (book 34).” Much must be now changed in the
middle portion of the treatise.
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VI. The sixthangam, Nayddhammakahdu, [306] JAidta*®*s* dharmakathas,
in two suyakharidhas (Srutaskandha), which are very different in extent,.
The first in 19 ajjhayanas contains the naydni, which word is explained
by wuddharana, drstamta, i.e. edifying tales or parables, designed to
serve as moral examples ; the second which is much smaller, contains
n 10 vaggas the dhammakahau, i.e, edifying legends. The specific
difference in the contents of both parts is not rendered clear by this
method of division,*®? which itself is characterized in the legendary
introduction to the text as a constituent part of the same,

In this introduction, which begins with the formula usually found
in legends— tenam kalenam tenarh samaenam—the work is referred to a
dialogue between Mahavira’s scholar Suhamma and the latter’s scholar
Jambn,2%8 which took place at the period of king Konia of Campa.
Suhamma represents the transmission of the [307] sacred texts as pro-
ceeding directly from Mahavira. He prefaces “the fifth angam is now
ended (pamcamassa armgassa ayam atthe pannatte), what is the contents
of the sixth angam 7" and then continues with a detailed presentation
of its division as given above, citing the titles of each of the 10 ajjha-
yanas of the first suakkhamdha. Hereupon follows one ~of the usual
ajjhayana introductions which from this point on is found at the be-
ginning of each of the following ajjh.

This style of introduction and of tabulation of the contents
recurs?®?® in exactly the same form in the case af angas 7-11, and proves
that these six angas especially are bound together and have perhaps
been the subject of treatment at the hands of the same
redactor. They are connected like links in a chain, inasmuch as in
the beginning of each anga reference is made to the angas preceding
it. The first four angas have a mark of unity in their introductory
formula suyari me and in their close ti bemi. The fifth anga occupies
an isolated position.

266*See Schol. Hem. 243 p. 319 (Bgk.-Rieu) for the length of the 4 in JRara.—The same
length is observed in the Vedic compound idhma-barhis ; see also the Vienna
Oriental Journal, Vol. III, p. 331, note 2—L.

267 Accord. to the Comm. this difference consists herein, that in the first part gptop-
alambhadijnatair dharmartha upanitah, in the second part saksat kathabhir abhi-
dhiyate.  The second part contains, it is true, no parables and similitudes, but the
first, as well as the second contains kathas. As Leumann informs me the term
naya is treated in great detail in ariga 3, 4, 3.

288 The Prakrit text Jambuditthamta, or Jambusvamikathanakam, in 21 uddesas, deals
with him ; the Prakrit in it is very like the apabhransa.

200 The tenth has now, it is true, another introductory formula, Abhayadeva however
cites a different one which is exactly the samsz as that found before angas 7, 8, 9,
and 11.
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The fact that this introductio solennis is found in all six angas,
alike, is proof enough of its late origin and of its being the work of
a hand which brought all six into close conjunction, If this be so,
it is possible to conceive that the explanation of the name ndya-
dhammakahdu which occurs in anga 6 (ndydni ya [308) dhammakahdo ya)
is not in harmony with its original signification. I prefer the foll,
explanation : first separate the word into ndyddhamma and kahdu and
understand by ndyddhamma the ‘‘dharma of the Jfhita” ie. of
Mahavira?®* (see above, p. 261, on anga 2, 1, 1, 6), and understand
the meaning to be “Recitals for the dharma of the Jiata.”

But we must not suppress an objection. In the anga section in
anga 4 and Nandl, both parts of anga 6 are especially recognized, and
in fact by the same titles : ndydi, and dhammakahau, This misunder-
standing, if such here exist, must have been anterior to the date of
anga 4 and N. I cannot however regard this as a cogent objection,
since the Nandi is the work, according to all probability, of Devarddhi-
gani himself (980 Vira), and the section of anga 4 is perhaps, in the
last instance, the production of a still later period (cf. above, p. 284,)37

The statements in reference to the extent of the second part of
anga 6 contained in anga 4 and identical with those of the Nandi, are
full of the most fabulous exaggerations, cf. p. 286, 289, Each of the
dhammakahas is said to contain 500 akkhgiyds, each of these 500
wvakkhdiyas ; each wv, 500 akkhdiya-uvakkhaiyas with a total of *3}
koti”, i.e. 35 millions of akkhdids. This latter sum excites the hostility
of surprise since, if we reckon each [309] of the ten vaggas of the
second part as a dhammakahi, the result for all 10 is if we trust the
above quoted statements, 125 kotis, namely 10 x 500%, i.e. 1250 millions !
According to the Schol. on the Nandi this riddle is solved by the
assumption that of the 125 kotis, only 3} koti are ‘‘apunarukta”, and
the remaining 121} kotis have occurred in the nine gjjh. 11-19 of
part 1, each of which in turn contains 540 akkh. having each 500
wvakkh, and these 500 akkh. uvakkh each.

270¢The length of the a of naya (cf. Pan, 6, 3, 129, 130) is irregular according to both
explanations.—See however the first note on this adgae. It certainly militates
against the plausibility of the above conjecture, that the recitals of the first part
are-cited in the references of the redactor under the designation of naya (jaha
amdande, jaha Mallinde)—L.

27t There is no reason whatever to suppose a misunderstanding in the above passages
only to please an etymology of the 19th century ; even in this very.afiga 6 the term
naya is applied to the first and twelfth gjjk. as will be seen from their titles given
later on. Remember also the term nayajjhayanaim spoken of above on anga 419,
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Dismissing such calculations as mere child’s play, let us examine
the actual state of things. In the first place the titles of the 19
ajjhayanas of part 1 are enumerated at the outset (see page 307), and
are found singly in Avasy, 16,82.83 (4v.) and in the Vidhiprapa (V.)2"
They are as follows :—

1. Ukkhittande, Utksiptam : the “‘raised” but not replaced foot of
an elephant, the first birth of prince Megha, whose history is here
related ab ovo (pregunancy of his mother, birth of the child, education,
marriage, instruction at the hands of Mahavira). See Paul Steinthal :
«Specimen der Ndyidhammakahd,” Leipzig, 1881.27”2 The contents are
said by Abh. to be anucitapravritikasya Sisyasyo-pdlambhah.

2. Samkhdda (Av. samghdda V), sarmghdtakah ; Sresthicaurayor
ekabarmdhanabaddhatvam ; or anucitapravritikocitapravrittikayor anarthdr-
thaprdptiparampard.

3, Amda, mayuramdam (cf. p. 270 note 4) ; pravacandrthesu Sarkitd-
Samkitayoh praninor dosagunau [310],

4. Kumma, kurma; asamlinemdriyetarayor (i.e. asarillnemdriya-
samlinemdriyayor) anarthdrthau.

5, Selaa, Sailako rdjarsih ; pramddavato’ pramadavatas ca ’'narthetarau
(i.e. anarthdrthau, evil and weal.)

6. Tumba (tumbaya V), alaba ; praundtipdtadimatam karmagurutibhd-
vene' taresam®™ ca laghutabhdvena anarthaprdptitare 375

7. Rohini  Sresthivadh@ih;  mahdvratinam virdadhandviradhanayor
anarthdrthau.

8. Malli, ekonavinsatitamajinasthinotpannd tirthakari ;*® mahdvratd-
nam evd ‘lpend’ ’pi mdydSalyena disitanam ayathdvatsvaphalasadhakat-
vam, ot mdydvato 'narthah.

9. Maimdi (Mayamdi V) ; Mdkamdi ndma vanik, tatputro Mdkamdi-
Sabdene ’ha grhitah ; bhogesu aviratimato ‘nartho, viratimatas carthah.

272 1 extract these explanations or, as the case may be, statements of contents, from the
introductions to each of the ajjk. in Abhayadeva’s CommJ

273 On page 4 twenty-one ajjh, of part 1 are erroneously spoken of ; there are but
nineteen.

214 viz, apranati®.
215 i, e. anarthapraptyarthaprépti.
276 See Kup. 10 (800).
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10. Camdamd (camdima V) candramah; gunavrddhihanilaksandv
anartharthau pramddy-apramadinoh.

11. Davaddave (°ge Av.), samudratate vrksavisesih; margarddhana-
viradhanabhyim anarthdrthau, or cdritradharmasya virddhakatvam dradhakat-
vam ca,

12. Udaga nde, wudakam nagaraparikhdjalam ; caritrdrddhakatvam
prakrtimalimasandm api bhavyandm sadguruparikarmayd bhavati ©  or
sarmsargavisesad gunotkarsah.

13. Marmdukke, Mamdikah namdimanikdra-sresthijivah ; samsarga-
visesabhavad gundpakarsah ; or satGm gundndm sdmagry-abhdve hanir.

14. Tevali ’i ya (Teuli Av.), Tetalisuta®”” bhidhdno'mdtyah ; tathdvi-
dhasamagrisadbhdve gunasampad upajdyate ; or apamdanad visayatyagah. See
pp. 271 note 2. 317,

15. Namdiphala : [311) namdivrksabhidhdanataruphalani ; Jinopadesat
(visayatydgah), tatra ca saty arthapraptis, tadabhdve tv anarthapraptih ;
or visayabhisvamgasyd 'narthaphalatd.

16.2"8dvarakarhkd,  Dhitakisarda  Bharataksetrardjadhdni ;  tad-
visayaniddnasya sa (anarthaphalatd) ; or nidand (t) kutsitaddandid va anarthah.

17. Ainne, dkirna jatyah samudramadhyavartino’ svah; imdriyebho
niyamtritebhyah sa (anarthah) ucyate; or imdriyavaSavartindm itaresdam
cd 'narthetarau 2*®

18. Surisuma (Sumsa Av.), Sumsumdbhidhand Sresthiduhita ; lobha-
vaSavartinam itaresam ca tdv eva (anarthirthau); or asamvrtdsravasye'
tarasya cd ’narthetarau.

19. Pumdarie, pumdarikam ;*8% cirarin samvrtd’sravo bhitvd'pi yah
pascid anyatha  sydt tasya alpakdlam  samvrtdsravasya ca gy
(anarthetardv) ucyete,

After the conclusion of ajjh. 19 there follows a special conclusion
for the first suyakharidhe,?®* then the usual beginning for the second
suyakhamdhe held in the same strain as the introduction to the anga
itself, and giving in detail the contents of each of the ten vargas.

271 Teyaliputte in the text.

278 Here there is a detailed account of the Dovai (Draupadi).

219 i. e., anartharthau.

280 See anga 2,2, 1.

281 The statement that 19 days are necessary to finish the 19 gjjh. is found here.
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These treat of the aggamahisio, 1, Camarassa, 2, Balissa Vairoyanaranno,
3, asurimdavajjiyanam dahinillanam imddnam, 4, uttarillinam asurimda-
vajjiyanarh  bhavanavasi-imdanam 5, dahinillanam  vinamaritaranam,
6, uttarillanam vaname, 1, chardassa, 8, siarassa, 9, Sakkassa, 10, Isinassa
[312).

The actual composition of the text of the second part is quite
summary. To the first vagga five ajjhayanas are ascribed,?82 their names
being Kali, Rari, Rayani, Vijju, Mehd, names of the five wives of
Camara. The history of the first alone is really related, and that in
quite brief fashion ; that of the second is very much abbreviated and
is identified with the first by the use of the customary marks of
abbreviation (evam jahi Kdli, tam ceva savvam jGva) ; that of the third
is still shorter, and the fourth and fifth are settled with a word or
two.

The text of the remaining vargas is despatched in a like-summary
fashion with but few words, although quite a number of ajjh, are
allotted to several of them. Their contents is as follows : varga 2 five
ajjh., vargas 3 and 4, 54 each, vargus 5 and 6 each 32, vargas 7 and 8
each 4, vargas 9 and 10 each 8.—In the Vidhiprapa however 10
ajjhayanas each are allotted to varga 1 and 10 to varga 2.2

The extent of the second part in the MSS. is one-twenty-first of the
first part. In one MS. the commentary on part 2 is despatched in four
lines. Even if all due regard is paid to the second note on anga 7
given below on p. 315, how curious are the statements, p. 286, 289,
308, from anga 4 and Nandi.

The events take place in Rayagiha, Carhpa, Varanasi, Baravati,
Viyasoga, Teyalipura, Ahicchatta, Hatthisisa, Purhdaragini In the
first account we find an [313] enumeration of non-Aryan peoples ; some
are not found among those quoted, p. 302, from anga 5, others are
found here which are wanting there, We read (see Steinthal, p. 28):
bahihim  Cilaiydhim  khujjahim  vavani(!)-vadabhi(!)-Babbari Vatisi-
Joniya - Palhavi - Isini - Thdrugini - Ldsiya - Lausiya - Damili - Sinhali-
Aravi-Pulimdi-Pakkani,  Bahali-Murumdi-Sabari-Parasthim. There is,
further-more, mention made here of 72 kalds (cf, p. 282 and Steinthal,

262 padhamassa vaggassa pamca ajjhayapa pam tam : Kali-..Meha.
283 ,..padhamavaggo, tammi dasa ajjhayana...vie dasa ajjhayana, (see above, p. 231).
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p. 29). The word javaniya (St. p. 14), yavanikd, ‘“curtain”, refers to a
stage-curtain or to the theatrical plays of the Greeks. We must not fail
to notice the mention of 18 desibhdsdo (St. p. 29) in a list which does
not go into detail (see below, p. 336 and on up. 1 Cf. Ind. Stud. XVI.
38 on the word talavara (St. p. 14),

There is a commentary by Abhayadeva.

The table of contents in afiga 4 or Nandi (N) is :—se kim tam
nayddhammakahdu®®* ? nd’ hdsu nam naydnam?®® nagardim ujjandim ceiydim
vanasamdd (ddim N ) rdyino*®® ammdpiyaro samosarandim dhammdyariya
dhammakahdu ihaloiya paraloiya iddhivisesd bhogapariccayd pavajjau
suyapariggahd tavo’-vahandgim pariyagd samlehanau bhattapaccakkhindim
pdovagamandim®®? devalogagamandim®®® sukulapaccdydio®™® puna-bohildo®®°
amtakiriydo [314] ya®®' aghavijjarti java,*®® ndya” hasu** nar pavvaiyanar
viniayakaranajinasamisdsanavare®®®  samjamapainndpdlanadhiimaivavasiya-
dulla-bhanar 2°® tavaniyama-tavo’ vahina-ranaduddharabharabhaggdnisahani-
satthdnam,2®® ghoraparisahapardjiyinam, sahapdraddharuddha-siddhalaya-

284 jnatany udaharapani tatpradhand dharmakatha jna® °tha, dirghatvam samjnatvat
nayadh is° taken here as karmadh...not as a dvandva.

2% nayaim BC, jaatanam udiharanabhutindm Meghakumaradinam nagaradiny akhyayante,
nagaradini dvai vinsatih padani kanthyani.

286 The foll. is inverted in N samo® ra® am® dh  hao dh°riya ihalogaparalogia riddhivi-
sesa bhogapariccaga pavajja pariagd suapa’® tavova® samle® bhattapaccakkhana ;
in anigas 7 fg. the case is similar,

287 pauga® A, paovaga® N,

288 N ed. has according to Leumann the following just as in aiga 7 (p. 307),

289 ? pavvaya BC, pavvayai A, paccaio N.

290 °labha N.

291 °yau A, °yao N. °yato ya BC.

202 java signifies that here anyani pamca padani da(r) syani, i.e., aftet agh., the usual
five words pannavijjamti paruvi® damsi® nidathsi® uvadamsi®.

293 java naya® to the end is omitted in N ; in which there follows dasa dhammakahanai
vaggd and the remarks in reference to the number of the akkhaias.

294 sami omitted in BC. °$dsana-vare sesapravacanapeksaya pradhanapravacane ity
a., pathaarena ; samananam vinayakaranajinasasagathmi (perhaps an older 'reading)
pavare.

295 paina, thiti, duvvalagatm A : samyamapratijnd samyamabhyupagamah ; sai ’va . dur-
adhigamyatvar  kataranara-ksobhakatvac ca patalam iva patalam (other reading),
tatra dhytimativyavasiya durlabha yesam te tatha ; pathamtarena samyamapratij-
napalanaya dhytimativyavasayas tesu durbala ye, tesam.

26 dudhara bharabhagga A ; taponiyama-tapaupadhane, te eva ranas ca kataranara-
ksobhakatvat samgramo ..... sramakdarapatvat durbharabhcras ca, tabhyam bhagnal.
pardnmukhibhutah, tatha niksaha nitaram asakta eva. nihsahaka, niststas. ca
nisystamga mukiamga ye te; prakytatvera, - kakaralopa-samdhikaranabhyam
bhagna ity adau dirghatvam avaseyam.
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magganiggayanam,®®?  visayasuhatucadstvasadosamuchiydnam, virahiyacari-
ttananadamsana-jaigunavivihappagaranissarasunnaydnar, 28 samsdra-
aparadukkhaduggaibhavavivihaparampardpavarca®®  dhirana ya, jiyapa-
risahakasdyasennadhiidhaniya-samjamavcchaha nicchiyanam,®®® drdhiyand-
nadamsanacarittajoganissalla®™ suddhasiddhdlayamagga-m-abhimuhdndm,
surabhavanavimanasokkhdim anovamdiri bhottiina®®? ciram ca bhogabhogani
[315] tani divvani maharihani tato ya kdlakkamacuyanarh, jaha ya puno-
laddhasiddhi®® magganar, amtakiriydacaliyana ya, sadevamdnusadhirakara-
nakdranani, bohana®®* anusdsandni gunadosadarisandni ditthamte paccae®®®
ya soiina, logamunino jaha ya tthiya®® sdsanammi jaramaranandsapakare,
drdhiyasamjamd ya suralogapadiniyatta wvemti®® jaha sasayam sivar savva-
dukkhamokkham®®® ee anne ya evamai 'ttha vittharena ya.3%?

VII. The seventh angam wvasagadasau, wupdsakadasds, in ten
ajjhayanas ; legends about ten wupdsakas or pious fathers of families
(gdhavai), who, by means of asceticism, &c., attained the divine con-
dition and thereby releasement.

Angas 7-9 belong to the second group of angas (see above p. 249,
307), from the general connection of the contents of each, from their
common designation in anga 3,10 as dasqu,3? ‘‘decads,” from the
special common denomination of their introduction (ukkheva, upaksepa)
or conclusion (nikheva), and from their very limited extent,’™ [316]

27 sahaprarabdharuddhah, ata eva siddh°rgaj jnanader. nirgatah.

28 tair eva yatigunaih Sunyakah ; padatrayasya ca karmadharayah : viradhitacari-
trajnanadarsana-yatiguna-vividhaprakaranihsara-sunyakanan.

299 pavamca BC.

300 jiya...seniddhittidhanaya A ; jitai parisahakasayasainyam yaih, dhyter dhanikah
svaminak (cf. Aupapat. § 32 p. 126), samyame utsaho...avasyambhavi yesam.

301 pisalla A ; nihsalyo mithyadarsanadirahitah.

302 bhuttupa B.C.

303 siddha B. C.

304 bodhana B. C.

305 pavatte BC. pratyayais ca, bodhakaranabhutani vikyani.

306 J;ﬁha};hiya B. C.; lokamunayah...parivrajakadayo yatha ca yena prakarena sthita(h)

dsane.

307 uveti C, uveli A.

308 °kkha A.

309 evam ahi 'ttha vichdena ya A.

310 dasadhyayanarupah. see Hem. abhidh. v. 244. We saw. it is true, above (p. 270
seqq.) on anga 3, 10 that the designation dasas suits only the texts cited there, but
not our texts of apgas 7-9 with the exception of aige 7; these must consequently
be regarded as secondary in comparison to the former.

311 The smallness of these aigas is however to some extent only one of appearance, in
so far as each of the numerous tales, which, from being identical with previous

(—4



OCTOBER, 1992 63

angas 7-9 thus stand in immediate connection with each other and bear
the stamp of an undeniable unity.

This conclusion is drawn from the method of treatment which pre-
vails in them, and which explains their inconsiderable extent. The first
account contains (as is the case in part 2 of anga 6) the pattern on
which all the others are modelled. We need therefore refer merely to
the points of contact, and make mention of what is new in the presen-
tation of the subject. An especial characteristic of anga 7 is this :
Though different localities are adduced for the single stories, which
all belong to the period of Mahavira, the king is in every case (the
name Senia in the eighth story is the solitary exception) called®?
Jiyasattu, the origin of which name must be sought in the Ajata$atru
of the Buddhistic legends. The titles of the ten stories are found in
anga 3,10 (S), and are in general the same as those given here ; see
above, p. 271 :—

b
-

Anarhda in Vaniyagama.

Kamadeva in Carmpa.

Culani (ni SV) piya (°pitar) in Banarasi.
Suradeva, in Banarasi.

Cullasaiga (sae S, sayaga V) in Alabhiya.

[317] Kurhdakodila (kolia S V) in Kampillapura ; opposition
between Mahavira and Gosila Marhkhaliputta.

7. Saddalaputta in Polasapura ; he was a potter and adherent of the
Ajivias (ajivikah Goéala$isyah, Schol.).

8. Mahasayaa (sayaga V) in Rayagiha.
9. Narmdinipiya (°pitar), in Savatthi.
10. Letiapia (°pitar), in Savatthi.

A

Vardhamanadesana is the title of a metrical treatment in Prakrit
gdthas of the contents of this asga, to which I have had access. The
MS is cut short at v. 865 in the history of Ananda. An interlineal
version in Sanskrit accompanies the Prakrit ; its first verse cites the

ones, are reduced to some phrases only, must be counted in full. At the end
especxal mention is made of the number of days necessary for the uddesapam i.e.
recital or recitation of each of the ajjhayanas or vargas. The Vidhipraps charac-
terizes the 10 ajjh. as egasara because they are not divided into uddesagas.

112 In each account there is a name beginning with Arupa ; in the first the name Arupa
itself, in the others it forms the first member of a compounde. g, Arunabhe,
Arunappahe, Arupakathte, Arunasitthe, &c.
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title Vardhe. The sixth name is the same (v. 8) as in S V ; koliae
(kolika), the eighth (v. 9) Mahasayapa (but $ataka in the chdyd), the
tenth Tealipio (Tetalipriya, see p. 310).

There is an anonymous commentary, which refers to a vydkhyd on
anga 6 by the same author. The word kamthya (often erroneously
karivya), which is frequently used in the scholia when the meaning of
a passage is plain and needs no further comment, implies that these
passages are “‘in everybody’s throat, intelligible by themselves”. This
I owe to the courtesy of a communication from Biihler.

The table of contents in arga 4 and Nandi is as follows :—se kim
tar uvasagadasdu ? wva’sisu nam wvdsaganam (samovd’ N) nagardim ujjd
cei vana (N omits) rd@y.i®'® ammd samo dhammdiyariyd dhammakaha ihaloga-
paraloga-iddhi3!* visesd, uvasaganam ca**® silavvaya-veramana-guna®'®
pacca (318] kkhana-posahovavasa-padivajjanayau®'? suyapariggahd tavo’
vahandim padimdud'® uvasaggd sarhlehanau bhattapaccakkhanau (“naim
N) pauvagama (pdovagamandim N) deva’ sukula® punabohi®® amtakiriydu
ya (N omits) dghavijjamti ; uvasagadasasu®®® nam uvdsagdnam riddhivisesd
parisa®® vittharadhammasavandani®** bohilabha-abhigama-sammattavisuddhata-
thirattari®®® milagunottaragund aticard thitivisesa®® ya bahuvisesd padi-
mas?s bhiggahana®®® pdland wvasaggahiydsana®®® niruvasaggaya ya®®® tava®
ya carittda  silavayagunaveramanapaccakkhdanaposahovavasi  apacchim-

313 N has again an inverted order (and the complete words) sa, ra. am. dh° hdo
dh°riva.

314 riddhi N.

315 uy, ca N omits.

316 Inverted in N : bhogapariccaya pariyaga suyapariggahd tavo’vahandim sila® padi-
vajjanaya padimao.

317 gupaveramana N (inverted).

38 §ilavratany apuvratani, viramapani ragadi(vi)ra(ta)yah (), gupa gunavartani,
pratyakhyanani namaskarasahitani ; posadho 'stamyadiparvadini, tatro’ 'pavasanam
aharasarirasatkaradityagah ; pratipadinato...

319 devalogagamanain sukulapacch@o punabohilabha N.

320 What follows, omitted by N

32 matapityputradikabhyamtara (1) parisat, disidasamitradika va.
322 yistaradharmasravanani mahaviradinam samnidhau.

323 samyaktva visuddhata sthiratva.

324 ddhiti A ; gunataragunatiyard thitavisesa B. ghiti C.

325 samyagdarsanadipratimah.

326 bhiggahagahanapa® C.

327 hitasana B C, upasargadhisahanani, see Leumann, Aupap. p. 100.
328 °sagga ya B C.

329 tava ya to °namtiya ya omitted in A.
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amdranamtiya®®® ya samlehand ya,* appanar jaha ya bhdvaittd, bahuini
bhattani anasande ya cheittd,**® wvavannd kappavaravimanuttamesu®® jaha
anubhavariti  suravaravimanavaraponidariesw®®*  sokkhdim anovamaim, ka-
mena-bhottina uttamdim®® tao dukkhaenam cuya samand jaha jinamay-
arimi  bohirh laddhina®® ya samjamuttaman: tamarayaoghavippa [319]
mukka®” uvemti®®8 jaha akkhayam®® savvadukkhavimokkharm ete. anne ya
evam-dim,

VIII The eighth angam, amtagadadasau, amtakrtadasds, or arta-
krddasas, see Hem. abh. v. 244 ; in eight vaggas, embraces in all 93
ajjhayanas, viz. (10, 8, 13, 10, 10, 16, 13, 10) 4 it deals with legends
concerning the pious, who have “‘put an end’’ to their worldly life 34!

The number of the vaggas, eight, is very remarkable, as it is not in
harmony with the concluding part of the title.3#2 Our surprise is how-
ever increased when we reflect that in aniga 3 and anga 4 (see above
271, 286) ten ajjhayanas were allotted to our text ; in anga 4, besides,
seven vaggas and ten uddesanakdlas. The Nandi agrees with our text
in apportioning to it eight vaggas (and eight udd.), but makes no
mention of agjjhayanas  whatever.  Furthermore the titles of
the ten ajjhayanas cited in anga 3, 10, have scarcely anything in
common with those of our text (see p. 271, 322) ; some appear in anga
9. There is therefore here a violent opposition between [320] the tradi-
tion and the actual constitution of the text. We have seen above, p.

330 pascatkalabhavinyah, akiras ca mamgalaparihararthah (1) maranarupe armte
bhava marapamtikyah.

331 Thus A, samlehanajjhosnahim B. C.; dtmanak sarirasya jivasya ca samlekhana
tapasa ragadijayavasikaranani tasam jjhosana tti josana sevana.

332 cheiyatta A ; chedayitva.

333 kalpavaresu yani vimanany uttamani tesu.

334 varattapumdariesu A.

335 k. bh. utt. omitted in A.

336 bohi B, laddhepa A.

337 raja A. rayogha BC ; tamo-raja-oghavipramuktah ajnanakarmapravaha-vipra®.

338 uvemti omitted in A ; wpayanti.

339 aksayam apunaravrttikam.

34y Likewise in the Vidhiprapa.

38\ amto vinasah, sa ca karmanas tatphalasya ca samsirasya kyto yais te'mtakrtas
te ca trthakaradayah.

342 The scholiast seeks to reconcile the contradiction as follows :—prathamavarge dasa
‘dhyayanani ’ti tatsamkhyaya amtakytadasa. This is of course a mere make-shift.
If Abh. appeals to the Nandi on this point (see p. 291n), he can mean nothing else
(since the Nandi contains nothing of the kind) than that the Nandi cites for our
anga eight “vaggas™ instead of ten “ajji. > This so-called ““explanation” substitutes,
without a word of warniog ““ajjh. for vagga’.
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272, 291, that even Abhayadeva on asgas 3 and 4 confessed that he
was unable to explain the differences between the statements made
there and the text constituting the aiga.

In harmony with this is the fact that the existing text is in an ex-
ceedingly fragmentary condition, and is filled with references to sections
in angas 5 and 6, updnga 2 and according to the scholia, to the Dasd-
Srutaskandha, the fourth chedasitram. In many instanccs, the later
ajjhayanas of a vagga, just as was the case in part 2 of the sixth anga and
in anga 7, present us with nothing more than a mere title, Each vagga is
preceded by a statement in kdrika-form of the contents of the ajjhayanas,
which are therein contained. The scholiast on the Nandi thinks that
by the vaggaculiya®*® (mentioned among the anangapavittha texts) the 8
vaggas of the Antakrddasas are intended. The same statement is found
in the scholium on anga 3, 10 ; though there appears to be no proper
place for any caliya whatever,

The scene of the first story is in Baravati at the court of king
Amdhayavanhi (Amdhakavrsni), or of Kaphe namam Vdisudeve raya ;
the names Vasudeva, Baladeva, Aritthanemi, Pajjunna, Samba, Aniru-
ddha, Jambavati, Saccabhama, Ruppini &c., which belong to this story,
and also that of Bardvati itself, are met with frequently as the recital
proceeds. The ninth story of the first vagga treats of Pasenai, [321]
Prasenajit. The third vagga begins with the history of Aniyasa, son
of Ndge ndma gdhdvati, Sulasd ndma bhdriya®* under king Jiyasattu
of Bhaddilapura. The sixth vagga begins with the history of Makayi
under king Senia of Rayagiha. The other localities are essentially the
same as those in anga 7, viz.-Vaniyagame, Savatthi, Polasapura, Vana-
rasi, Carhpa, and also Saee (Saketa). The last vagga treats especially
of the ten wives of king Senia, step-mothers (cullamauya) of king
Koniya : Kali, Sukali, &c., who one and all zealously studied the
samdiya-m-diydim ekkdrasa amgdim and are instructed therein by the
Ajja Carhdana (about whom no further notice is given). This piety
is probably connected with the death of the sons of each, cf.
upanga 8 (Niraydvalisutta) ; and their grandsons—sons of these sons—
become ascetics if we may ascribe any probability to the legend, Cf.
upanga 9.

343 The text has vathga,® but Paksikasutra and Vidhiprapa and also aiga 3, 10 (above
p. 274) have likewise vagga®.

344 Cf Jacobi, ante Vol. IX. p. 28 (1880) and Abhay on anga 3, 8 and 9. Leumann,
Wiener Zeitschrift f. d. Kunde des Morgenl. Vol. 1L, p. 333.
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The kdrikas with the titles of the ajjhayanas for the single
vargas are :—

1. Gotama®*> Samudda Sagara Gambhire ceva hoi Thimete yal
Ayale Kampille khalu Akkhobhe Pasenai Viphu/|.

2. Akkhobhe Sagare khalu Samudde Himavamta Acala name yal
Dharane ya Pirane ya Ajjhicarmde ( Abhinamde) ceva atthamae]|.

3. Aniyase Anamtasene Ajjiyasene Anihayariu Devasepe Sattusene|
Sarane Gae Sumuhe Dumuhe Kuivae Ddsae Andahitthil|.

[322J4. Jali Mayali Uvaydli Purisaseni ya Vdrisene ya| Pajjunta Samba
Auiruddha Saccanemi ya Dadhapemi|| For the first 5 names see anga 9, 1.

5. Paumdvati Gori Gamdhiry Lakkhana Susima ya Jambavati/Sacca-
bhama Ruppini Mulasiri Muladatta vi ||.

6. Makayi Kimkam(m)e®*® ceva Moggarapani ya Kasave|Khemate
Dhitidhare ceva Kelase Haricamdane/[Varatte Sudamsane Punnabhadde
taha Sumapabhadde Supaitthe/ Mehdtimutte Alakkhe ajjhayananam tu
solasayam||

7. Narida Narhdavati ceva NamduttarG Namdiseniyd cevalMarutd
Sumaruta Mahamarutd Marudevd ya atthamd|[Bhaddi Subbaddd ya
Sujayd Sumanii ya| Bhiyadinna ya bodhavvd Sehiyabhajjina namati/|

8. Kali Sukaly Mahakali Kapha Sukaphd Mahdkanha|Virakaphdya
bodhavva Rdmakanhd taheva|Piusepakanhi navami dasami Mahdsepakaphd
yaj|

It is impossible to reconstruct any correct metre in these karikas,
since the lines are a confused mass of s/oka and dyrd homistiches,

The table of contents in anga 4 or Nandi (N) is as follows :—se kim
tam amtagadadasat ? amta® sisu nam amtagadanarn nagardim ujjinaim
ceiyaim vana® rdya® ammdpiyaro samosaranam dhammdyariyd dhamma-
kahau®$?  ihalogaparaloga®®*®  bhogapariccdga pavajjgu  suyad4®  tavo

345 Also in the Vidhiprapa : irtha ajjhayanani Goyama m-dini.

346 Kimkamme is found in aiga 3, 10, for afiga 8 ; this should have been stated on
page 271. In reference to the question where Mayali is identical with Bhagali, see
the same page. Is Jali equal to Jamali? The account here entitled Gae treats of
Somila, as Leumann informs me, See ibidem,

347 In N we find the same transposition as in the case of 6, 7, sa° ra° a° dha® hdo® dh°-
riya.

38 °paralogiys riddhivisesa N.

349 N inserts pariyaga before sua®,
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padimaus®® [323] bahuviha tavo®® khama ajjavam maddavam ca soyam ca
saccasahiyam?®? sattarasaviho ya (B. C., °ha ya ya A) samjamo (me A,
‘mo ya B. C.) uttamam ca bambham akimcanayd tavokiriyiu samitl
guttiu cevd, taha®® appamdyajogo (°ge A) sajjhdyajjhindna®®® ya uttaminam
donham pi lakkhandim, pattana ya sarhjamuttamam jiya (jiya A) parisa-
hanarn ya cauvihakammakkhayarimi jaha kevalassa®®> larmbho, pariyau ("yato
B. C.)%8 jastio (°ito B. C., jativyau A) ya jaha pdlito (palayato A) munihi,
pawvagaii ya®® jo jahi®>® jattiyani bhattdni cheyaitta (cheittd A, che-
daitta B. C.) amtakaro (°gado B. C.) munivaro®s® tama-rao’-gha®®® mukko
mokkhasuham anuttarar ca patto (A, patta B. C.) ete anne ya evar-di-
’ttha paruviyd (parive, B. C.) jdva.

IX. The ninth angam, anuttarovavdiyadasau, anuttaraupitikadasds ;>
in 3 vaggas with 33 ajjhayaras (10, 13, 10) ; contains legends of saints
each one of whom attained the highest (anuttara) heavenly world
(vimana)32,

The name ("dasau) is here too at variance with the constitution of
our text, but is in agreement with the statements of engas 3 and 4,
where only 10 agjjhayanas are mentioned ; while anga 4 recognizes but
ten (the Nandi but three) uddesanakdlas, see above p. 286,—[324]. We
have already seen that, of all the names given in anga 3, 10 as those of
the 10 gjjh., but three recur in anga 9. This proves that we have here
to do with a text that has suffered a transformation. Our text has
been handed down to us in an exceedingly fragmentary state, consis-
ting chiefly of references to Meha (6, 1, 1) and Khandava (5, 2, 1) ; the

350 14 padimato BC ; N has instead of padimau merely samlehavao bhattapaccakkha-
nam paovagamand sukulapaccaio punavohilabha awmtakiriyao a aghavijjamti :—
dvadasa bhiksupratima masikyadayak (cf. Leumann on Aup, § 24).

351 sic. A, bahuviharo BC.

352 Saucam ca satyasahitath.

353 yato samii guttito ceva BC, samitayo guptayas ca.

354 svadhyayadhyanayoh.

355 jn@nader labhah.

35 paryayah pravrajyalaksanah, yavams ca yavadvarsadipramino yatha yena tapo-
visesasrayanading prakarena palito munibhih.

387 munihim ppatovagato ya BC.

358 prayopagamabhidhanam anasanam pratipanno yo munir yatra.

359 amtakrto munivaro. jata iti sesah.

360 raiigha A, ratogha BC.

361 This should strictly be °padika ; cf. my remarks on upaiga 1.

362 na smad uttaro vidyate ity anuttarah, upapato (°pado (!) janmarthah; anuttarah pra-
dhanah anyasya tatha-vidhasya bhavad upapato (°pado) yesam te, tadvaktavyatapra-
tibaddha dasa dasadhyayanopalaksita.
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first story alone of each varga is passably complete, the others are cited
merely by their catch words,

The events of these recitals transpire in Rayagiha, Sageta Vaniya-
gama, Hatthinapura. The names of the personages involved are to be
extracted from the kdrikas, which cite the titles of the 33 ajjhavanas :
viz ;. —

1. Jali*® Mayali Uvajali Purisasepe ya Varisene ya|Dihadarite ya
Laddhadarite Vehallo Vehdayase Abhaye ti kumare//See page 521 for the
first five names.

2. Dihasene Mahasene Laddhadamte (again (!) ya Gidhadarmte ya
Suddhadarite ya|Halle Dumme Dumasene Mahddumasene ya dhite/| 1/
Sthe ya Sihasene ya Mahasihasene ya dhite[Pumasere ya bodhavve tera-
same hoi ajjhayane || 2 //

3. *¢Dhanne ya Sunakkhatte Isidase ya adhite/Pellae Ramaputte
Pacarhdimd Puttimai yal[1]| Pedhalaputte (cf. anga 2, 2, 7) anagdre
Pottileiva Vehalle/dasame vutte ime ye dasa dhiydl[2/].

Our information in reference to these persons is limited almost
entirely to their names [325] alone. In the first history (of Jali), which
is a prototype of the rest, it is at least related that he ekkdrasa armgdim
ahijjati.

It is surprising that the table of contents in anga 4, or Nandi (N),
is particularly explicit. This is probably to be explained by the fact
that it had as its subject an entirely different text from that which we
possess. Itis as follows :—se kim tam anputtarovavaiyadasdo ? anwsdsu
nam = anuttarovavaiyanam nagardi ujja’ cei° vana®® rayd’ ammda® samo’
dhammdya’ dhammakaha®® ihaloga™®" pavvajja suya®*®® tavo’ padimdod®
samlehand bhatta’ paw anuttarovavatti (A, vito BC. ‘rovavayatti N)
sukulapaccayai (yati BC, ccaio N) punabohi® amtakiriyd aghavijjamti ;

363 {ttha ajjhayanani Jali-m-aini, Vidhiprapa.

364 Five of these names recur in apga 3, 10 for angas 8 and 9, cf, p. 271,

365 N omits (an error of the scribe).

365 N-inverts sa° ra° am® dh° hao dh° riya.

367 ihalogapari® A, ihalogaparaloga BC, ihaloiapdraloia riddhivisesé bhogapariccdga
pavajjdo N.

368 pariyhga°before sua in N.

369 padimdtave, A, merely padi° BC, padimao uvasagga N.
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any’ sasw™® nam titthagarasamosarandim paramamamgalajagahiyani (hittd-
nam A) jinatisesd ya bahuvisesa®* jinasisanam ceva samanagana, (gana-
gana A) payaragamdhahatthinam®™2, thirajasinam, parisahasenna (sena A)
rivi (ripu A) balapamaddany iar (baldpa’ C) tavaditta®® carittapanasamma-
ttasira-vivihappagdra vittharapasattha gunasamjuydnans™™  anagaramaharisi-
nam anagdaragundnam vannao®’ uttamavaratava visitthandnajogajuttanam,
jaha ya jagahiyam bhagavau, jarisi ya (omitted in BC) riddhi [326]
visesd devasuramanusanam, parisanam pdaubbhdva ya, jiansamivam jaha
ya wvasarnti jinavaram,® jaha ya parikaherti (hamti A)*"® dhammam loga
(oka A) guru®™® amara-narasuragandnam, sodana ya  tassa bhaniyan
(bhdasiyam A) - avasesakammavisayayirattd narg jahd (jadha BC) abbhuveriti
(abbhavarti A) dhammarh urdlam sarhjamatavam ca °vi bahuvihappagdran,
jaha bahiini vdsani apucarittd drahiyandnadamsapacarittajoga jipavayana-
m-anugayamahiyabhisiyd,®® jinavarana (jana A) hiyaena-m-anunettd, !
je ya jahim jattiyani bhattani cheyaitta (°tita BC, cheiyatta A), ladd-
Kina ya samahim uttamam, jjhdnajogajuttd uvavannd (‘vattd B) - munivarutt-
ama, jaha anuttaresu pavarinti (paveti A) jaha anuttaram tattha visayasokk-
ham, tato’®® ya cuya kamena kahimti samjayd, jaha ya amtakiriyam, ce
(ete. BC) anne ya evamddi 'ttha java.

X. The tenth angam, panhdvigarandirh, prasnavydkarandni, in ten
daras, treats in a dogmatic and not in a legendary form, of the ten
ethical duties, viz. ; first of the 5 adhammas or anhayas, dsrava,®* which

[ to be continued ]

37 N omits the foll., titthakara BC.

371 jagaddhitani...; bahuvifesa ‘'daham vimalasuyathdham” ity-adayas’ catustrinsud
adhikatarah.

372 gapadharadinam sramapottamanam.

313 davavad davagnir iva (v. ¢.) diptany ujjvalani ; pathamtarepa (the foll. is the reading
of the text, rapodipani yani caritrajanasamyaktvani.

374 prasastas ca ksamadayo gunds; taih samyutinath; kvacid ; ruciraguna dhuajanam
iti pathah.

315 vapaii A, vattato B, vannato C, vanakak slagha, akhyayata iti yogah.

376 bhagavoto jinahitam (v. e.), bhagavata iti jinasisanam iti gamyate.

371 jinasamipe yena prakarena pamcavidhabhigamading sevamte rajadayo jinavarasm.

318 parikathayati : i. e. plur. majest.

319 Iokagurur iti jinavaro ; perhaps gura® plural,

380 jinavacanam aravi () anugatam sambaddham, mahitam pujitam, bhdsitam yair
adhyapaniding ; pathamtare jinavacanam anugatyi” nukulvena susthu bhasitam
yais te jinavacananugatisubhasitah.

38l hiystapa B, hiyatena C; anupittd A; iha sasthi dvitiyarthe, tena jinavardn hy-
dayena tamasé (tapasé ?) anuniya prapya dhyatva.

382 gnuttaravimanebhyabh,

383 ;, e. asrava, for which we should expect asnava. In the explanation <a - abhividhind
§rauti Sravati karma yebhyas te asravak’, snauti sravati should probably be read



Contribution of Jaina Literature in
the Development of Medical Science :
Treatment of Leprosy

Nagendra Kumar Singh

The present paper attempts to highlight the contribution of Jaina
physicians- in the field of medical science. The science of medicine
(tegicchya or dyuwveya) has been counted in Jaina texts among the nine
sciences.! The practice of pdvasuya is said to have been discovered by
Dhanvantari>” It contains eight branches : kumdrabhicca (pediatrics),
salaga (surgery and midwifery), sallahattha (the treatment of eye, ear,
nose and throat), jangda (taxocology), bhayavijia (demonology), rasdyana
(method of restoring health in old age), vdjikarana or khiranta (sexual
rejuvenation) and kayatigiccha (treatment of body diseases).

The physicians carried their bags of surgical instruments (satthakose)®
and gave various treatments according to the nature of the disease, viz.
sinehapana (rubbing with oil drinks), vamana (vomitting), vireyana
(purging), avadhdihana (branding), avandhana (medicated baths), anuvasena
(oil onema), ksethikamma (famigation), niruha (purging by drugs), sirdveh
(opening veins) tecchana (cutting), pacchana (scraping), sirobothi (bath-
ing the head with oils), lappana (nourishing the body with oils).* Be-
sides these methods, several other methods of treatment has been adop-
ted by the Jaina physicians.

The Acaranga Sitra mentions the following sixteen diseases : kuttha
(leprosy), gandi (boils), rdyanise (consumption), avamdriya (epilepsy),
kaniya (blindaess), kuniya (lameness), khejiya (jumpback), wudari
(dropsy), muyd (numbness), suniya (swelling), gilasani (over-appetite),

1 Théananga Sutra, p. 678.

2 Nisitha Curni, 15, p, 944,
3 Ibid., 11, p. 701.

4 Vivagasuya, i, p. 8.
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vevai (trembling), pidhasappi (disablement), silivaya (elephantiasis) and
madhumeha (diabetes). The causes of diseases are over-eating, eating
unwholeseme food, over-sleeping, over-working, checking calls of nature,
travelling, irregularity of food, and indulgence in sexual intercourse.®

The practice of using skin with or without hair (saloma or nirloma)
for curing the Jaina monks and nuns is pretty old and is referred
in the Brhatkalpasutra. It is said that if a nun suffered from udodhavata
(faltulence) or from dhauggha (paralysis) or from piles or from acute pain
or her hand or foot due to dislocation or her whole or a part of the
body being affected by wind, she was made to lie down on a skin.® The
leg of a vulture was tied to cure paralysis, the teeth and the nails of the
bear,” and the hair of the ram were also used for similar purposes.?
If her waist or hand was affected by vite (rheumatism), the skin of a
taraccha (hyena) was wrapped around the affected part ; if she was
bitten by dog, she was made to lie down on a divicamma (tiger-skin).®
In the same way the hairless skin was prescribed for the Jaina monks,
who suffered from galantakodha (leprosy), piles, kacchu or kidibha?
Dropings of a ram or cow urnine was used to cure leprosy known as
pamal® The gofirsa-sandal was also used to cure kimikuttha (leprosy)
full of maggots.?

The drinking of urine was another pratice described in the Brhat-
kalpasitral® The monks and nuns drank each others urine for the cure
of snake-bite,'®* The fly dropping was used in the case of vomitting
and the horse fly (asamakkiya) to remove dirt from the eye. They used
pills to cure eye-sores.!® Flesh was used to cure fistula and in its absence
rice powder mixed with honey and ghee was used.’® For madness it is
stated that if a monk or a nun became mad, they were to be tied gently
and kept in a room or a well without water.’® Various types of

5 R. V. Trenekuer, Milindapanha, London, 1880, p. 153.
6 Brhatkalpa Bhasya, pp. 3816-18
7 Ogha Nijjutti, p. 134.
8 Brhatkalpa Bhasya, op. cit.
- g Ibid., pp. 3829-40.
10 Pindanijjutti, p. 48.
11 Avasyaka Curni. p. 133.
12 Brhatkalpa Bhasya, p. 1277,
'3 Nisitha Curni, pp. 58-121.
4 Ogha Nijjutti, p. 129.
15 Byhatkalpa Bhasya, p. 12717,
16 Vavahara Bhasya, p. 1225.
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oil such as hamisatella satapagatella, sahassapdagatella and marutella are
also mentioned in Jaina canons for external use!’ Besides medical
treatment surgical operation also seems to have becn carried out,

Here we meet an important experiment curing a patient of leprosy
by Jivananda as recorded by Hemacandra.® Jivananda was born as
the son of the physician Suvidhi at the city of Ksitipratisthita in
Videha. He studied, the science of Ayurveda in all its eight branches
and rasa (taste) virya (power), and vipata (efficacy of the drugs). As
such he became the foremost amongst physicians, full of wisdom and
unquestionable skill, even like the sun among the planets,

One day when Jivananda was sitting with his five friends at his
residence a Jaina monk arrived there begging alms for breaking his
three-days fast, He was none else but prince Gunakara, son of King
Prthvipala, who had taken to monkhood abandoning the kingdom like
dirt, His body had emaciated on account of penances even as the
current of a river due to summer heat. Moreover he was afflicted by
worm leprosy on whole of his body on account of eating untimely
and unwholesome food. Being desirous of emancipation, he never cared
for any cure of this disease.

On beholding the leprous monk prince Mahidhara, one of his friends,
said tauntingly to Jivananda, ‘You do possess thorough knowledge
of the disease, its drugs and its treatment ; the only thing wanting in
you is just compassion, Alas ! like courtesans, you people won’t even
look at a patient unless he pays your fees, even though he might be
well-acquainted, suffering ; the discerning ones however should
not solely be greedy ; in some cases treatment must be offered
for the sake of dharma. Fie upon all your efforts in treatment as well
as diagonosis that you are disregarding such a worthy one
afflicted with a disease.”'? Jivinanda retorted promptly, ‘Well said,
my noble friend. You have struck me with wonder, Indeed, a
Brahmana without animosity, a merchant not deceitful, a lover free
from jealousy, an embodied one free from diseases, a scholar who is
wealthy, a virtuous one lacking pride, a woman not fickle, and a
prince with good behaviour are seldom seen.”’?® He further stated

17 Nifitha Curpi, p. 109 ; Brhatkalpa Bhasya, p. 6031.

18 Sri Jain Atmananda Sabha edition of the First Parvan, edited by Muni Caturvijyaji,
Bhavanagar, 1936, verse 718-788.

19 Ibid., verses, 738-741.

20 Ibid., verses, 742-44,
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that the great monk must certainly be treated by him but the lack of
drugs was hindrance. He however admitted that he had /laksapdka oil
but he did not have gosirsa-candana and ratna-kambala,

At this, the five friends of Jivinanda—Prince Mahidhara, Subuddhi,
Purnabhadra, Gunakara and KeSava went to the market and enquired
of an old merchant about the two things, He showed the objects and
said that each of them would cost a hundred thousand Dindrs, and
asked why they wanted such costly objects, On learning the noble
purpose, the merchant said to himself ‘“what a contrast between their
youth intoxicated with wildess, joy and love on the one hand,
and their thoughts that are very abode of discernment suitable
for old age, worthy of a person like myself.””2! With
these thought, he handed over both the commodities and did not
accept the price at all. He remarked, I shall take imperishable dharma
as the price. Well, you have allowed me to share dharma like
brothers,’’2?

They took all these remedies to the monk, who was standing
under a banyan tree in the kdyotsarga posture. Bowing down to him,
Jivananda begged his pardon for disturbing him and took his
permission to apply the medicines. Then, they brought a cow’s
body recently dead and started the treatment. First of all they anointed
all his limbs with the laksapaka oil which disappeared in the body.
The patient became unconcious on account of the great warming
power of the oil and the worms, confused by the heat, came out of the
body. Jivananda then covered the monk with the ratna-kambala,
The worms struck to it because of its coolness. Jivainanda, then,
slowly shook off the ratna-kambala over the cow’s body causing the
worms fall down on it. He then, soothed the monk by rubbing
gosirsa-candana which gives life to the creatures like nector,23

Since only the worms from the skin had come out, the physician
anointed the patient again with the oil and again many worms emerged
out; which clung to the covering ratna-kambala, even as bacteria of
curd, more than two days state, cling to a lacquered cloth.2¢ Again he
laid it down on the cow’s body, and then comforted the monk with

21 Ibid., verse, 753.
22 Ibid., verse, 755.
23 [bid., verses, 761-67.
24 Ibid., verse, 770.
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showers of gosirsa-candana®® The third application of the oil forced
the worms in the bone to come out?® Again he shook the worms
clinging to the ratna-kambala off on the cow’s body.?” The physician
then smeared the monk with the juice of go$irsa-candana with great
devotion as if he was a God. And at last glowing with fresh skin
grown by virtue of application of healing drugs the monk glittered like
a statue of polished gold.?®

Hemcandra has, thus, described an actual experiment of curing a
leper. All the same, the problem of identification of these drugs has
proved a hard nut to crack, Laksapdka taila is translated by Helen
Johnson, as the oil with a hundred thousand ingredients, gosirsa-
canduna as gosirsa-sandal and ratna-kambdla as jeweled-blanket.2? The
present writer has discussed the problem with several well-known
practitioners of Indian medicine and has carefully consulted a number of
standard treatises, both ancient and modern on the subject but satisfac-
tory solution, however, was not found. It appears that all the three
commodities were very costly. The ratna-kambala and the gosirsa-
candana were more costly than the lakgapdka-taila in as much as the
physician had the same with him while the other two had to be
procured from the market at a price of hundred thousand Dindras
each.

Did laksapaka oil comprised of as many as hundred thousand
ingredients ? Or was it prepared by giving a hundred thousand
puta-pikas®® to its constituents ? Or was its ingredient was
something like lac which was known in sanskrit as laksa ? These
questions have still remained unanswered. Regarding other two objects
some thing can be said. Gosirsa-candana is definitely a kind of sandal
and as such it might have a soothing effect. Apte explains ‘Gosirsa’
as a yellow pigment prepared from the urine or bile of the cow.3
This explanation suggests identification of goSirsa with gorocana

25 Ibid., verse, 772.

26 Ibid., verse, 773.

27 Ibid,, verse, 774.

28 Ibid., verse, 776,

29 Gaekwad’s Oriental Series, No. L1, 1931, p. 67,

30 Puta-Paka is a particular method of preparing drugs wherein the various ingre-
dients are wraped in the leaves (or earthen pots), and being covered with clay are
roasted in fire for a fixed period.

31 The Practical Sanskrit-English Dictionary, Poona, 1890, p. 469.

32 Ch;xszgraraja Bhandari, The Vanaugadhi Candrodaya (Hindi), vol. 111, Indore, N. D,
p. .
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Mr. Bhandari states that it is bile of the cow’s head. It is described
there as very cool, palatable, enhancer of bodily charm, and useful for
leprosy. This description also tempts us to identify our gosirsa-
candana with the gorocana, The gorocana was stated to be used for
the auspicious tilaka mark on the forehead,3® while gosirsa-candana is
stated to be used for smearing the different limbs of the body.?* Even
at present gorocana is available as a ball of compact yellow powder
which is much lighter inside than on the external surface.

Now kambala is a blanket of wool. Ratna-kambala would, there-
fore be blanket of wool studded with jewels, This phrase is employed
elsewhere also in the present work, where it is stated that traders
from Yavana-dvipa showed their ratna-kambala to Jivayasa, daughter of
the King of Magadha, who purchased it for half the price demanded.
These blankets we described to be cool in hot weather and warm in
winter made of thick fine wool.®s

The phraseratna-kambala occurs in some other Jaina texts also. Prof.
H. R. Kapadiya has listed it among fabulous objects. He refers to its
occurence in Maladharin Hemacandra’s Tippanaka on Jinabhadra Gani’s
Visesavasyakabhdsya (verses 2551-52).3¢ The reference is that Sivakoti
alias Sahasramalla, a native of Rathavirapura and a brother of Uttara
was given by the ruler of his native place, a costly blanket called
ratna-kambala which his preceptor did not like as it is inconsistant
with the life of a Jaina monk, It may however, be pointed out that
here the reference is not to a jeweled blanket, but a gem amongst the
blanket, i.e. an excellent blanket which the perceptor got cut into
pieces and these pieces were distributed among the disciple monks as
kerchiefs for cleansing their feet.??

Another reference given by Prof. Kapadiya is Silankadeva’s (8th
century A.D.). Adcaranga Sitra Vrtti (II, 1.5.1), where a ratna-kambala
is stated to be prepared from the fur of mice who live in the potters’
furnace as do fish in water and that for cleaning, it is exposed to fire.
Here also, it may again be pointed out, the phrase employed is kambala-

33 Somaprabhacarya, Satarthakavya, Pracin Sghityoddhar Series, No-2, IIii. 89.
34 Ibid., 1. iv. 1-20 ; I1. ii 463, 565, 573 ; IL. iv. 31, 252 ; II. v. 115 ; 1L vi. 643,
35 Ibid., VIIL. vii. 135, 137,

36 Quoted in H. R. Kapadia, References to Fabulous Objects by Jain Writers, Journal
of the Oriental Institute, vol. VIIIj2, Dec. 1958, pp. 169-179,

31 Visesavasyaka-Bhasya of Jinabhadra Gani with Brhad-Vyeti called Sisya-hita of

Maladhari Hemacandra, Benaras, Vol. VI, V. S. 2439, p. 1021a.
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ratna not ratna-kambala®® His third reference is $ilankacz‘1rya’s Vivarna
on the Niryukti (verse 122) of the Sutrakrtanga Sutra (1.13) where
the commentator mentions that a ratna-kambala becomes warm in cold
weather, and cools down when it is oppresive heat. The pertinent
portion is as follows :

unhe karei siya siye uphatanar puna karei

kambalaksandadinam esa sahdabo muneyanyo

But this reference could not be traced in the edition available at the
Oriental Institute, Baroda. Here also the first word in the second line
suggests that it is kambala, not ratna-kambala.

Prof. Kapadiya refers also to its occurance in Trisasti-Salaka-
purusa-carita (1. i) only in a casual way. The phrase ratna-kambala thus
is met with in Hemacandra’s Trisasti-Saldka-purusa-carita (I, 746, 768
and 770) where the life of Jivananda was dealt with its price,
He further pointed out that narratives about king Srenika-Salibhadra,
and Sthullabhadra furnish references pertaining to ratna-kambala and
the story of Sthulabhadra suggests that ratna-kambala could be had
from Nepal,3®

It is not always intended to consider ratna-kambala simply as a
fabulous object. Pt. B.L. Shanbhagace says that the thick woolen Persian
carpet is still called rarna-kambala in Konkani. Moreover we have
already seen above that in the seventh sarga of the eighth parvan of
Trisasti-Salaka- purusa-carita, Yavana traders are stated to have
brought the ratna-kambala to India for selling at very high price.4®
The worms burning due to the application of the laksapdka oil, which
is described by Hemacandra as wugspavirya ie. a powerfully scorching
drug, would naturally be tempted to resort to the jeweled woolen
blanket which would be comparatively cool and soothing. We have
already noted two references specifying the characteristic of the blanket
of giving heat in cold weather and coolness when it is oppresive heat,

38 Acarangasutra with Bhadrabahu‘s Niryukti and S’ilankacarya’s Vivarana, Agamodaya
Samiti edition, Mehsana, 1966, p. 392b and 393a.

39 Ibid., fn. p. 24.
40 Trisasti-salaka-purusa-carita. VII. 8.
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The dead body of cow was brought there just for giving shelter to
the tortured worms as ordained by the principle of non-violence.
Modern doctors would destory the germs by means of some sort of
germicides in order to prevent the disease being spread by them.

The ratna-kambala may be replaced by any other cool and soothing
covering, but the most important drug is the Jaksapaka oil. I request
therefore the modern experts in dyurveda whose duty it is to search
out this drug not for the sake of world-renown but just for the sake
of the ailing humanity.



Jain Origin of a Hindu Temple
S. Padmanabhan

Nagercoil, the name of which is derived from the five-headed
serpent shrine which is now the headquarters of Kanyakumari District
of Tamil Nadu was a part of Travancore State upto 1956. The temple
of Nagaraja is situated in the heart of the town, The attention of
every visitor to the temple is drawn to the two big stone images of
hydra-headed serpents and the five inscribed granite slabs that are
erected nearby. There are nine separate inscriptions on the five slabs.!
The eight inscriptions which are dated from Kollam Era 681 to 697
refer to the gifts of lands made at different times for the conduct of
worship and the supply of offering to the serpent deity in the temple.
The lands were left in the custody of Kerala Narayanan alias
Gunaveerapandithan and Jeevakarudaiyan alias Kamalavahanapandithan
who were supervising the temple affairs. The small slab containing
the inscriptions of the Kollam Era 820 gives a list of donors for
making an ornamental lamp stand and donation of oil for its use.?

Of the nine inscriptions on the granite slabs eight of them mention
the names of Gunaveerapandithan and Kamalavahanapandithan and
call the name of the place as Kottar and not by the present name
Nagercoil. The words Palli and Pallichantham also occur in all these
eight inscriptions. One of the inscriptions which was dated Kollam
Bra 696 mentions the name of the Venad King Bhuthala Sri Veera
Udaya Marthanda Varma. The inscription dated Kollam Era 764
(1588 A.D) found on the western wall of Anandakrsna shrine® which
does not mention Palli or Pallichantham denotes that the temple might
have passed into the hands of the Hindus during this period. The
particulars mentioned in these inscriptions thus unfold a glimpse of
the history of the town, the temple and the ruler of the period.

1 égsscrzigt(;ions of Kanyakumdri, Part 3 Nos. 1968/275, 276, 277, 281, 282, 283, 284,

2 Ibid., No. 1968/281,
3 Ibid., No. 1968/279.
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The very names Gunaveera and Kamalavahana mentioned in the
inscriptions are reminiscent of Jain nomenclature. The term ‘Palli’
and ‘Pallicham.’ inscribed therein are clear proof that this was a Jain
temple originally. The word ‘Palli’ even today indicates temples other
than those of Hindus. ‘Pallichantham’ means royal gifts of lands to the
deities of other religions, while ‘manyam’ represents the gifts made to
Hindu temples.

On the pillars of the temple there are many images of Jain
Tirthankaras. The image in standing pose under the hood of a five
headed serpent is Parévanatha, the 23rd Tirthankara in the line, the
24th and the last being Vardhamana Mahavira. The seated figure
carved on the pillar is nndoubtedly of Mahavira, for, at the bottom
of the seat are seen sculptured figures of lions, the totem peculiar to
Mahavira. Over the head of the image is the triple umbrella, one of
the characteristic features of Jain iconography. The image of a lady
under the hood of a three headed serpent is Padmavati, the Yaksi of
Par$vanatha.

From the hymns of Thirugnanasambandar, it can be surmised that
Jainism was a prominent religion in Kottar and the surrounding area
during his days. He has described the naked Jain monks and the
staunch Buddhists roaming in the streets of Kottar as “Udaiilathu
Ulalginra Kundarkal Unarum thavathaya Sakkiyarum”. It is interes-
ting to note that Therur near Nagercoil was once a centre of Buddhists
of Theravada School.® There is also epigraphic evidence to show that
there were flourishing Jain settlements in Kottar, Kurandi, Tiruchcha-
ranathumalai and Tirunandikkari which are all in the present district
of Kanyakumati. From the Jain vestiges and inscriptions found in
Samanarmalai in Madurai district, Kalugumalai in Chidambaranar
district and Tiruchcharanathumalai in Kanyakumari district we learn
that a large number of Jain monks who were there hailed from these
four Jain centres in Kanyakumari area. The erudite Jain scholars
and their disciples from these centres of learning left votive images
cut on the rocks in different centres of Jain culture. There were
several Jain scholars named Putbananda Adigal, Uttanandi Adigal,
Vimalachandrar and Pathamoolathan Arangam Maran who had
prefixed the word Kottar to their names.> The line ‘‘Chattan
Varagunan Seivittha Srimeni’® which appeared in the inscription found

4 Dr. Shu Hikosaka, Buddhism in Tamilnadu. p. 192.
5 South India Inscriptions, Vol V, pp. 122-132.
6 T.4.5., Vol. II, p. 126.
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at Thiruchcharanathumalai denotes that the King Varaguna of Ay
dynasty in the 9th century A.D. was a staunch Jain. From this
inscription we also learn that Jainism flourished in the area with royal
support,

The Jain scholars grouped together and formed a Sangham that
is a study centre near Kottar in the 7th Century A.D. The name of a
village Puravaseri near Kottar is derived from ‘Pulavarseri” which
means a colony of scholars. One of the inscriptions found in the
Krspa Temple at Puravaseri mentions the land which was donated to
the temple belongs to Jains (Pallichantham).

The gigantic images of the two serpents at the entrance to the
inner shrine with the 23rd Tirthankara Par§vanatha resting on the
spiral-shaped thick coil of one of them narrate an episode in the life
of Par§vanatha and his connections with the serpents. This episode is
depicted in the Uttarapurana. The legend goes that a snake couple
killed by the arrogant Mahipala listened to the soothing hymns of
ParSvanatha before they died and were reborn as the snake king and
queen in the Netherworld. One day while the saint was in deep
meditation his spiritual radiance halted the flight of God Samvara’s
car. Annoyed at this Samvara caused a heavy downpour of rain, but
failed in his attempt to disrupt the meditation of Par§vanatha. In
order to rescue the saint from the rising floods the snake King
Dharanendra spread his hood over him, and his Queen Padmavati
planted a lotus under his feet. Thus the saint rose above the waters
and was saved. Thus these images which depict the episode in the
life of ParSvanatha also confirm the Jain origin of the Nagaraja
Temple.

In ancient days devotees from Kongunadu (present Coimbatore and
Salem areas) came here and worshipped the deity. The illumination
on the last Sunday of Avani is locally called Kongunattu Vilakku,
It is interesting to note that Kongunadu was also a famous centre of
Jains in ancient days.

At the time of reconstruction and renovation in the 17th Century
A.D. the temple might have passed into the hands of the Hindus.
When Jain Pallis became Hindu temples, certain alterations had to be
made, particularly regarding the idols, in keeping with the require-
ments of the Hindu pantheon. All the deities except Nagardja were
later additions installed by the Hindus. The very appearance of the
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sanctum of the Siva shrine proves positively the above statement.
The shrines of Sastha, Durga, Balasubramanya and Idumba were only
recent additional structures of the temple.

Another interesting fact to be noted here is the absence of the
name of the deities Siva and Anandakrsna in the inscriptions of the
temple, The earlier inscriptions from Kollam Era 681 to 697 (1506-
1522) mention the name of the presiding desities as Nagar locally
known as Nagaramman (Devi) that is the five-headed serpent in the
northern side of the shrine and Nagaraja, the King of serpents who
stands under the hood of a five-headed serpent in the southern side.
They are only Padmivati and Dharpendra who are worshipped by
Jains. Now the deity Nagaraja is locally called Anandakrsna. Most
of the inscriptions found in the temple read thus: “Kottattu
Nagarkkum and Nagarajavukkum’ (Nagar and Nagaraja of Kottar),
The inscription dated Kollam Era 764 found on the western wall of
the shrine calls the deity Nagaraja as Thiru Ananda Alwar and the
inscription dated Kollam Era 819 calls the deity as Sri Krsna. The
devotees of the local area later combined the two names and used to
call the deity Nagaraja as Anandakrsna. From these facts it can be
surmised that the deity Nagaraja became Ananda in 1588 A.D. and
$ri Krsna in 1643 A.D. The inscription dated Kollam Era 817 and
the image of the Venad King Veera Ravivarma Kulasekharaperumal
bearing the Saivite marks on his forehead which is carved under the
insctiption denote that the shrine of Siva might have been erected in
between the shrines of Nagaramman and of Nagaraja and the temple
was renovated and reconstructed by the King. It is astonishing to
note that the name of Siva and Anandakrsna are not mentioned in
any of the inscriptions found in the temple. The temple of Nagaraja
is thus a fine example of the transformation of a Jain shrine into a
Hindu one.

At present, the temple of Nagaraja may be regarded as a splendid
monument showing at its best the fusion of the four streams of Indian
religion. Besides the presiding deity Nagaraja, the images of Lord
Siva and of Anandakrsna have been enshrined in the ardhamandapa
and the pillars of the mandapa bear carved figures of Jain Tirthankaras,
Parfvanatha and Mahavira. The beautiful southern gateway of the
temple known as Mahamerumaaligai reminds us of a Buddhist vikdra.
Thus the Nagaraja temple stands as an embodiment of the four creeds
$aivism, Vaisnavism, Jainism and finally Buddhism.



Kundakundacarya : His Life and Works

K. B. Jindal

The year of ascension (nirvana) of Lord Mabavira is 527 B.C.
After him there were only three persons who obtained omniscience in
this cycle of time—Gautama,® Sudharma and Jambu. After these
Kevalins (omniscients), there followed a long succession of apostles
who can be classified into four categories depending upon their store
of knowledge. Those who had complete knowledge of the spoken
word (§ruta-jfidna), those who had limited knowledge of the ten
Piirvas and the eleven Angas, those who knew only the Angas, and
those who had knowledge of only one Afiga (Acara). The periods
of their ministry are detailed below :

Years

I-Kevalins Gautama 12
Sudharma 12

Jambu 38

I1-Sruta-Kevalins Visnukumara 14
Nandimitra 16

Aparajita 22

Govardhana 19

Bhadrabahu 29

III-Parva-Angins Viéakha 10
Prosthila 15

Ksatriya 17

Jayasena 21

Naigasena 18

Siddhartha 17

Dhrtisena 18

Vijaya 13

Buddhilinga 20

1t Gautama was Gapadhara of Mahavira. A Ganadhara is an interpreter of the
sermons and discourses of a Tirthankara.
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Gangadeva 14

Dharmasena 14

IV-Angins Naksatra 18
Jayapila 20

Pandu 39

Dhruvasena 14

Kansa 32

V-Acara Angins Subhadra 6
Yas$obhadra 18

Ya$obahu 23

Loharya 10

Maghanandi 4

Jinacandra 9

Kundakunda 52

Total 583

Taking away the fifty-two years of his own ministry, Kundakunda-
carya started preaching 531 years after Lord Mahavira. Since only in
his forty-fourth year he became an Acarya, the date of Kundakunda-
carya would be 40 B.C,

The personality of great teachers is lost in obscurity and shrouded
with traditions. It is said that in a town called Kurumarai in the
district of Pidat Nadu in the South, there lived a wealthy businessman
by name Karamunda. His wife was Srimati. They had a cow-herd
who tended their cattle. His name was Yativar. One day when he
was driving his cattle to an adjoining forest, he saw to his great
surprise that the whole forest was consumed by forest fire except a
few trees in the centre, which retained their luxuriant green foliage.
This roused his curiosity and he went and inspected that place.
There he found on the branch of a green tree a Sdstra, written on
palmyra leaves and wrapped in cloth. Yativar brought down the
Sdstra, and carried it home with great awe and reverence. He placed
it on a high pedestal and continued to worship it daily.

One day Srutasagar Muni visited Kurumarai town. Karamunda
offered him food. After taking his meals, the Muni gave his usual
religious discourse to the people gathered at the residence of
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Karamunda, Yativar was also in the audience. After listening to
the discourse, Yativar offered to the Muni the Sdstra which he had
salvaged from the forest. On account of these gifts—food from the
Master and the scriptures from the servant—-the Muni was very much
pleased and blessed them both. The Master of the house who was
issueless, was to have an intelligent son and old and faithful servant
would be born as the promised son of the house. The happy event
came to pass. Yativar was reborn in his next birth as the son of
Karamunda and Srimati. He was christened as Kaunde$ and received
his education from Srutasagar Muni. Before Srutasagar left for his
heavenly abode, he had admitted Kaunde$ in the order of Munis with
his formula of initiation : Stmandharaya Namah. Kaunde§ inherited his
preceptor’s water-bowl and peacock-feather broom (pichi).

The newly initiated Muni Kaunde$ later on came to be called
Kundakunda. Throughout his life, he continued to chant his formula
of initiation Simandhardya Namah.

There is another version to this formula of initiation :

According to Jaina Cosmology, the terra firma (Jambadvipa) is
divided into six segments—Bharata, Airavata, and Videha, with two
antipodes of each. In the first two segments, there are twenty-four
Tirthankaras in the fourth cycle of time (Dusama-Sugamd), But in the
Videha Ksetra, there are twenty Tirthafkaras in every cycle of time.

Kundakundacarya lived in Bharata Ksetra in which we all live.
There was a lingering doubt in the mind of Kundakundacarya which
none in Bharata Ksetra could dispel. A colleague of Kundakundacarya
in his pervious birth, became a Deva in the next birth. To dispel the
doubt, the Deva physically transported Kundakundacarya to Videha
Ksetra, The first Tirthankara of Videha Ksetra, Simandhara, gave
audience to Kundakundacarya and cleared the cloud in his mind.
Thus enlightened, Kundakundacarya was brought back to Bharata
Ksetra by the Deva. Kundakundacarya was deeply beholden to
Simandhara Svami for having lead him to right Belief and Right
Conduct. In token of his respect and gratitude, Kundakundacarya
constantly chanted the name of the Tirthankara—Simandharaya Namah.

At the time of Bhadrabahu there was a terrible famine in the north.
Bhadrabahu took a large body of ascetics with him and migrated to
the South. The Pandya Kings of the South were Jainas from very
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early times and Bhadrabahu accepted the hospitality of the then king.
Bhadrabahu migrated from the North to the South, but Kundakunda
was the son of the soil. Guntakal is an important Railway Junction
in modern Andhra Pradesh. Near it is the town of Kundakunda in
the District of Anantapur. This is the birthplace of Kundakundacarya.
In the days of the Acarya, this entire area was called Pidat Naduy,
referred to-above. Indeed, Andhra Pradesh was carved out after 1950
from what was formerly Madras Presidency, and still earlier the
greater Tamil Nadu,

125 kilometres from the Madras City, and eight kilometres from
Vandvasi Tehsil is Ponnurmalai. On a hillock here, there are the foot-
prints® of Kundakundacarya. Below the footprints is inscrbed :

daksina dese malaye hemagrame munirmahatmasit

helatcdaryo namnd dravila ganadhisvaro dhiman

Translated in English it means—“In the south hill range, there is
nestled a village called Hemagrama (Ponnur). In this village lived
the wise and learned Elacarya, the leader of an Order of Saints.”
Elacarya is the other name of Kundakundicarya.

During his itineraries, Kundakundacarya also visited Mylapore, on
the sea-coast, very near Madras. It is here that he wrote the great
Tamil treatise Tirukkural. Tirukkural is regarded as Tamil Veda. It is
a great treatise on polity, morality and ethics, It was then a practice
that anybody who wrote a treatise had to read it out to his Order to
get their approval and sanction Kundakundacarya was a Digambar
naked Sadhu and he could not personally appear and read out the
treatise before the conclave, So he sent his disciple Tiruvulla Nainar
to officiate for him. Tiruvulla Nainar took Tirukkural to Madurai and
there he read out and explained the importance of the treatise to the
conclave of Saints gathered there. The Saints mistook him for the
author. And that is how Tirukkural came to be associated with
Tiruvulia Nainar. The mistaké in the identity of the author continues
till today. Tirukkural has been translated in Hindi by Govinda Rai
Sastri and printed and published by Kundakunda Bharati, Special
Institutional Area, New Delhi. Between January, 1988 and December,
1992, this Hindi version of Tirukkural has had four editions. But in

2 I;aw-ptint‘s are carved out at the place where the person congcerned breathed his
st.
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each edition, the name of the original author in Tamil is mentioned
as Tiruvulla Nainar (Tiruvalluvar).

At the time of Kundakundacarya, the Pallavas ruled in Tamil
Nadu, with Kanjipuram as their capital. Siva Maharaj or Siva
Skandha Varma was a Jaina King of the Pallava dynasty. For him
Kundakundacarya wrote the Prabhrt Trayl—Paficdstikdya Sdra,
Pravacana Sdara and Samaya Sigra. The Acarya is reputed to have
written 85 Pghudas, out of which only twelve are extant-—-the three
Prabhrtas mentioned above, Niyama Sara and Asta Pahudas.

Pajicistikaya Sara treats about the five cosmic constituents, The
five cosmic constituents are jiva (soul), pudgala (matter), dharma
(principle of motion), adharma (principle of rest) and akasa
(space).

Pravacana Sdra is in three parts. The first part states that a Kevali
absorbed in his Self, is above all sensual feelings—above pleasure
and pain. The second part states that knowledge is in corelation to
the five cosmic constituents. The third and last part deals with dravya
and bhdva lingas, the externals and internals of a Muni—his eleven
hall-marks and his true disposition,

Samaya Sara describes the pure nature of the Soul. The word
“Samaya’” is used in the sense of absorption or realisation, Self-
absorption is the central goal to be aimed at by the Soul struggling
to be free from the fetters of the mundane bondage of karmas.

Niyama Sdara deals with the path of liberation, which is Right
Belief, Right Knowledge and Right Conduct—the three jewels of Jaina
faith, The word Niyama literally means ‘“‘rule of law” and Sdra
means ‘“the right’”. Niyama Sdra thus signifies the Right Rule, i.e, the
true and indispensable law for the attainement of liberation. The
whole gist of this treatise is to show that the all-pure, all-conscious,
all-blissful and self-absorbed soul alone is the Siddha, a perfect soul.
If a soul is in bondage with Karmic matter, f.e, if it has any
connection, whatsoever, with the non-soul, it is imperfect and under
delusion, When this connection with the non-self is completely
severed, Siddha-pada, Perfection, is attained.
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The Asta (Eight) Pghudas are discourses on :

1. Darsana — Right Belief

2. Sitra — Twelve Angas

3. Caritra — Right Conduct

4, Bodha — Eleven hall-marks of a Muni
5.. Bhdva -~ Soul Activity

6. Moksa — Path to Salvation

7. Linga — Who is a real Muni ?

8. Sila — True disposition of a Muni

The Asta Pdhudas were written at a time when decadence had set in
and there was schism in Jainism. In the Eight Pdhudas, the Jaina Munis
are reminded of the high Order to which they belong and they are

exhorted not to deviate from the path of rectitude and asceticism set
for them by their preceptors.

Question arises why the author chose to call his works as Pahuda ?
In Volume 1. Part 1, Gdthd 13, page 297 of Kagdya Pdhudas,® there is
question-answer :

pahude tti ka nirutti ? jamha padehi phudam tamhd pahudarm

Query : What is the etymological explanation of Pahuda ?

Reply : All that is written in verse-form is Pahuda.

Thus in a generic sense, all that" is written in Prakrit verse is
Pahuda. The Sanskrit equivalent of Pdhuda is Prabhrta, On the same
page 297 of Kasdya Pghuda, the word Prabhrta is explained as under :

prakrstena tirthankarena abhrtam prasthapitam iti prabhrtam

prakrstairacaryairvidyavittavadvirabhrtam dharitam
vyakhyatamanitamiti va prabhrtam

3 By Gunadharicirya, Digambar Jain Sangh Granthamala, Series 1, second edition,
1974 publication,
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“That which is laid down by the Tirthankaras is Prgbhrta. That
which was imbibed by the Acaryas and later on preached by them
and carried over from predecessor to successor is Prabhrta. The
Acarya’s only wealth is their learning.”

In the Appendix to Samaya Sdra, it is said that when a vassal meets
his lord, he offers his humble tribute to his lord. The soul in bondage
is the vassal and the liberated soul is the lord. The Atmd is striving to
have a glimpse of the Paramdtmd and, therefore, it makes a substantial
tribute of the written word to the Paramdtmd. All Sdstras are Prabhrta,
offerings or gifts, by the Acaryas to the Arhatas and the Siddhas.

Thus we have three shades of meaning of the word Pdhuda or
Prabhrta ;

1. All that is written in Prakrit verse-form ;

2. All that was spoken by the Tirthankaras and imbibed by the
Acaryas and passed on to posterity ; and

3. The written $astra offered at the feet of the Masters, Numbers
2 and 3 are two sides of the same coin.



A Note on Sarasvatamandana
Satyavrat

The combined testimony of the § ragdaramandana and Campimandana
reveals it beyond doubt that Prime Minister Mandana had made subs-
tantial contribution towards enriching Sanskrit grammar, as well.
While in the former he proudly projects himself as the illustrious
author of Sdrasvatamandana (and the Kdvyamapdana), with equal fond-
ness, he terms the Campamandana as a work brotherly (junior) to - it.
As is evident from its title, especially the alternative appellation
Sarasvata-sutravrtti, the Sdrasvatamandana purports to be a brief gloss
(vreti) on Anubhutisvarlipa’s Sdrasvata Vydkarana, which, not unlike
other similar attempts, seeks to compress Sanskrit grammar, as
exhaustively propounded in Panini’s Astadhyayi, within the space of
mere seven hundred aphorisms. Suchlike compendiums are a veritable
boon to the beginner, and serve as a gateway to the intricacies
of Sanskrit grammar and semantics The Sarasvata Vydkarapa indeed
evoked wide following in the Jainistic tradition. It was perhaps to
respect the tradition and minister to the academic needs of the
young students that Mandana took it upon himself to resolve the text
with his perceptive vriti, other glosses thereon notwithstanding,

Unlike his other writings, the Sdrasvatamandana is unhappily not
available in print. Of two of its manuscripts deposited with the
Bhandarkar Oriental Research Institute, Poona, the one (New No 36)
copied in V. S. 1632, is in a better state of preservation. Running
into as many as 121 folios, the Ms is a riddle of sorts., While it is
legible for the most, the text is hopelessly tarnished by tantalizing
ambiguity and incoherence. The way the scribe has recklessly mutilated
the simple words and known satras is an eloquent, though sad commen-
tary on his poor equipment in Sanskrit. He had no qualms in turning
bamhayati into carhayati, Sdsa anu$istau into dsa anufistau, rato fiau
puk into rdto nau puk. The Ms is infested with such fearsome howlers,
though the scribe is blissfully unaware of their gravity, With such a

! yah  sdrasvatakavyamanpdanakavirdaridryabhubhttpatih, Stigaramandana, 107 ;
Snsarsavatamandanasya vidugam santosadasyanuje, Campumandana, p. 35.
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hopeless text it is well-nigh impossible to decipher sizable parts of the
codex or extort any connected meaning from it. It is thus a frustrating
exercise to subject the Sdarasvatamandana to a sustained appraisal.
Nevertheless, a patient study and analysis of the text, as it exists throw
up certain features which seem to settle down as the distinguishing
characteristics of the vriti.

Mandana’s gloss is a exhaustive and useful to unravel the mysteries
of the Sdrasvata Vydkarapa as a vrtti on a grammatical text can be.
The author has indeed made a commendable attempt to elucidate the
Sdrasvata text with his lucid gloss. His simple language and down-
to-earth style combine to prompt the reader to negotiate the jungle
of the corrupt text with a modicum of grit taken together, the vriri
reflects, in no small measure, the author’s equipment in grammar which
his biographer Maheévara has underscored with warmth and frequency.?

What strikes one most is Mandana’s technique of resolving the
text. While, in keeping with the norm, he has sought to deal with
the Sdrasvata Vydkarana sequentially reproducing the sitras followed by
his gloss thereon ; not infrequently he chooses to be casual in merely
paraphrasing the aphorisms in his language, without quoting them
bodily, No serious offence may be taken against the method in so
far as it serves to unfold the import of the relevant safras, but it can
hardly be claimed to be scientific or adequate enough to grapple with
a tough discipline like grammar.

Mandana was actuated by the desire to make Anubhutisvariipa’s
text, the clearest possible. In order to realise his objective he has
resorted to a variety of devices., The most fruitful has been the method
to explain the more important/intricate gisras by dissolving the various
compounds and/or paraphrasing the various units they are made of,
much in the manner of a commentator on drama or poetry. His vr#ti
is therefore brimming with expressions like vigrhya vydcaste, spastattvad
vyacaste, viSesamdha. An idea of his anxiety to ensure transparence to
his elucidation can be had from the gloss on so well-known a sitra
as janikartuh prakrtih. Says he : janirjanidhdtvartho jananamiti yavat/
Jjaneh karta janjkartd tasya prakrtih milakdranam/etadeva spastatvad vyd-
caste|jayamdnasya kdryasya milakdranamapadanasamgam bhavati® He
has not refrained from dissolving such simple compounds as stoh and

2 jagradvyakaranasca natakasubhdalamkaravijnastatha, Kavyamanohara, 1. 12
3 Sarasvatamandana (Ms), pp. 48b, 49a,
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abhvo in stoh Scubhih $cuh and abhvornadau respectively. This is how
he explains the latter aphorism—asca bhisca tayoh abhvo iti nigrhya
vydcaksano abhvorityatra uvabhavadosam  Sabdanirdesatvena pariharan
vydcaste parvasyikdrasya bhiuisabdasya dkaradeso bhavati nddau sati
dirghakarapar parvakaravisayari na bhvartham tena hrasva iti hrasvah.t
Mandana has the wont to shed light in his gloss on other related issues,
as well. Why i in the siatra i yam svare stands for long 7 also is lucidly
explained in the vrtri. When a short vowel is used in the sitra, it
denotes both of its forms, but when followed by ¢ or kdra, it stands
for itself alome. i varna iti dirghamapi samgrhndti yato varnagrahane/
savarnagrahanam taparakarane kdragrahane ca tavanmatragrahanamiti,

It is simply beyond the tiny frame of the vrzti to sequentially dwell
upon the formation of the whole gamut of words. The feat can possibly
be accomplished in an exhaustive commentary (bhasya). Mandana’s vrti
interestingly seeks to instruct, within its limits, the reader in the pro-
cess of formation of words, explaining the procedure often with sitras
but mostly without them, with mere reference to the sequence involved
therein. The style doubtless involves repetition but is extremely bene-
ficial to young readers not well equipped to try conclusions on his own.
This is how he explains the formation of the yananta narinrtyate and
causative pdcayati, nrti gatraviksepe sad dvitvam upachdyd rogagamah
narinrtyate[yaca #i pratyayah Fitvadata upachdya iti vrddhih dhdatusajfia
tibadayah ap kartari gunah ayidesaha yacayati.

Pada forms the life breath of Sanskrit grammar, It is so sacro-
sanct to it that all else including the usage, sinks into insignificance.
Mandana has been happily chary of the pitfalls inherent in the system.
He, therefore, set himself on illustrating, not infrequently the use of a
plethora of forms with brief but apt examples. The device serves to
bring him closer to the present day grammarian who is so keen to
acquaint the readers with usage by mustering appropriate illustrations
from ancient texts or those of his own. This is how he means to
exemplify the various forms, accomplished in his vreti : abhat . vrstih
Jjagamagastyo daksinarm disam  cakhana kipars jamgamyate turagah
gdyatryoyatisthate siatramuccarati.

With a view to ensure clarity to the subject and invest it with
added interest Mandana has occasionally resorted to the style of the

4 Ibid., p. 83a.
5 Ibid., p. 9a.
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ancient bhdsyas in posing the issue under discussion and meeting them
convincingly. That he resorted to it in the brief gloss, speaks volumes
of his anxiety to dispell complexity from grammar that is otherwise
inherent in it. Thus, in the case of the example dadhi iha intended
to illustrate the savarpadirgha sandhi he raises, by way of parvapaksa,
the pertinent question as to why the sutra i yam svare that prescribes
the substitution of ya for i if it is followed by a vowel, does not
apply here. He explains it on the ground that a special rule with its
specific application takes precedence over a general rule which has
indefinite sweep.® Likewise his vr#ti on the sutra dvisca which provides
for doubling the root in case it is followed by the desiderative suffix
sa, Mandana asks inquisitively why the augment iz is not added to the
root bhi in accordance with the rule sisatdsisyapamit. It has been
met with the simple aphorism vuh which negates the augment iz after
roots ending in #, @ and grah, guha etc. The satra ndnit explains
away the subsequent query that why the root bhu does not take guna
though it is followed by an ardhadhdtuka suffix (gunah kuto na bhavati).

It is again to facilitate a clearer understanding of the text that the
Prime Minister has inducted in the body of his gloss, the views of the
preceeding grammarians both named and unnamed., He has referred
to their observations by the stock phrase iti kecit. In the vresi on
some of the satras he has quoted a multiety of alternative opinions.
While explaining the aphorism [ifigdrthe prathamd which prescribes
the use of the nominative case, he has three views to offer, besides his
own which combine/reveal the fierce controversy that has raged,
down the ages with respect to its interpretation.” At one place he
has quoted Panini, Kasika and Nydsa by name, but the text is so
corrupt that it is difficult to make out what was actually intended
here. The nomenclatures of the tenses in the Sdrasvata Vyakarana widely
differ from those in Panini. They are uniformly named after the point
of time they represent. Thus lat therein is vartamana, lut $vastana and
lit is- nabadiprakriya. Mandana has invariably equated them with the
betterknown Paninian appellations which go far to remove the mist
of ambiguity about them.

The Sarasvatamapdana begins with an autobiographic verse in the
$ardalavikridita metre, which sets forth the details of Mandana’s

6 ‘i yam svare’ ityading yakaradayah kuto na syurityihalsamanyasastrat visesasdstram
balavat|bahuvyipakam samanyam alpavyapako visegah...... hetvantaramaha parena
purva badho ~ bhavatilparasabdo’tra istavacanamitena istena savarne dirghatvena
savarpavisaye yakaradina badhah|Ibid., pp. 10b, 11a,

7 Ibid., p. 49b.
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lineage and attributes his success to the lotus-like feet of Jinendra,
It is followed by an exhaustive evaluation of the mangalacarana of
the Sarasvata Vyakarana which runs as follows :

pranamya paramatmanam baladhivrddhi siddhaye

sarasvatimyrju kurve prakriyam nativistaram

Mandana is justified in his belief that the benediction has the
sanction of the ancient masters. Thus in siddhe sabdarthasambandhe
Patafijali has intended the word siddha to perform the function of
the mangalacarana. The imperatives of the benediction are likewise
met by the auspicious word vrddhi in the first sitra of the Astadhyayi
(vrddhirddaic). The author of the Mahibhasya insists on the benediction
not only in the beginning of the work but on the middle and end
as well because in his view it brings name to the work and ensures
fulfilment of the readers cherished desires.® Mandana has sought to
respect the tradition in his gloss which is distinguished by benediction
at the three prescribed places.

Mandana is convinced that the lyabanta form pranamya has been
accorded the first place in the benediction because of its happy
connotation. Being indicative of excellence (prakarsa), the author
hereby means to wish the reader successive excellence in prosecuting
his grammatical studies. As a matter of fact, it is the prefix pra
that denotes excellence., Parama in the second phrase paramatminam he
opines/denotes the infinite and inscrutable power of God popularly
known as his maya the cause of universe.® The word atmi is meant to
underscore his omnipresence.l® Paramatma thus stands for Siddha
Paramesvara. If dissolved as paramatminam, it would be synonymous
with the highest consciousness. Baladhivrddhisiddhaye in his view is
intended to imply that the growth of intellect costitutes accomplish-
ment (siddhi) and that adds up to one of the goals (purusartha).
The adjectival clause anativistarim according to him denies only
verbosity not the profundity of meaning. The author of the Sarasvata
Vyakarapa means to convey a wealth of meanings in limited words
because absolue or intricate diction tends to scare away the green
horn (durbodhaccalanti balah).

8 mangaladini maigalamadhyani mangalantani sistrani prathante virapurusakani bha-
vantilayusmatpurusakani cadhyetarasca siddhartha vatha syuh, Vyakaranamahabhasya
(chap. 1-2), Meerut, 1977, p. 33.

9 pard jagatkdaranataya utkysid mayasaktiryasya sah paramah, Sarasvatamandana, p. 1b.
10 atati satatam gacchati yadva prapnoti sarvavyapakatayd prapnoti, 1bid., p, 1b.
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Mandana has taken the opportunity to express his views on the
objects of grammar as well. The five objectives - raksa, iha, etc.
mentioned in the Mahavbhasya are so well-known.! But Mandana soars
high in holding Brahman (Saccidinanda Paramatman) as the highest
object of all the sastras. That should be taken to be the objective of
the present treatise also (fadevatrapi). The fourth aphorism (rattu
samanvayat) of the Brahmasitra describes him in detail. The author
of the vriti is convinced that on closer scrutiny, raksa, wha etc.
cannot be held to be the highest objectives of the study of grammar.'2

The word sarasvatim in the mangala verse, in his opinion, means
Sarasvati pranitam. The Sarasvata Vyakarana is traditionally believed
to have been revealed to the author by the goddess of learning
herself,

sutrasaptasati yasmai dadau saksat sarasvati

anubhutisvarupaya tasmai srigurave namah

According to Mandana anativistaram and rju reflect laghu and
asandeha, admitted as two of the objectives in the Mahabhasya.

In the author’s words, the present vr#ti is intended to dispell the
kaze of imprecise glosses that had enveloped Anubhiitisvarfipa’s text,
over the years. Besides that the Sarasvatamandana is invested with
historical worth in as much as it provides additional details about
its author, Apart from the Kdvyamanohara, it is the only work to
refer to him as Samghapati and Mahipradhana (Prime Minister), It is
again the solitary work to highlight his manifold equipment in various
disciplines with the happy phrase sarvavidya vi§aradah.3

\U raksohagamaladhvasandehal prayojanam, Mahabhdsya, op. cit, p. 5.

12 na ca viciryamane raksohigamadayo’ pi parama prayojanam bavitum sakyah, Sara-
svatamandana, p. 2b

13 srimanmandanasamghapati prayite sarasvatamandane sandhi prakarapam samaptam,
Ibid., p. 15a.
srimandanah sutravidalmasihimahapradhino’ pyadadhatsusamdhin, Ibid., unnumbered
verse.
itiveess $rimadbahadatmaja _satvavidyavisiradah—srimanmandana prapite sarasvata
mandane kydantaprakaranam samaptam, Ibid., p. 121.



The Ramayana Culture in Karnataka
Jainism
Vasantha Kumari

The epic story of the Ramayana which has appealed to the
imagination of the Indians has not only fascinated them down the
ages but it has also had its influence on the general Indian way of
thought and life. This has resulted in finding its expression in varied
forms in Hinduism, Jainism and Buddhism, in other words, what
may be described as Indianism, It is this popular appeal which indeed
explains the secret of its survival,

The study of Jaina Ramayana presents an interesting picture,
because Rama in Jainism has occupied the place of Baladeva, amongst
the Tri-sasti-Salaka-mahapurusa and not that of Avatira-purusa as he
is generally imprinted in Vedic Brahmanical Ramiyanas. In other
words, the mythological frame of the Jaina Ramdyana is absolutely
different in spirit and atmosphere from the Vedic Brahmanic frame.!

Rama, Laksmana and Ravana form the eighth set of Baladeva,
Vasudeva and prati-Vasudeva. Baladevas are of gentle and sobre
temperament while Vasudevas are violent and impetuous, Since Rama
is considered to be Baladeva, he immediately attains liberation. Hence
the Jaina scripture upholds Rama as Siddha Paramatma.?

Vimala Sari is stated to have been the earliest amongst the prominent
writers to record the complete narrative story of Riama in the Jaina
version, The date of Vimala Suri Aciarya has been ascribed to 1st
Century AD.® The tradition of Vimala Stri was followed for centuries
by the Jaina writers until Gunpabhadracarya, who. composed Uttara-

t H. C. Bhayani ‘The Narrative of Rama in the Jaina Tradition’, Bharatiya Vidya,
Vol. XXV, pp. 18-25.

2 Ibid., p. 20.
3 V. M. Kulakarni, Story of Rama in Jaina Literature.
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Purapa in the 10th Century A.D.* Gunabhadricarya made certain
changes in the Jaina tradition of Ramayapna, which had already been
established by Vimala Suri in his independent work Paumacariya.> The
narrative story of Rama in Gunabhadracarya’s work Uttara Purana
appears only in a single canto.® The chronological assessment of
Rama is made by Gunabhadracarya, who states in his work, that,
Rama lived during the period of Tirthankara Munisuvrata.” Besides,
many eminent scholars through the ages have carried the Rama
narrative in the Jainistic form based on the findings of either Vimala
Suri or Gunabhadracarya. The rich epic tradition is also well carried
on by the Jaina writers in Kannada literature,

Camundaraya was the earliest and the most prolific of the Jaina
writers to have dealt with the Rama narrative story. He has gained
a place for himself in the history of Kannada literature by his prose
work entitled Trisasti-Laksana Mahdpurana popularly known as
Camundaraya-Puraparin. It is like a handbook of Jaina religion and
deals with the 24 Tirthankaras, the 12 Cakravartis and each of nine
Baladevas, Vasudevas and prati-Vasudevas, a total of 63 Ssalaka-
purusas. Camundaraya was also a prime promoter of Jaina doctrine.?
Camundardya-Puréparn  contains a canto entitled ‘Rama-Laksmana-
Caritam’, which is, nothing but the Jainistic version of Ramayana and
it is narrated in the form of a supplement to the life of Munisuvrata,
the twentieth Tirthankara,® Camundariya was primarily believed to
have followed the tradition of Gunpabhadracarya while narrating the
story.

There are a few key points to be noted in Camundardya-Purnnam,
wherein Da$aratha is referred to have been the King of Varanasipura
in Kadivisaya.!® But later he shifts to Saketapura, where his other
sons Bharata and Satrugna are stated to have been born.!' To Subala
was born Rama, while Laksmana to Sumitra, but in Camundaraya-

4 Ibid.
5 Ibid.

6 Uttara Purina, ed. A. Santaraja Sastri, Vol. I, pp. 464-633, Kannada Sahitya
Parishattu, 1981,

7 Ibid., p. 471.
8 E. C., Vol. I1, No. 476

9 Camundardya  Purapam, pD. 261-306, ed. Hampa Nagarajaiah, Kannada
Sahitya Parishattu.

10 Ibid., p. 263.
W Ibid., p, 264.
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Puranari no reference is made of the mothers of Bharata and Satrugna,
though it upholds the paternity of Daaratha. Sita’ sdescription reveals
the pitiful conditions of women, from birth onwards which is a
sad commentary of women’s position in the society. Sitd was born
to LankeSvara Ravana and his chief queen Mandodari, who abandons
the child after birth. Janaka who finds the child brings her up giving
the name Sita, Rama marries Sita. Narada narrates the beauty of Sita
to Ravana. Ravana transforms Marica into a golden deer, Sita is
kidnapped in his aerial car, i.e., Puspaka-vimana-—Rama and Laksmana
search for Sita, the meeting of Vali, Sugriva, Anjaneya follows.
In the war which follows, Ravana dies by the discus of Laksmana—
such in brief, is the story as narrated by Ciamundariya. Being a
prime promoter of Jainism, Camundariya has handed-over to his
people, Gunabhadracarya’s Jaina Ramdyapa tradition in their own
language for better understanding and appreciation.

The tradition of Gunabhadracarya’s Ramayapa was followed by
a set of scholars of the later period like, Nagaraja, the author of
Pupyasrava. This work was composed in 1331 AD.}* The Ramdyana
narrative story appears, in the seventh canto entitled ‘Sitadevi- Kathe'.
The author was highly impressed by the chastity of Sita, who is
also referred to as Janaki. He begins the narrative, with an invocation
stotra in praise of Janaki, A reference to the names of the other
three queens of Rama, namely Prabhavati, Ratinibha and Sridhama
are made. The speciality of the Jaina version of Rdmdyapa lies in the
fact that, Rama is a polygamist, The story deals with the later part
of the Rdmdyana, after Sita’s banishment by Rama. The events such
as reunion, agnipravesa, i.e., fire ordeal, are narrated. In the conclu-
ding part of this story, Nagaraja, upholds the chastity of Sita. Sita
who undergoes the fire ordeal appears seated on the lotus flower and is
untouched by Agni. Later she renounces the world and enters the
ascetic order.!*

In about 1540 A.D. Devappa composed the Ramavijaya-Kdvya,
based on the tradition of Gunabhadricirya. He has kept up the
namivali of the chief characters of the Ramiyana narrative story as
referred to by Gunabharacarya. Accordingly he has mentioned the
name of Kaikeyi as the mother of Laksmana, but has abruptly

12 Ibid., p. 264.
13 Nagaraja, Punyasrava, p. 11, ed. Javaregowda, D,
4 Ihid., pp. 231-242,
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brought into picture the name of Sumitrda as the mother of
Laksmana.'> From this, it is evident that the author was not very
much in acquaintance with the ndmavali reffered to by Gunabhadra-
carya.

The outstanding figure among the authors of the Jaina Ramayna
who belonged to the School of Vimala Suri, was Nagacandra, popularly
known as Abhinava Pampa. He was a Jaina poet who flourished in
Mysore at the Court of Visnuvardhana, the great Hoysala ruler in about
1140 A.D. His independent composition was Ramacandra-carita-Purapa
which is also known by the name Pampa-Ramayapa.'s

The following key differences may be noted in the ngmdvali of
Nagacandra’s Pampa-Ramiyana'’ and Camundaraya-Purapam.'s

Camundaraya-Puranam Pampa-Ramiyana
Mother of Rama is named Mother of Rama is named
Subalz. Laksmana was born to Aparajita, Laksmana—-Sumitra
Sumitra.  (Uttara-Puripa  of Bharata and Satrugna-—Kaikeyi.
Gunabhadracarya refers Kaikeyi, (Whilein Kumudendu Ramayana,
as the mother of Laksmana). the 4th wife of Da$aratha

Suprabha is mentioned as the
mother of Satrugna).

He fails to mention the name

of the mothers of Bharata and

Satrugna.
He omits the interposing of There is a reference to the
Kaikeyi, the prime mover of the interposing of Kaikeyi.

Ramayana story.'®

Nagacandra endorses Ravana with super qualities,. Ravana is de-
picted as an ardent follower of Right Faith, Right Conduct and Right
Knowledge, a Jina Bhakta, having a fine Santisvara basadi in the

15 Devappa, Ramavijaya Kivya, ed. Keshavakshatta, T.

16 Nagacandra, Ramacandra Carite Puranam. p, 5,ed. Dr. R. C. Hirematta, Bharatiya
Jnanapitha, 1975.

17 Ibid., p. 5.
18 Camundaraya Puranam, op. cit. pp. 263-264,
13 Ibid.
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capital and many caityas all over his kingdom, Further Ravana is
portrayed as a true promoter of Ahimsq Dharma. Accordingly, he is
said to have even issued orders through out Lanka and its territories,
that no animal life should on any account be harmed ; and that his
warriors should, for a time desist from fight ;: and that all his subjects
should be deligent in performing the rite of Jina pija.2® Further,
Nagacandra depicts the war scene and states that the Yaksas or Guar-
dian spirits of the Jina shrines made appeal to Rama and Laksmana
to withdraw. Finally a pact is made based on which anything may be
done to bring down Ravana’s devotion—so long as no harm is caused
to his life and the palace and the temples are not destroyed.? The
above passages no doubt substantiate that the author had a knowledge
of historical events as he lived in the court of a great king. He was
aware of alliances and conflicts. Therefore he was able to get the real
historical background to depict the events of the Epic War.22 1t is
even probable that he had some personal experiences on the contem-
porary social calamities and social scandals like religious strifes and
misadventures on Jaina basatis and their demolition by the divergent
religious groups of his period. The credit may however be assigned
to Nagacandra for having built up the image of human Ravana for he
has portrayed Ravana as an ardent Jina Bhakta. Thus it becomes evi-
dent that Nagacandra’s motive was to suppress hateful ideas against
Ravana,

Kumudendu Acarya’s version of the Ramayana is based on the
tradition of Nagacandra’s Ramacandra-carita-Puréna. Kumudendu
is specially glorified as Hoysalaraya Rajaguru in an inscription at Sra-
vana-belgola,?® and this Hoysala King was Narasimha-III, according
to the Bannegudda inscription.?* He had many titles like, ‘Paravadi-
girivajra’, ‘Vadibala-Locana’, ‘Vadi Darudara Kulifa’, ‘Paravadi Ganda-
berunda’, ‘Vadigajakebari’, ‘Sarasakavitilaka'.2’ An interesting factor,
which attracts the attention of the readers of Kumudendu Ramayana
is that, the work has been composed in different satpati meters by
associating each with the specific rage and the tala. It is quite evi-
dent, that the author must have written this work with the intention

20 Jbid., Ch. XIV, St. 82 to 97.

21 Ibzd40(;;h XIV, St. 75-105 ; B. P. Rice, 4 History of Kanarese Literature, 1921,
pp

22 §ri Sahitya, p. 797 [collection of the works of B, M. Srikantaiah}

23 E. C,, Vol. II, No. 334.
24 M. A, R., 1911, pp, 48-49,
25 Kumudendu Ramayana, ed. K. M. Kundangar and A. P. Changale,
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of composing the entire masterpiece in the musical form. In his com-
position there are references to the various rdgas like Bhapali, Mala-
hari, Madhu Madhavi, Dhanyasi, Ramakri, Palamafjari, Desigaula,
Saranga, Vasanta and Karungee and the talas like Adda-
tdla, Atta-tila, Ghampe-tdla, Voddmatteye etc.2®6 Though Rama and
Laksmana are basically the observers of 4himsa Dharma, they uphold
the Ksatriya tenets like Dusta-Sik§a and Sista-paripilana. As found
in the other versions of the Jaina Rdmdyana, Kumudendu also abides
himself to the traditional Jainistic pattern, but with a few glaring
changes like the depiction of the fourth wife of Dadaratha namely
Suprabha, who is stated to have been the mother of Satrugna. Al-
though the position of Aparajita and Sumitra is unaltered, Kaikeyi is
mentioned to have been the mother of only Bharata,

Devacandra, a well known Jaina scholar of the early nineteenth
century (1770-1841), too wrote on the theme of the Epic story
entitled Ramakathdvatira in Kannada prose form. He traces back the
origin of the Jaina Ramayapa to the times of Adideva, the first of the
Tirthankaras, who narrated the story to -his son, Bharata. This was
passed on from generation to generation till it reached Mahavira the
last of the Tirthankaras. He in turn, tells the story to the King
Srenika of Magadha, his devout disciple. In the course of time several
writers like Kachi Bhattaraka, Nandi Muni, Kavi Paramesthi, Ravisena,
Virasena, Siddhasena, Padmanandi, Gunabhadra, Sakalakirti carried
the Ramayvapa tradition in their works, Even Kannada writers like
Camundaraya,Nagacandra, Maghanandi Siddhanti, Kumudendu, Nayasena
and others continued the same tradition. While concluding his work
Devacandra adds that, he has clarified a few doubtful points which
were found by him in the narration of Nagacandra’s versions of the
Ramdayana on the basis of the Rimayana story narrated in Uttara-purana.*

Candrasagar Varni, another noteworthy Jaina scholar of the
nineteenth century also composed Sri Ramdayana®®. He is stated to have
composed this work on the request made by the Bhavyas of Ganjam,
i.e., the Jaina Sravakas of ériraﬁgapatgana. While featuring the main
characters of the story, the author simply adopts the name of revered
Kau$alya as the mother of Rama. Thus, the scholar sets aside the
corresponding names like, Aparijita, and Subala mentioned in the

26 Ibid., in every Canto—the specified Riga and Tala are mentioned.
21 Devacandra, Ramakathdvatara. (unpublished, IKS, Mysore).
28 Candra Sagara Varni, Sr7 Ramayana, published by Payasagara Varni, Bidare.
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earlier texts. He refers to the four wives of DaSaratha, namely,
Kauéalya, Sumitra, Kaikeyi and Laksmana Mahadevi, the last being
the mother of Satrugna.

The Impact of the Ramayana Culture on the Socio-Religious
Beliefs of the People :

Bahubali Colossal : Its Association with Rama :

A few scholars have tried to refer to the antiquity of the image of
Bahubali to the Epic Ramdyana period, by associating the colossal
statue with that of legendary Rama. The MunivarhSabhyudaya of
Cidnaanda-Kavi, an incomplete work composed in the seventeenth
century throws light on the fact that Rama and Sita were responsible
for not only bringing the image of Gommata from $1i Lanka, but also
for worshipping it on the larger hill.®®

In Rajavali-Katha, Devacandra mentions that the image of Belgola
was formerly worshipped by Rama and Ravana and also by the latter’s
wife Mandodari, It is said that in ancient times there was a self-
formed image at this place which was in the shape of Gommatesvara
Svami which Ravana, the monarch of the Raksasas, worshipped to
obtain happiness.’® Ananta Kavi, in Gommatesvara-Carite, tells us
that the shooting of an arrow by Camundariya resulted in the
revelation of the image of Gommata.?? These observances throw light
on the natural tendency prevailing amongst the people who have always
been valuing the sanctity of the legendary personages, than the truth
of the historical accomplishments of the human beings.

Humcha Padmdivati Basti. Its Association with Rama :

An inscription on the outdoor of Padmavati basti states that the
basti was created by Lord Rima and Lord Brahma.®

If such dogmatic beliefs are retold, generation after generation,

29 Cidinanda Kavi, Munivamsabhyudaya, Ch. IV, St, 17 to 24. Unpublished, IK.S.,
Mysore.

30 Devacandra, Rajavali Kathe, p. 149, ed. B. S. Sanniah.
31 Ananta Kavi, Gommatesvara Carite, p. 12, ed, Dr. B. V, Sirura.
32 E. C., Vol. VIII, No 56( Nagar)
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they get embellished and these beliefs are naturally passed on to
posterity. However, it should be noted that, neither Rama or Sita
were transformed into the objects of worship, nor were they adorned as
mystic couple in the Jaina religious practice in Karnataka. Despite
the fact that the Ramdyana tradition, in Jaina recension had been
composed in greater numbers by the Jaina writers of Karnataka, the
cult of Rama did not develop in Karnataka Jainism. No_ stotra,
either in praise of Rama or seeking his blessings, wete composed
It is significant that neither were the icons of Rama and Sita made,
nor were they installed for worship in the basadis. Even the sculptural
carvings, representing the scenes from Jaina Ramdyapa failed to adorn
the panels of the basadis.

Semblance of highly reputed personalities of the ruling powers,
with Rama, Sita, Laksmana, Da$aratha, Kau$alya are found in the
Jaina inscriptions, specially those which belonged to the period of the
Gangas and the Hoysalas, But, such references are very few in
humber. However, it is in this regard that Réamdyapa- has left its
imprints on the Jaina society in Karnataka. - The inscriptions eulogises
the Epic personages as embodiments of high ideals. They appreciate
the noble qualities of Rama and consider him to be an ideal King, a
stern relentless hero, an ideal brother, and above all the promoter
of Dharma. Thus he is assigned a place of honour by the Jainas,
while Sita, par excellence is depicted as an ideal wife.

Didiga and Mahadeya, who are stated to have been the founder
of the Ganga dynasty, are compared to Rama and Laksmana.®?

The early Hoysala royal couple, Ereyanga and his queen Echaladevi,
are described as Rama and Sita because of their renowned qualities and
the protectxon of Dharma. Echaladevi was wellknown for her beauty
like Sita. They are also regarded as Dasaratha and Kaufalya and
their son Bittideva is described as Rimacandra.?* King Vinayaditya
is upheld for his chastity, and is described as Hanuman to other’s
wife.?s Hulla, a minister who served many Hoysala kings was also a
prime promoter of Jainism, He and his wife are compared to Rama
and Janaki?® Laksmi, wife of Gangaraja was a Sita in her devotion

33 E. C., Vol. VHI, No. 110, (Sorab)
31 E. C., Vol. I, No. 481.

35 Ibid., No. 176.

36 Ibid., No. 481.
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to her husband. She is also compared to Chetni for her faith in the
worship of Jina.?” Baladeva Dandanayaka and his wife Bachikabbe
are also compared to Rama and Sita. Their sons, Nagadeva and
Singana are stated to have resembled Rama and Laksmana in their
good qualities. Baladeva: is described as an unassisted hero—Rama
in the battle.®® Vispuvardhana the great Hoysala king is compared
to Rama for being a stern, relentless hero in the battle. His renowned
queen Santala the prime promoter of Jina Dharma, is extoled as Sita
in the loftiness of devotion to her husband.’® It is also stated that a
few of the royal ladies even excelled Sita. Chandekabbe, wife of
Nagavarma Dandandyaka also claims her superiority over Sita, in the
loftiness of devotion to her husband,*® Echiyakka, daughter of Nagadeva
Dandanayaka is stated to have been even superior to Sitadevi on
earth,* Chattaladevi, daughter of Rakkasa Ganga has also been
compared to Sita.42 She is also hailed as the daughter of Sita.s®

The Jaina tradition strongly upholds the view that Sri Rama
attained nirvane on the Mangi-Tungi hill, The earliest reference to
this effect is made by Sri Kundakundacarya, in one of his compositions
Dasa Bhakti in which he has stated that, Sri Rama, Hanumanta,
Sugriva, Nila, Mahanila, etc. attained nirvana at Mangi-Tungi:¥ The
same tradition has also been carried by Acarya Pujyapada. In his
composition, Nirvana Bhakti in which he states that Sri Rama attained
nirvapa at Tungi hill. Even a few Acidryas of the later period have
composed astakas eulogising Mangi-Tungi as Siddha-ksetrra by
associating this with §ri Rama.®s Further, the sculptural depictions
of $ri Rama, Hanumana and Sugriva seated in the padmdsana posture
are also found in one of the caves on Mangi-Tungi hill, It is significant
to note that, this hill bears testimony to the fact that it is being a
Jaina centre. The other caves on the hill too bear the sculptural
carving of Tirthankaras and Yaksa and Yaksi, etc. Presently, Mangi-
Tungi hill is known by the name Galana hill and it is situated in
Mabharastra (almost eighty-six km from Manmad Station,)4

37 Ibid., No. 160,

38 Jbid., No. 174,

39 Jbid., No, 176,

40 Ibid., No. 176 (Chikkabetta)

41 Ipid., No, 174 (Chikkabetta)

42 E. C., Vol. VIII, No. 39 (Nagar)

43 [bid., No. 192 (Thirthahalli)

44 Kunda Kundacarya, Dasabhakti, ed. A, Santaraja Sastri, p, 129.
45 Santipatha, K. Hosapete, Mangi-Tungi Ksetra.

46 Ibid.
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But, the religious value of Mangi-Tungi hill hardly has played any
influence on the Jaina writers of the Ramdyapa in Karnataka. Neither
has any writer made any reference to this Siddha-ksetra or $ri Rama,
nor has it been looked upon by them as a pilgrimage centre. In Uttara-
purdna and Cimundaraya-Purdpam, however, Sammeda Sikhara is men-
tioned as nirvana-bhumi of $ri Rama. Thus it is apparent that the
myths and legends have always been a dominant factor in the
socio-religious beliefs of the people. Stala Puranas, Icons, Sculptural
Carvings, Festivals, Feasts, etc.—all these form the infra-structures.
Through them, the legendary figures have merged into the religious
beliefs and practices, thus, by and large they have mixed up with the
historical facts.

Hence, on the basis of what has been discussed above and from
the nature of the records, it becomes clear that the impact of the
Ramiyana, in the Jaina way of life, was only superficial and did not
reach the popular level, as in the case of Hinduism, Neither Rama nor
Sita was included in the pantheon of gods and goddesses of the Jainas,
It is also obvious that the Rama Cult neither prevails nor has played
any sigaificant role in the socio-religious life of the Jaina community
in Karnataka.
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